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    FREEDOM OF THE WILL. PART I. WTHEREIN ARE EXPLAINED AND STATED VARIOUS TERMS AND THINGS BELONGING TO THE SUBJECT OF THE ENSUING DISCOURSE. SECTION I. Concerning the Nature of the Will. It may possibly be thought, that there is no great need of going about to define or describe the Will ; this word being generally as well understood as any other words we can use to explain it : and so perhaps it would be, had not philosophers, metaphysicians and polemic divines brought the matter into obscurity by the things they have said of it. But since it is so, I think it may be of some use, and will tend to the greater clearness in the following discourse, to say a few things concerning it. And therefore I observe, that the Will (without any metaphysical refining) is plainly, that by which the mind chooses any thing. The faculty of the Will is that faculty or power or principle of mind by which it is capable of choosing an act of the Will is the same as an act of choosing or choice. If any think it is a more perfect definition of the Will, to say, that it is that by which the soul either chooses or refuses ; I am content with it : though I think that it is enough to say, it is that by which the soul chooses : for in°every act of Will whatsoever, the mind chooses one thing rather than another ; it chooses something rather than the contrary, or rather than the want or non-existence of that thing. So in every act of refusal, the mind chooses the absence of the thing refused ; the positive and the negative are set before the mind for its choice, and it chooses the negative ; and the mind's making its choice in that case is properly the act of the Will ; the Will's determining between the two is a voluntary determining ; but that is the same thing as'making a choice. So that whatever names we call the act of the W^ill by, choosing, refusing, approving, disapproving, liking, disliking, embracing, rejecting, determining, directing, commanding, forbidding, inclining or being averse, a being pleased or displeased with ; all may be reduced to this of choosing. For the soul to act voluntarily, is evermore to act electively. Mr. Locke* says, " the Will signifies nothing but a power or ability to prefer or choose." And in the foregoing page says, " the word preferring seems best to express the act of volition ;" but adds, that " it does it not precisely ; ♦ Human Understanding. Edit. 7. vol. i. n. 197. Vol. II. 1
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    g FREEDOM OF THE WILL. for (says he) though a man would prefer flying to walkhig,yet who can say ne ever wills it ?" But the instance he mentions does not prove that there is any thing else in willing, but merely preferring : for it should be considered Avhat is the next and immediate object of the Will, with respect to a man's walking, or any other external action ; which is not being removed from one place to another ; on the earth, or through the air ; these are remoter objects of preference ; but such or such an bnmediate exertion of himself. The thing nextly chosen oi preferred when a man walls to walk, is not his being removed to such a place where he would be, but such an exertion and motion of his legs and feet, &c. in order to it. And his willing such an alteration in his body in the present moment, is nothing else but his choosing or preferring such an alteration in his body at such a moment, or his liking it better than the forbearance of it. And God has so made and established the human nature, the soul being united to a body in proper state, that the soul preferring c choosing such an immediate exertion or alteration of the body, such an alteration instantaneously follows. There is nothing else in the actions of my mind, that I am conscious of while I walk, but only my preferring or choosing, through successive moments, that there should be such alterations of my external sensations and motions ; together with a concurring habitual expectation that it will be so ; having ever found by experience, that on such an immediate preference, such sensations and motion? do actually, instantaneously, and constantly arise. But it is not so in the case of flying : though a man may be said remotely to choose or prefer flying ; yet he does not choose or prefer, incline to or desire, under circiunstances in view, any immediate exertion of the members of his body in order to it ; because he has no expectation that he should obtain the desired end by any such exertion ; and he does not prefer or incline to any bodily exertion or effort under this apprehended circumstance, of its being wholly in vain. So that if we carefully distinguish the proper objects of the several acts of the Will, it will not appear by this, and such like instances, that there is any difference between volition and preference ; or that a man's choosing, liking best, or being best pleased with a thing, are not the same with his willing that thing ; as they seem to be according to those general and more natural notions of men, according to which language is formed. Thus an act of the Will is commonly expressed by its pleasing a man to do thus or thus ; and a man's doing as he wills, and doing as he pleases, are the same thing in common speech. Mr. Locke* says, " the Will is perfectly distinguished from Desire ; which in the very same action may have a quite contrary tendency from that which our Wills set us upon. A man (says he) whom I cannot deny, may oblige me to use persuasions to another, which, at the same time I am speaking, I may wish may not prevail on him. In this case it is plain the Will and Desire run counter." I do not suppose, that Will and Desire are words of precisely the same signification : Will seems to be a word of a more general signification, extending to things present and absent. Desire respects something absent. I may prefer ray present situation and posture, suppose, sitting still, or having my eyes open, and so may wuU it. But yet I cannot think they are so entirely distinct, that they can ever be properly said to run counter. A man never, in any instance, wills any thing contrary to his desires, or desires any thing contrary to his Will. The for era entioned instance, which Mr. Locke produces, does not prove that he ever does. He may, on some consideration or other, will to utter speeches which have a tendency to persuade another, and still raay desire that they may not persuade him : but yet his W^ill and Desire do not run counter. The thing which he wills, ♦ Human Understanding, vol. i. p. 203, 204.
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    FREEDOM OF THE WILL. 3 the very same he desires ; and he does not will a thing, and desire the contrary in any particular. In this instance, it is not carefully observed, what is the thing" willed, and what is the thing desired : if it were, it would be found that Will and Desire do not clash in the least. The thing willed on some consideration, is to utter such words ; and certainly, the same consideration, so influences him, that he does not desire the contrary : all things considered, he chooses to utter such words, and does not desire not to utter them. And so as to the thing which Mr. Locke speaks of as desired, viz., that the words, though they tend to persuade, should not be effectual to that end ; his Will is not contrary to this ; he does not will that they should be effectual, but rather wills that they should not, as he desires. In order to prove that the Will and Desire may run counter, it should be shown that they may be contrary one to the other in the same thing, or with respect to the very same object of Will or Desire : but here the objects are two ; and in each, taken by themselves, the Will and Desire agree. And it is no wonder that they should not agree in different things, however little distino-uished they are in their nature. The Will may not agree with the Will, nor Desire agree with Desire, in different things. As in this very instance which Mr. Locke mentions, a person may, on some consideration, desire to use persuasions, and at the same time may desire they may not prevail ; but yet nobody will say, that Desire runs counter to Desire ; or that this proves that Desire is perfectly a distinct thing from Desire. — The like might be observed of the other instance Mr. Locke produces, of a man's desiring to be eased of pain, &c. But not to dwell any longer on this, whether Desire and Will and whether Preference and Volition be precisely the same things or no ; yet, I trust it will be allowed by all, that m every act of W^ill there is an act of choice; that in every volition there is a preference, or a prevailing inclination of the soul, whereby the soul, at that instant, is out of a state of perfect indifference, with respect to the direct object of the volition. So that in every act, or going forth of the Will, there is some preponderation of the mmd or inclination, one way rather than another ; and the soul had rather have or do one thing than another, or than not have or do that thing ; and that there, where there is absolutely no preferring or choosing, but a perfect continuing equihbrium, there is no vohtion. SECTION II. Concerning the Determination of the Will. By determining the Will, if the phrase be used with any meaning, must be intended, causiij|| that the act of the Will or choice should be thus, and not otherwise : and the Will is said to be determmed, when, m consequence of some action or influence, its choice is ^Otb^ to, and fixed upon a particular object. As when we speak of the deteri^^Ri of motion, we mean causing the motion of the body to be such a way, o^Hpch a direction, rather than another. To talk of the determination m the Will, supposes an effect, which must have a cause. If the Will be determined, there is a determiner. This must be supposed to be intended even by them that say, the Will determines itself. If it be so, the Will is both determiner and determined ; it is a cause that acts and produces effects upon itself, and is the object of its own influence and action. With respect to that grand inquiry, What determines the Will ? it would be very tedious and unnecessary at present to enumerate and examine ^11 the various (.pinions which have been advanced conctifning this matter; nor is it needful
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    4 FREEDOM OF THE WILL. that I shoiiM enter into a particular disquisition of all points debated in disputes on that question, whether the Will always follows the last dictate of the understandino-. It is 'suificient to my present purpose to say, it is that motive, which, as it stands in the view of the mind, is the strongest, that determines the Will. But it may be necessary that I should a little explain my meaning in this. By motive, I mean the whole of that which moves, excites or invites the mind to volition, whether that be one thing singly, or many things conjunctly. Many particular things may concur and unite their strength to induce the mind ; and when it is so, all together are as it were one complex motive. And when I speak of the strongest motive, I have respect to the strength of the whole that operates to induce to a particular act of volition, whether that be the strength of one thing alone, or of many together. _ _ Whatever is a motive, in this sense, must be something that is extant m the view or apprehension of the understanding, or perceiving facult)'. Nothing can induce or invite the mind to will or act any thing, any further than it is perceived, or is some way or other in the mind's view; for what is wholly unperceived, and perfectly out of the mind's view, cannot atfect the mind at all. It is most evident, that nothing is in the mJnd, or reaches it, or takes any hold of it, any otherwise than as it is perceived or thought of. And'l think it must also be allowed by all, that every thingthat is properly called a motive, excitement or inducement to a perceiving, willing agent, has some sort and degree oi tendency or advantage to move or excite the Will, previous to the efFec?, or to the act of the Will excited. This previous tendency ol the m.otive is what I call the strength of the motive. That motive which has a less degree of previous advantage or tendency to move the Will, or that appears less inviting, as it stands in the view of the irlid, is what I cail a weaker motive. On the contrary, that which appears most inviting, and has, by what appears concerning it to the understanding or apprehension, the greatest degree of prt.vious tendency to excite and induce the choice, is what I call the strongest motive. And in this sense, I suppose the Will is always determined by the strongest motive. Things that exist in the view of the mind have their strength, tendency or advantage to move or excite its Will, from many things appertaining to the nature and circumstances of the thing viewed, the nature and circumstances of the mind that views, and the degree and manner of its view ; of which it would perhaps be hard to make a perfect eniuneration. But so much I think may be determined in general, without room for controversy, that whatever is perceived or apprehended by an intelligent and voluntary agent, which has the nature and influence of a motive to volition or choice, is considered or vie^'ed as good ; nor has it any tendency to invite or engage the election of the s^ in any further degree than it appears such. For to say otherwise, would be to say, that things that appear have a tendency by the ap;Mj|j|ce they make, to engage the mind to elect them, some other way than by ^^^tp^aring eligible to it; which is absurd. And therefore it must be true,TW^e sense, that the Will always is as the greatest apparent good is. For the right understanding of this, two things must be well and distinctly observed. 1. It must be observed in what sense I use the term goodj namely, as of the same import with agreeable. To appear good to the mind, as I use the phrase, is the same as to appear agreeable, or seem pleasing to the mind. Certainly nothing appears inviting and ehgible to the mind, or tending to engage its inclination and choice, considered as evil or disagreeable ; nor, indeed, as mdifterent, and neither agreeable nor disagreeable. But if it tends to draw the
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    FREEDOM OF THE WILL, 5 inclination, and move the Will, it must be under the notion of that which suits the mind. And therefore that must have the "greatest tendency to attract and engage it, which, as it stands in the mind's view, suits it best, and pleases it most; and in that sense, is the greatest apparent good: to say otherwise, is , little, if any thing, short of a direct and plain contradiction. The word good, in this sense, includes in its signification, the removal or avoiding of evil, or of that which is disagreeable and uneasy. It is agreeable and pleasing to avoid what is disagreeable and displeasing, and to have uneasiness removed. So that here is included what Mr. Locke supposes determines the Will. For when he speaks of uneasiness as determining the Will, he must be understood as supposing that the end or aim which governs in the volition or act of preference, is the avoiding or removal of that uneasiness; and that is the same thing as choosing and seeking what is more easy and agreeable. 2. When I say, the Will is as the greatest apparent good is, or (as I have explained it) that volition has always for its object the thing which appears most agreeable ; it must be carefully observed, to avoid confusion and needless objection, that I speak of the direct and immediate object of the act of volition ; and not some object that the act of Will has not an immediate, but only an indirect and remote respect to. Many acts of volition have some remote relation to an object, that is different from the thing most immediately willed and chosen. Thus, when a drunkard has his liquor before him, and he has to choose whether to drink it or no ; the proper and immediate objects, about which his present volition is conversant, and between which his choice now decides, are his own acts, in drinking the liquor, or letting it alone ; and this will certainly be done according to what, in the present view of his mind, taken in the whole of it, is most agreeable to him. If he chooses or wills to drink it, and not to let it alone ; then this action, as it stands in the view of his mind, with all that belongs to its appearance there, is more agreeable and pleasing than letting it alone. But the objects to which this act of volition may relate more remotely, and between which his choice may determine more indirectly, are the present pleasure the man expects by drinking, and the future misery which he judges will be the consequence of it : he may judge that this futiu-e misery when it comes, will be more disagreeable and unpleasant, than refraining from drinldng now would be. But these two things are not the proper objects that the act of volition spoken of is nextly conversant about. For the act of Will spoken of is concerning present drinking or forbearing to drink. If he wills to drink, then drinking is the proper object of the act of his Will ; and drinking, on some account or other, now appears most agreeable to him, and suits him best. If he chooses to refrain, then refraining is the immediate object of his Will, and is most pleasing to him. If in the choice he makes in the case, he prefers a present pleasure to a future advantage, which he judges will be greater when it comes; then a lesser present pl^i5-e appears more agreeable to him than a greater advantage at a distanciP-. if, on the contrary, a future advantage is preferred, then that appears most agreeable, and suits him best. And so still the present volition is as the greatest apparent good at present is. 1 have rather chosen to express myself thus, that the Will always is as the greatest apparent good, or, as what appears most agreeable, is, than to -say that the Wil . is determined by the greatest apparent good, or by what seems most agreeable ; because an appearmg most agreeable or pleasing to the mind, and the mind's preferring and choosing, seem hardly to be properly and perfectly distmct. If strict propriety of speech be insisted on, it may more pi'operly be
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    6 FREEDOM OF THE WILL said, that the voluntary action which is the immediate consequence and fruit of the mind's vohtion or choice, is determined by that which appears most agreeable, than that the preference or choice itself is ; but that the act of vohtion itself • is always determined by that in or about the mind's view of the object, which causes it to appear most agreeable. I say, in or about the mind's view of the object, because what has influence to render an object in view agreeable, is nol only what appears in the object viewed, but also the manner of the view, anc the state and circmnstances of the mind that views. Particularly to enumerate all things pertaining to the mind's view of the objects of volition, which have influence in their appearing agreeable to the mind, would be a matter of no small difficulty, and might require a treatise by itself, and is not necessary to my present purpose. I shall therefore only mention some things in general. I. One thing that makes an object proposed to choice agreeable, is the apparent nature and circumstances of the object. And there are various things oi this sort, that have a hand in rendering the object more or less agreeable ; as, 1. That w^hich appears in the object, which renders it beautiful and pleasant, or deformed and irksome to the mind ; viewing it as it is in itself. 2. The apparent degree of pleasure or trouble attending the object, or the consequence of it. Such concomitants and consequences being viewed as circumstances of the object, are to be considered as belonging to it, and as it were parts of it ; as it stands in the mind's view, as a proposed object of choice. 3. The appai-ent state of the pleasure or trouble that appears, wnth respect to distance of time ; being either nearer or farther off. It is a thing in itself agreeable to the mind, to have pleasure speedily ; and disagreeable to have it delayed ; so that if there be two equal degrees of pleasure set in the mind's view, and all other things are equal, but only one is beheld as near, and the other far off; the nearer will appear most agreeable, and so will be chosen. Because, though the agreeableness of the objects be exactly equal, as viewed in themselves, yet not as viewed in their circumstances; one of them having the additional agreeableness of the circumstance of nearness. II. Another thing that contributes to the agreeableness of an object of choice, as it stands in the mind's view, is the manner of the view. If the object be something which appears connected with future pleasure, not only will the degree of apparent pleasure have influence, but also the manner of the view, especially in two respects. 1 With respect to the degree of judgment, or firmness of assent, with which the mind judges the pleasure to be future. Because it is more agreeable to have a certain happiness, than an uncertain one ; and a pleasure viewed as more probable, all other things being equal, is more agreeable to the mind, than that which is viewed as less probable. 2. With respect to the degree of the idea of the future pleasure. With regard to things which are the subject of our thoughts, either past, present, or future, we have much more of an idea q| «|j»prehension of some things than others ; that is, our idea is much more clear ,^vely and strong. Thus the ideas we have of sensible things by immediate sensation, are usually much more lively than those we have by mere imagination, or by contemplation of them when absent. My idea of the sun, when I look upon it, is more vivid than when I only think of it. Our idea of the sweet relish of a delicious fruit, is usually stronger when we taste it, than vx^hen we only imagine it. And sometimes the ideas we have of things by contemplation, are much stronger and clearer, than at other times. Thus, a man at one time has a much stronger idea of the pleasure which is to be enjoyea m eating some sort of food that he loves, than at
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    FREEDOM OF THE WILL. 7 another. Now the degree, or strength of the idea or sense that men have of i'uture good or evil, is one thing that has great influence on their minds to excite choice or volition. When of two kinds of future pleasure, which the mind considers of, and are presented for choice, both are supposed exactly equal by the judgment, and both equally certain, and all other things are equal, but only one of them is what the mind has a far more lively sense of, than of the other ; this has the greatest advantage by far to affect and attract the mind, and move the Will. It is now more agreeable to the mind, to take the pleasure it has a strong and lively sense of, than that which it has only a faint idea of. The view of the former is attended with the strongest appetite, and the greatest mieasiness attends the want of it ; and it is agreeable to the mind to have uneasiness removed, and its appetite gratified. And if several future enjoyments are presented together, as competitors for the choice of the mind, some of them judged to be greater, and others less ; the mind also having a greater sense and more lively idea of the good of some of them, and of others a less ; and some are viewed as of greater certainty or probabilit}^ than others ; and those enjoyments that appear most agreeable in one of these respects, appear least so in others ; in this case, all other things being equal, the agreeableness of a proposed object of choice will be in a degree some way compounded of the degree of good supposed by the judgment, the degree of apparent probability or certainty of that good, and the degree of the view or sense, or liveliness of the idea the mind has of that good ; because all together concur to constitute the degree in which the object appears at present agreeable ; and accordmgly volition will be determined. I might further observe, the state of the mind that views a proposed object of choice, is another thins; that contributes to the ag:reeableness or disaarreeableness of that object ; the particular temper which the mind has by nature, or that has been introduced and established by education, example, custom, or some other means ; or the frame or state that the mind is in on a particular occasion. That object which appears agreeable to one, does not so to another. And the same object does not always appear alike agreeable, to the same person, at different times. It is most agreeable to some men, to follow then' reason ; and to others, to follow their appetites : to some men it is more agreeable to deny a vicious inclination, than to gratify it ; others it suits best to gratify the vilest appetites. It is more 'disagreeable to some men than others, to counteract a former resolution. In these respects, and many others which might be mentioned, different tilings will be most agreeable to different persons ; and not only so, but to the same persons at different times. But possibly it is needless and improper, to mention the frame and state of the mind, as a distinct ground of the agreeableness of objects from the other two mentioned before, viz., the apparent nature and circumstances of the objects viewed, and the manner of the view ; perhaps if we strictly consider the matter, the different temper and state of the mind makes no alteration as to the agreeableness of objects, any other way than as it makes the objects themselves appear differently beautiful or deformed, having apparent pleasure or pain attending them ; and as it occasions the manner of the view to be different, causes the idea of beauty or deformity, pleasure or uneasiness to be more or less fnely. However, I think so much is certain, that volition, in no one instance that can be mentioned, is otherwise than the greatest apparent good is, in the manner wliich has been explained. The choice of the mind never departs from that which at that time, and with respect to the direct and immediate objects of
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    8 FREEDOM OF THE WILL. that decision of the mind, appears most agreeable and pleasing, all things considered. If the immediate objects of the Will are a man's own actions, then those actions which appeai' jnost agreeable to him he wills. If it be now most agreeable to him, all things considered, to walk, then he wills to walk. If it be now, upon the whole of what at present appears to him, most agreeable to speak, then he chooses to speak : if it suits hun best to keep silence, then he chooses to keep silence. There is scarcely a plamer and more universal dictate of the sense and experience of mankind, than that, when men act voluntarily, and do what they please, then they do what suits them best, or what is most agreeable to them. To say, that they do what they please, or what pleases them, but yet do not do what is agreeable to them, is the same thing as to say they do what they please, but do not act their pleasure ; and that is to say, tha*" they do what they please, and yet do not do what they please. It appears from these things, that in some sense, the Will always follows the last dictate of the imderstanding. But then the understanding must be taken in a large sense, as including the whole faculty of perception or apprehension, and not merely what is called reason or judgment. If by the dictate of the understanding is meant what reason declares to be best or most for the person's happiness, taking in the whole of his duration, it is not true, that the Will always follows the last dictate of the understanding. Such a dictate of reason is quite a different matter from things appealing now most agreeable ; all things being put together which pertain to the mind's present perceptions, apprehensions or ideas, in any respect. Although that dictate of reason, when it takes place, is one thing that is put into the scales, and is to be considered as a thing that has concern in the compound influence which moves and induces the Will ; and is one thing that is to be considered in estimating the degree of that appearance of good which the Will always follows • either as havmg its influence added to other things, or subducted from them. When it concurs with other thmgs, then its weight is added to them, as put into the same scale ; but when it is against them, it is as a weight in the opposite scale, where it resists the influence of other things : yet its resistance is often overcome by their greater weight, and so the act of the Will is determined in opposition to it. The things, which I have said, may, I hope, serve in some measure, to illustrate and confirm the position I laid down in the beginning of this section, viz., that the w^ill is always determined by the strongest motive, or by that view of the mind which has the greatest degree of previous tendency to excite volition. But whether I have been so happy as rightly to explain the thing wherein consists the strength of motives, or not, yet my failing in this will not overthrow the position itself; which carries much of its own evidence with it, and is the thing of chief importance to the purpose of the ensuing discourse : and the truth of it, I hope, will appear with great clearness, before I have finished what I have to say on the subject of human liberty. SECTION III. Concerning the meaning of the terms Necessity, Impossibility, Inability, &c., and « of Contingence, The w^ords necessary, impossible, &c., are abundantly used in controversieb about Free Will and moral agency ; and therefore the sense in which thev are used, should be clearly understood.
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    FREEDOM OF THE WILL, 9 Here I might say, that a thin^ is then said to be necessary, when it must be and cannot be otherwise. But this would not properly be a definition of Necessity, or an explanation of the word, any more than if I explained the word m.vst, by there bemg a necessity. The words must, can, and cannot, need explication^ as much as the words necessary and impossible ; excepting that the former are words that chddren commonly use, and know something of the meanino- of earlier than the latter. ^ The word necessary, as used in common speech, is a relative term • and relates to some supposed opposition made to the existence of the thino- spoken of, which is overcome, or proves in vain to hinder or alter it. That is necessary, in the original and proper sense of the word, which is, or will be, notwithstandmg all supposable opposition. To say, that a thing is necessary, is the same thmg as to say, that it is impossible it should not be : but the word impossible IS manifestly a relative term, and has reference to supposed power exerted to bring a thing to pass, which is insufficient for the effect ; as the word unable is relative, and has relation to ability or endeavor which is insufficient ; and as the word irresistible is relative, and has always reference to resistance which is ,raade, or may be made to some force or power tending to an effect, and is insufficient to withstand the power or hinder the effect. The common notion of necessity and impossibility implies something that frustrates endeavor or desire. Here several things are to be noted. 1. Things are said to be necessary in general, which are or will be notwithstanding any supposable opposition from us or others, or from whatever quaiter. But thmgs are said to be necessary to us, which are or will be notwithstandinoall opposition supposable in the case from us. The same may be observed of the word impossible, and other such like terms. 2. These terras 7iecessary, impossible, irresistible, &c., do especially belonoto the controversy about liberty and moral agency, as used in the latter of th"^ two senses now mentioned, viz., as necessary or impossible to us, and with relation to any supposable opposition or endeavor of ours. 3. As the word JVecessity in its vulgar and common use, is relative, and has always reference to some supposable insufficient opposition ; so when we speak of any thing as necessary to us, it is with relation to some supposable opposition of our Wills, or some voluntary exertion or effort of ours to the contrary ; for we do not properly make opposition to an event, any otherwise than as we volmitarily oppose it. Things are said to be what must be, or necessai-ily are, as to us, when they are, or will be, though we desire or endeavor the contrary, or try to prevent or remove their existence : but such opposition of ours always either consists in, or implies, opposition of our Wills. It is manifest that all such like words and phrases, as vulgarly used, are used and accepted in this manner. A thing is said to be necessary, when we cannot help it, let us do what we will. So any thing is said to be impossible to us, when we would do it, or would have it brought to pass, and endeavor It ; or at least may be supposed to desire and seek It ; but all our desires and endeavors are, or would be vain. And that is said to be u-resistible, which overcomes all our opposition, resistance, and endeavors to the contrary. And we are said to be unable to do a thing, when our supposable desires and endeavors to do it are insufficient. We are accustomed, in the common use of language, to apply and understand these phrases in this sense ; we grow up with s'uch a habit ; which by the daily use of these terms, in such a sense, from our childhood, becomes fixed and settled ; so that the idea of a relation to a supposed will, desire and endeavor Vol. 11. 2
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    jjO FREEDOM OF THE WILL. of ours, is strongly connected with these terms, and naturally excited in our minds, whenever we hear the words used. Such ideas, and these words, are so united and associated, that they unavoidably go together ; one suggests the other, and carries the other with it, and never can be separated as long as we live. And if we use the words, as terms of art, in another sense, yet, unless we are exceeding circumspect and wary, we shall insensibly slide into the vulgar use of them, and so apply the words in a very inconsistent manner: this habitual connection of ideas will deceive and confound us in our reasonings and discourses, wherein we pretend to use these terms in that manner, as terms of art 4. It follows from what has been observed, that when these terms necessary^ impossible, irresistible, unable, &c., are used in cases wherein no opposition, oi insufficient will or endeavor, is supposed, or can be supposed, but the very natiu-e of the supposed case itself excludes and denies any such opposition, will or endeavor, these terms are then not used in their proper signification, but quite beside their use in common speech. The reason is manifest ; namely, that in such cases we cannot use the words with reference to a supposable opposition, will or endeavor. And therefore, if any man uses these terms in such cases, he either uses them nonsensically, or in some new sense, diverse from their original and proper meaning. As for instance ; if a man should affirm after this manner, that it is necessary .A)r a man, and what must be, that a man should choose virtue rather than vice, during the time that he prefers virtue to vice; and that it is a thing impossible and irresistible, that it should be otherwise than that he should have this choice, so long as this choice continues ; such a man would use the terms must, irresistible, &c., with perfect insignificance and nonsense ; or in some new sense, diverse from their common use ; which is with reference, as has been observed, to supposable opposition, unwillingness and resistance ; whereas, here, the very supposition excludes and denies any such thing : for the case supposed is that of being willing and choosing. 5. It appears from what has been said, that these terms necessary, impossible, &c., are often used by philosophers and metaphysicians in a sense quite diverse from their common use and original signification : for they apply them to many cases in which no opposition is supposed or supposable. Thus they use them with respect to God's existence before the creation of the world, when there was no other being but He : so wnth regard to many of the dispositions ana acts of the Divine Being, such as his loving himself, his loving righteousness, hating sin, &c. So they apply these terms to many cases of the inclinations and actions of created intelligent beings, angels and men ; wherein all opposition of the Will is shut out and denied, in the very supposition of the case. Metaphysical or Philosophical Necessity is nothing different from their ".ertainty. I speak not now of the certainty of knowledge, but the certainty that is in things themselves, which is the foundation of the certainly of tlie knowledge of them ; or that wherein lies the ground of the infallibility of the proposition which affirms them. What is sometimes given as the definition of philosophical Necessity, namely, that by which a thing cannot but be, or whereby it cannot be otherwise, fails of being a proper explanation of it, on two accounts : first, the words ca'ii, or cannot, need explanation as much as the W'ord JYecessity ; and the former may as well be explained by the latter, as the latter by the former. Thus, if any one asked us what we mean, when we say, a thing cannot but be, we might explain ourselves by saying, we mean, it must necessarily be so ; as well as explain Necessity, by saying, it is that by which a thing cannot but be. And secondly, this definition is liable to the forementioned o-reat inconvenience : the words
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    FREEDOM OF THE WILL. U zannot, ov unable, are properly relative, and have relation to power exerted or .hat may be exerted in order to the thing spoken of j to which, as I have now observed, the ^-ovd Mccmty, as used by philosophers, has no reference. Philosoplucal Necessity is really nothing else than the full and fixed connec ion between the things signified by the subject and predicate of a proposition, which alhrms something to be true. When there is such a connection, then the thing affirmed in the proposition is necessary, in a philosophical sensewhether any opposition, or contraiy effort be supposed, or supposable in the c^ase, or no. VVhen he subject and predicate of the proposition, which affirms the existence of any thing, either substance, qualitj^ act or circumstance, have a full and certam connection, then the existence or being of that tiling is said to be necessary m a metaphysical sense. And m this sense I use the ^vovd JVecessitv m the following discourse, when I endeavor to prove that Necessity is not inconsistent with libei-t)-. '' The subject and predicate of a proposition which affirms existence of somethmg, may have a full, fixed, and certain connection several ways (1.) Ihey may have a full and perfect connection in and of themselvesbecause it may imply a contradiction, or gross absurdity, to suppose them not connected. Thus many things are necessary in their own nature So the eternal existence of being, generally considered, is necessary in itself; because It would be m Itself the greatest absurdity, to deny the existence of bein^ in general, or to say thei-e was absolute and universal nothing ; and is as it were thesmn of all contradictions; as might be shown, if this were a proper place lor It. So God s infinity-, and other attributes are necessary. So it is necessary in Its own nature, that two and two should be four ; and it is necessary, that all right hues drawn from the centre of a circle to the circumference should be ^'^'^ 1 i J\ 1 necessary, fit and suitable, that men should do to others, as they would that they should do to them. So imiumerable metaphysical and mathematical truths are necessary in themselves; the subject and predicate of the proposition which affirms them, are perfectly connected of themselves (2.) The connection of the subject and predicate of a proposition which affirms the existence of somethmg, may be fixed and made certain, because the existenc-e of that thing is already come to pass ; and either now is, or has been ; and so has as it were made sure of existence. And therefore, the proposition which alfirms present and past existence of it, may by this means be made certain and necessarily apd unalterably true. The past event has fixed and decided the matter, as to its existence; and has made it impossible but that existence should be truly predicated of it. Thus the existence of whatever is already come to pass, is now become necessary; it is become impossible it should be otherwise than true, that such a thmg has been. (3.) The subject and predicate of a proposition which affirms somethino- to be, may have a real and certain connection consequentially; and so the - existence of the thing may be consequentially necessaiy ; as it may be surely and hrmly connected with something else, that is necessary in one of the former respects As it is either fully and thoroughly connected with that which is absolutely necessary m its own nature, or with something which has already received and made sure of existence. This Necessity^ lies in, or may be explained by the connection ot two or more propositions one with another. Things which are perfectly connected with other things that are necessary, are necessar^^ themselves, by a Necessity- of consequence. '' And here it may be observed, that all things which are future, or which will herealter begin to be, which can be said to be necessary, are necessary only in
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    12 FREEDOM OP THE WILL. tliis last way. Their existence is not necessary in itself ; for if so, they always would have existed. Nor is their existence become necessary by being made sure, by being already come to pass. Therefore, the only way that any thing that is to come to pass hereafter, is or can be necessary, is by a connection with somethino- that is necessary in its own nature, or something that already is, or has been ; so that the one being supposed, the other certainly follows. And this also is the only way that all things past, excepting those which were from eternity, could be necessary before they came to pass, or could come to pass necessarily ; and therefore the only way in which any effect or event, or any thino- whatsoever that ever has had, or will have a beginning, has come into beino- hecessarily, or will hereafter necessarily exist. And therefore this is the Necessity which especially belongs to controversies about the acts of the Will. It may be of some use in these controversies, further to observe concerning metaphysical Necessity, that (agreeably to the distinction before observed of Necessity, as vulgarly understood) things that exist may be said to be necessary, either with a general or particular Necessity. The existence of a thing may be said to be necessary with a general Necessity, when all things whatsoever being considered, there is a foundation for certainty of its existence ; or when in the most general and universal view of things, the subject and predicate of the proposition, which affirms its existence, would appear with an infallible connection. An event, or the existence of a thing, may be said to be necessary with a particular necessity, or with regard to a particular person, thing, or time, when nothinp- that can be taken into consideration, in or about that person, thing, or time, alters the case at all, as to the certainty of that event, or the existence of that thing ; or can be of any account at all, in determining the infallibility of the connection of the subject and predicate in the proposition which affirms the existence of the thing ; so that it is all one, as to that person, or thing, at least at that time, as if the existence were necessaiy with a Necessity that is most universal and absolute. Thus there are many things that happen to particular persons, which they have no hand in, and in the existence of which no will of theu's has any concern, at least at that time ; which, whether they are necessary or not, with regard to things in general, yet are necessary to them, and with regard to any volition of theirs at that time ; as they prevent all acts of the will about the affair. I shall have occasion to apply this observation to particular instances in the following discourse. Whether the same things that are necessary with a particular Necessity, be not also necessaiy with a general Necessity, may be a matter of future consideration. Let that be as it will, it alters not the case, as to the use of this distinction of the kinds of Necessity. These things may be sufficient for the explaining of the terms necessary and necessity, as terms of art, and as often used by metaphysicians, and controversial writers in divinity, in a sense diverse from, and more extensive than their original meaning in common language, which was before explained. What has been said to show the meaning of the terms necessary and necessity, may be sufficient for the explaining of the opposite terms impossible and impossibility. For there is no difference, but only tlie latter are negative, and the former positive. Impossibility is the same as negative Necessity, or a Necessity that a thing should not be. And it is used as a term of art in a like diversity from the original and vulgar meaning with Necessity. The same may be observed concerning the words unable and inability. It has been observed, that these terms, in their original and common use, have relation to will and endeavor, as supposable in the case, and as insufficient for
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    FREEDOM OF THE WILL. 13 the bringing to pass the thing willed and endeavored. But as these terms are often used by philosophers and divines, especially writers on controversies about free will, they are used in a quite different, and far more extensive sense, and are applied to many cases wherein no will or endeavor for the bringing of the thing to pass, is or can be supposed, but is actually denied and excluded in the nature of the case. As the words necessary, impossible, unable, &c., are used by polemic writers, in a sense diverse from their common signification, the like has happened to the term contingent. Any thing is said to be contingent, or to come to pass by chance or accident, In the original meaning of such words, when its connection with its causes or antecedents, according to the established course of things, is not discerned ; and so is what we have no means of the foresio-ht of. And especially is any thing said to be contingent or accidental with reo-ard to 'IS, when any thing comes to pass that we are concerned in, as occasions or subjects, without our foreknowledge, and beside our design and scope. But the word contingent is abundantly used in a very different sense ; not for that whose connection with the series of things we cannot discern, so as to foresee the event, but for something which has absolutely no previous ground or reason, with which its existence has any fixed and certain connection. SECTION IV. Of the Distinction of Natural and Moral Necessity, and Inability. That Necessity which has been explained, consisting in an infallible connection of the things signified by the subject and predicate of a proposition, as intelligent beings are the subjects of it, is distinguished into moral and natural Necessity. I shall not now stand to inquire whether this distinction be a proper and perfect distinction ; but shall only explain how these two sorts of Necessity are understood, as the terms are sometimes used, and as they are used in the following discourse. The phrase, moral Necessity, is used variously ; sometimes it is used for a Necessity of moral obligation. So we say, a man is under Necessity, when he is under bonds of duty and conscience, which he cannot be discharged from. So the w^ord Necessity is often used for great obligation in point of interest Sometimes by moral Necessity is meant that apparent connection of things, which is the ground of moral evidence ; and so is distinguished from absolute Necessity, or that sm-e connection of things, that is a foundation for infallible certainty. In this sense, moral l^ecessity signifies much the same as that high degree of probability, which is ordinarily sufficient to satisfy, and be relied upon by mankind, in their conduct and behavior in the world, as they would consult their own safety and interest, and treat others properly as members of societ}'. And sometimes by moral Necessity is meant that Necessity of connection and consequence, which arises from such moral causes, as the strength of inclination, or motives, and the connection which there is in many cases between these, and such certain volitions and actions. And it is in this sense,, that I use the phrase, moral Js'ecessity, in the following discourse. By natural Necessity, as applied to men, I mean such Necessity as men are under through the force of natural causes ; as distinguished from what are called moral causes, such as habits and dispositions of the heart, and moral
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    14 FREEDOM OF THE WILL. motives and inducements. Thus men placed in certain cii'cumstances, are the subjects of particular sensations by Necessity ; they feel pain when their bodies are wounded ; they see the objects presented before them in a clear light, when their eyes are opened ; so they assent to the truth of certain propositions, as soon as the terms are understood ; as that two and two make four, that black is not M'hite, that two parallel lines can never cross one another ; so by a natural Necessity men's bodies move downwards, when there is nothing to support them. But here several things may be noted concerning these two kinds of Necessity. 1. Moral Necessity may be as absolute, as natural Necessity. That is, the effect may be as perfectly connected with its moral cause, as a natural necessary effect is wit-h its natural cause. Whether the Will in every case is necessarily determined by the strongest motive, or whether the Will ever^makes any resistance to such a motive, or can ever oppose the strongest present inclination, or not ; if that matter should be controverted, yet I suppose none will deny, bu"^ that, in some cases, a previous bias and inclmation, or the motive presented, may be so powerful, that the act of the Will may be certainly and indissolubly connected therewith. When motives or previous biases are very strong, all will allow that there is some difficulty in going against them. And if they were yet stronger, the difficulty would be still greater. And thei-fefore, if more were still added to their strength, to a certain degree, it would make the difficulty so great, that it would be wholly impossible to surmount it ; ^or thif? plain reason, because whatever power men may be supposed to have to surmount difficulties, yet that power is not infinite ; and so goes not beyond certain limits. If a man can surmount ten degrees of difficulty of this kind with twenty degrees of strength, because the degrees of strength are beyond the degrees of difficulty ; yet if the difficulty be increased to thii'ty, or a hundred, or a thousand degrees, and his strength not also increased, his strength will be wholly insufficient to surmount the difficulty. As therefore it must be allowed, that there may be such a thing as a sure and perfect connection between moral causes and effects ; so this only is what I call by the name of moral Necessity. 2. W^hen I use this distinction of moral and natural Necessity, I would not be understood to suppose, that if any thing comes to pass by the former kind of Necessity, the nature of things is not concerned in it, as well as in the latter. I do not mean to determine, that when a moral habit or motive is so strong, that the act of the W^ill infallibly follows, this is not owing to the nature of things. But these are the names that these two kinds of Necessity have usually been called by ; and they must be distinguished by some names or other ; for there is a distinction or difference between them, that is very important in its consequences ; which difference does not lie ^o much in the nature of the connection, as in the two terms connected. The cause with which the effect is connected, is of a particular kind, viz., that which is of moral nature ; either some previous habitual disposition, or some motive exhibited to the understanding. And the effect is also of a particular kind ; being likewise of a moral nature; consisting in some inclination or volition of the soul or voluntary action. I suppose, that Necessity which is called natural, in distinction from moral necessity, is so called, because mere nature, as the word is vulgarly used, is concerned, without any thing of choice. The word nature is often used in opposition to choice ; not because nature has indeed never any hand in our choice J but this probably comes to. pass by means that we first get cur notion
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    FREEDOM OF THE WILL. 15 of nature from that discernible and obvious course of events, which we observe in many things that our choice has no concern in ; and especially in the material world ; which, in very many parts of it, we easily perceive to be in a settled course ; the stated order and manner of succession being very apparent. But where we do not readily discern the rule and connection, (though there be a connection, according to an estabhshed law, truly taking place,) we signify the manner of event by some other name. Even in many things w-hich are seen in the material and inanimate world, which do not discernibly and obviously come to pass according to any settled course, men do not call the manner of the event by the name of nature, but by such names as accident, chance, contingence, &c. So men make a distinction between nature and choice; as though Ihey were completely and universally distinct. Whereas, I suppose none will deny but that choice, in many cases, arises from nature, as truly as other events. But the dependence and connection between acts of volition or choice, and their causes, according to established laws, is not so sensible and obvious. And we observe that choice is as it were a new principle of motion and action, different from that established law and order of things which is most obvious, that is seen especially in corporeal and sensible things ; and also the choice often interposes, interrupts and alters the chain of events in these external objects, and causes them to proceed otherwise than they would do, if let alone, and left to go on according to the laws of motion among themselves. Hence it is spoken of as if it were a principle of motion entirely distinct from nature, and properly set in opposition to it. Names being commonly given to things, accordmg to what is most obvious, and is suggested by what appears to the senses without reflection and research. 3. It must be observed, that in what has been explained, as signified by the name of moral Necessity, the word Necessity is not used according to the original design and meaning of the word ; for, as was observed before, such terms, necessary, impossible, irresistible, &c., in common speech, and their most proper sense, are always relative; having reference to some supposable voluntary opposition or endeavor, that is insufficient. But no such opposition, or contrary will and endeavor, is supposable in the case of moral Necessity ; which is a certainly of the inclination and Avill itself; which does not admit of the supposition of a will to oppose and resist it. For it is absurd to suppose the same individual will to oppose itself, in its present act ; or the present choice to be opposite to, and resisting present choice ; as absurd as it is to talk of two contraiy motions, in the same moving body, at the same time. And therefore the very case supposed never admits of any trial whether an opposing or resisting will can overcome this Necessity. What has been said of natural and moral Necessity, may serve to explain what is intended by natural and moral Inability. We are said to be naturally unable to do a thing, when we cannot do it if we will, because w^hat is most commonly called nature does not allow of it, or because of some impeding defect or obstacle that is extrinsic to the will, either in the faculty of understanding, constitution of body, or external objects. Moral Inability consists not in any of these things ; but either in the want of inclination, or the strength of a contrary inclination, or the want of sufficient motives in view, to induce and excite the act of the will, or the strength of apparent motives to the contraiy. Or both these may be resolved into one ; and it may be said in one word, that moral Inability consists in the opposition or want of inclination. For when a person is unable to will or choose such a thing, through a defect of motives, or prevalence of contrary motives, it is the same thing as his being unable tlu-ough the want of an inclination,
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    16 FREEDOM OF THE WILL. or the prevalence of a contrary inclination, in such circumstances, and under the influence of such views. To give some instances of this moral Inability'. A woman of great honor and cliastity may have a moral Inability to prostitute herself to her slave. A child of great love and duty to his parents, may be unable to be willing to kill his father A. very lascivious man, in case of certain opportunities and temptations, and in the absence of such and such restraints, may be unable to forbear gratifying his lust. A drunlcard, under such and such cu'cumstances, may be unable to forbear taking of strong drink. A very malicious man may be unable to exert benevolent acts to an ememy, or to desire his prosperity ; yea, some may be so under the power of a vile disposition, that they may be unable to love those who are most worthy of their esteem and affection. A strong habit of virtue, and a great degree of holiness may cause a moral Inability to love wickedness in general, may render a man unable to take complacence in wicked persons or things ; or to choose a wicked life, and prefer it to a virtuous life. And on the other hand, a great degree of habitual wickedness may lay a man under an inability to love and choose holiness ; and render him utterly unable to love an infinitely holy being, or to choose and cleave to him as his chief good. Here it may be of use to observe this distinction of moral Inability, viz., of that which is general and habitual, and that which is particular and occasional. By a general and habitual moral Inability, I mean an Inability in the heart to all exercises or acts of will of that nature or kind, through a fixed and habitual inclination, or an habitual and stated defect, or w^ant of a certain kind of inclination. Thus a very ill natured man may be unable to exert such acts of benevolence, as another, who is full of good nature, commonly exerts ; and a man, whose heart is habitually void of gratitude, may be unable to exert such and such grateful acts, through that stated defect of a grateful inclination. By particular and occasional moral Inability, I mean an Inability of the will or heart to a particular act, through the strength or defect of present motives, or of inducements presented to the view of the understanding, on this occasion. If it be so, that the will is always determined by the strongest motive, then it must always have an Inability, in this latter sense, to act otherwise than it does ; it not being possible, in any case, that the will should, at present, go against the motive which has now, all things considered, the greatest strength and advantage to excite and induce it. The former of these kinds of moral Inability, consisting in that which is stated, habitual and general, is most cormnonly called by the name of Inability, because the word Inability, in its most proper and original signification, has 'espect to some stated defect. And this especially obtains the name of Inability also upon another account : 1 before observed, that the word Inability in its original and most common use, is a relative term ; and has respect to will and endeavor, as supposable in the case, and as insufBcient to bring to pass the thing desired and endeavored. Now there may be more of an appearance and shadow of this, with respect to the acts which arise from a fixed and strong habit, than others that arise only from transient occasions and causes. Indeed will and endeavor against, or diverse from present acts of the will, are in no case supposable, whether those acts be occasional or habitual ; for that would be to suppose the will, at present, to be otherwise than, at present, it is. But yet there may be will and endeavor against future acts of the will, or volitions that are likely to take place, as viewed at a distance. It is no contradiction to suppose that the acts of the will at one time, may be against the acts of the will at another time ; and there may be desires and endeavors to prevent or excite future acts of the will ; but such desires and
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    FREEDOM OF THE WILL. 17 nndeavors are, m many cases, rendered insufficient andvain,througli fixedness of habit : when' the occasion returns, the strength of habit overcomes, and baffles a]( such opposition. In this respect, a man may be in miserable slavery and b( ndage to a strong habit. But it may be comparatively easy to make an alteration with respect to such fixture acts as are only occasional and transient ; because the occasion or transient cause, if foreseen, may often easily be prevented or avoided. On this account, the moral Inability that attends fixed habits, especially obtams the name of Inability. And then, as tire will may remotely and indirectly resist itself, and do it in vain, in the case of strong habits ; so reas-^n may resist present acts of the will, and its resistance be insufficient ; and this is more commonly the case also, when the acts arise from strong habit. But it must be observed concerning moral Inability, in each kind of it, that the word Inability is used in a sense very diverse from its original import. The word signifies only a natural Inability, in the proper use of it; and is applied to such cases only wherein a present will or inclination to the thing, with respect to which a person is said to be unable, is supposable. It cannot be truly said, according to the ordinary use of language, that a malicious man, let him be ever so malicious, cannot hold his hand from striking, or that he is not able to show his neighbor kindness ; or that a drunkard, let his appetite be ever so strong, cannot keep the cup from his mouth. In the strictest propriety of speech, a man has a thing in his power, if he has it in his choice, or at his election : and a man cannot; be truly said to be unable to do a thing, when he can do it if he will. It is improperly said, that a person cannot perform those external actions which are dependent on the act of the will, and which would be easily performed, if the act of the will were present. And if it be improperly said, that he cannot perform those external voluntary actions, which depend on the will, it is in some respect more improperly said, that he is upable to exert the acts of the will themselves ; because it is more evidently false, with respect to these, that he cannot if he will : for to say so, is a downright contradiction : it is to say, he cannot will, if he does will. And in this case, not only is it true, that it is easy for a man to do the thing it he will, but the very willing is the doing ; when once he has willed, the thing is performed ; and nothing else remains to be done. Therefore, in these things to ascribe a non-performance to the want of power or ability, is not just ; because the thing wanting is not a being able, but a being willing. There are faculties of mind, and capacity of nature, and every thing else sufficient, but a disposition : nothing is wanting but a Avill. SECTION V. Concerning the Notion of Liberty, and of Moral Agency. The plain and obvious meaning of the words Freedom and Liberty, in common speech, is poioer, opportunity or advantage, that any one has, to do as he pleases. Or in other words, his being free from hinderance or impediment in the way of doing, or conducting in any respect, as he wills.* And the contrary to Liberty, whatever name we call that by, is a person':^ being hindered or unable to conduct as he will, or being necessitated to do otherwise. • I say not only doing, but conducting ; because a voluntary forbearing to do, sitting still, keeping silence, &c., are instances of persons' conduct, about which Libeity is exe vised ; though they an not ■o properly called doing. Vol. U. 3
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    18 FREEDOM OF THE WILL. If this which I have mentioned be the meaning of the word Liberty, in the ordinary use of language ; as I trust that none that has ever learned to talk, and is unprejudiced, will deny ; then it will follow, that in propriety of speech, neither Liberty, nor its contrary, can properly be ascribed to_ any beingor thing, but that which has such a faculty, power or property, as is called will. For that which is possessed of no such thing as will, cannot have any power or opportunity of doing according to its will, nor be necessitated to act contrary to its will, nor be restrained from acting agreeably to it. And therefore to talk of Liberty, or the contrary, as belonging to the very will itself, is not to speak good sense ; it we judge of sense, and nonsense, by the original and proper signification of words. For the vt-ill itself is not an agent that has a will : the power of choosing itself, has not a power of choosing. That which has the power of volition or choice is the man or the soul, and not the power of volition itself. And he that has the Liberty of doing according to his will, is the agent or doer who is possessed of the will ; and not the will which he is possessed of We say with propriety, that a bird let loose has power and Liberty to % ; but not that the bird's power of flying has a power and Liberty of flying. To be free is the property of an agent, who is possessed of powers and faculties, as much as to be cunning, valiant, bountiful, or zealous. But these qualities are the properties of men or persons ; and not the properties of properties. There are two things that are contrary to this which is called Liberty in common speech. One is constraint ; the same is otherwise called force, compulsion, and coaction ; which is a person's being necessitated to do a thing contrary to his will. The other is restraint ; which is his being hindered, and not having power to do according to his will. But that which has no will, cannot be the subject of these things. I need say the less on this head, Mr. Locke having set the same thing forth, with so great clearness, in his Essay on the Human Understanding. But one thing more I would observe concerning what is vulgarly called Liberty ; namely, that power and opportunity for one to do and conduct as he will, or according to his choice, is all that is meant by it ; without taking into the meaning of the word anything of the cause or original of that choice; or at all considermg how the person came to have such a volition ; whether it was caused by some external motive or internal habitual bias ; whether it was determined by some internal antecedent volition, or whether it happened without a cause; whether it was necessarily connected with something foregoing, or not connected. Let the person come by his volition or choice how he will, yet, if he is able, and there is nothing in the way to hinder his pursuing and executing his will, the man is fully and perfectly free, according to the primary and common notion of freedom. What has been said may be sufficient to show what is tneant by Liberty, according to the common notions of mankind, and in the usual and primary acceptation of the word : but the word, as used by Arminians, Pelagians and others, who oppose the Calvinists, has an entirely diiferent signification. These several things belong to their notion of Liberty. L That it consists in a selfdetermining power in the will, or a -certain sovereignty the will has over it.*5elf, and its own acts, whereby it determines its own volitions ; so as not to be dependent in its determinations, on any cause without itself, nor determined by any thing prior to its own acts. 2. Indifference belongs to Libert}' in their notion of it, or that the mind, previous to ihe act of volition, be in equilibrlo. 3. Contingence is another thing that belongs and is essential to it ; not in the common acceptation of the word, as that has been already explained, but as opposed to
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    FREEDOM OF THE WILL. 19 all necessity, or any fixed and certain connection with some previous ground or reason of its existence. They suppose the essence of Liberty so much to consist in these things, that unless the will of man be free in this sense, he has no real freedom, how much soever he may be at Liberty to act according to his will. A moral Agent is a being that is capable of those actions that have a moral quality, and which can properly be denominated good or evil in a moral sense, virtuous or vicious, commendable or faulty. To moral Agency belongs a moral faculty, or sense of moral good and evil, or of such a thing as desert or worthiness, of praise or blame, reward or punishment ; and a capacity which an agent has of being influenced in his actions by moral inducements or motives, exhibited to the view of understanding and reason, to engage to a conduct agreeable to the moral faculty. The sun is very excellent and beneficial in its, action and influence on the earth, in warming it, and causing it to bring forth its fruits ; but it is not a moral Agent. Its action, though good, is not virtuous or meritorious. Fire that breaks out in a city, and consumes great part of it, is very mischievous in its operation ; but is not a moral Agent. What it does is not faulty or sinful, or deserving of any punishment. The brute creatures are not moral Agents. The actions of some of them are very profitable and pleasant ,• others are very hurtful ; yet, seeing they have no moral facult}', or sense of desert, and do not act from choice guided by understanding, or with a capacity of reasoning and reflecting, but only from instinct, and are not capable of being influenced by moral inducements, their actions are not properly sinful or virtuous ; nor are they properly the subjects of any such moral treatment for what they do, as moral Agents are for their faults or good deeds. Here it may be noted, that there is a circumstantial difference between the moral Agency of a ruler and a subject. I call it circumstantial, because it lies only in the difference of moral inducements they are capable of being influenced by, arising from the difference of circumstances. A ruler, acting, in that capacity only, is not capable of being influenced by a moral law, and its sanctions of threatenings and promises, rewards and punishments, as the subject is ; though both may be influenced by a knowledge of moral good and evil. And therefore the moral agency of the Supreme Being, who acts only in the capacity of a ruler towards his creatures, and never as a subject, differs in that respect from the moral Agency of created intelligent beings. God's actions, and particularly those which are to be attributed to him as moral governor, are morally good in the highest degree. They are most perfectly holy and righteous ; and we must conceive of Him as influenced in the highest degree, by that which, above all others, is properly a moral inducement, viz., the moral good which He sees in such and such things : and therefore He is, in the most proper sense, a moral Agent, the source of all moral abiUty and Agency, the fountain and rule of all virtue and moral good ; though by reason of his being supreme over all, it is not possible He should be under the influence of law or command, promises or threatenings, rewards or punisliments, counsels or warnings. The essential qualities cf a moral Agent are in God, in the greatest possible perfection; such asunderstanding, to perceive the difference between moral good and evil ; a capacity of discerning that moral worthiness and demerit, by which some things are praiseworthy, others deserving of blame and punishment ; and also a capacity of choice, and choice guided by understanding, and a powder of acting according to his choice or pleasure, and being capable of doing those things M'hich are in the highest sense praiseworthy. And herein does very much consist that image of God wherein he made man, (which we read of Gen. i. 26, 27, and chapter
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    20 FREEDOM OF THE WILL. ix. 6,) by which God distinguishes man from the beasts, viz., in those faculties and principles of nature, whereby He is capable of moral Agency. Herein very much consists the natural image of God ; as his spiritual and moral image, wherein man was made at first, consisted in that moral excellency, that ne was endowed with. PART II. WHEREIN IT IS CONSIUERED WHETHER THERE IS OR CAN BE ANY SUCH SORT OF FREEDOM OF WILL, AS THAT WHEREIN ARMINIANS PLACE THE ESSENCE OF THE LIBERTY OF ALL MORAL AGENTS ; AND WHETHER ANY SUCH THING EVER WAS OB CAN BE CONCEIVED OF. SECTION I. Showing the manifest Inconsistence of the Arminian Notion of Liberty of Will, consisting in the Will's Self-determining Power. Having taken notice of those things which may be necessary to be observed, concerning the meaning of the principal terms and phrases made use of in controversies, concerning human Liberty, and particularly observed what Liberty is, according to the common language and general apprehension of mankind, and what it is as understood and maintained by Arminians ; I proceed to consider the Arminian notion of the Freedom of the Will, and the supposed necessity of it in order to moral agency, or in order to any one's being capable of virtue or vice, and properly the subject of command or counsel, praise or blame, promises or threatenings, rewards or punishments ; or whether that which has been described, as the thing meant by Liberty in common speech, ]i>ie not sufficient, and the only Liberty which makes or can make any one a moral agent, and so properly the subject of these things. In this Part, I shall consider whether any such thing be possible or conceivable, as that Freedom of Will which Arminians insist on ; and shall inquire, whether any such sort of Liberty be necessary to moral agency, &c., in the next Part. And first of all, I shall consider the notion of a self-determining Power in the Will ; wherein, according to the Arminians, does most essentially consist the Will's Freedom ; and shall particularly inquire, whether it be not plainly absurd, and a manifest inconsistence, to suppose that the Will itself determines all the free acts of the Will. Here 1 shall not insist on the great impropriety of such phrases and ways of speaking as the Will's determining itself; because actions are to be ascribed to agents, and not properly to the powers of agents ; which improper way ot speaking leads to many mistakes, and much confusion, as Mr. Locke observes. But I shall suppose that the Arminians, when they speak of the Weill's determinmg itself, do by the Will mean the soul willing. I shall take it for granted, that when they speak of the Will, as the determiner, they mean the soul in the exercise of a power of willing, or acting voluntarily. I shall suppose this to he
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    FREEDOM OF THE WILL. 21 their meaning, because nothing else can be meant, without the grossest and plainest absurdity. In all cases when we speak of the powers or principles of acting, as doing such things, we mean that the agents which have these Powers of acting, do them in the exercise of those Powers. So when we say, valor fights courageously, we mean, the man who is under the influence of valor fights courageously. When we say, love seeks the object loved, we mean, the person loving seeks that object. When we say, the understanding discerns, we mean the soul in the exercise of that faculty. So when it is said, the Will decides or determines, the meaning must be, that the person in the exercise of a Power of willing and choosing, or the soul acting voluntarily, determines. Therefore, if the Will determines all its own free acts, the soul determinef? all the free acts of the W^ill in the exercise of a Power of willing and choosing ; or which is the same thing, it determines them of choice ; it determines its own acts by choosing its own acts. If the Will determines the Will, then choice orders and determines the choice; and acts of choice are subject to the decision, and follow the conduct 'of other acts of choice. And therefore if the Will determines all its own free acts, then every free act of choice is determined by a preceding act of choice, choosing that act. A'nd if that preceding act of the Will or choice be also a free act, then by these principles, in this act too, the Will is self-determined ; that is, this, in like manner, is an act that the soul voluntarily chooses ; or, which is the same thing, it is an act determined still by a preceding act of the Will, choosing that. And the like may again be observed of the last mentioned act, which brings us directly to a contracUction ; for it supposes an act of the Will preceding the first act in the whole train, directing and determining the rest ; or a free act of the Will, before the first free act of the Will. Or else we must come at last to an act of the Will, determining the consequent acts, wherein the Will is not self-determined, and so is not a free act, in this notion of freedom ; but if the first act in the train, determining and fixing the rest, be not free, none of them all can be free ; as IS manifest at first view, but shall be demonstrated presently. If the Will, which w^e find governs the members of the body and determines and commands their motions and actions, does also govern itself, and determine its own motions and actions, it doubtless determines them the same way, even by antecedent volitions. The Will determines which way the hands and feet shall move, by an act of volition or choice ; and there is no other way of the Will's determining, directing or commanding any thing at all. Whatsoever the Will commands, it commands by an act of the Will. And if it has itself under its command, and determines itself in its own actions, it doubtless does it the same way that it determines other things which are under its command. So that if the freedom of the Will consists in this, that it has itself and its own actions under ite command and direction, and its own volitions are determined by itself, it will follow, that every free volition arises from another antecedent voUtion, directing and commanding that ; and if that directing volition be also free, in that also the Will is determined ; that is to say, that directing volition tS determined by another going before that, and so on, until we come to the first volition in the whole series ; and if that first volition be free, and the Will self-determined in it, then that is determined by another volition preceding that, which is a contradiction ; because by the supposition, it can have none before it to direct or determine it, being the first in the train. But if that first volition is not determined by any preceding act of the Will, then that act is not determined by the Will, and so is not free in the Arminian notion of freedom, which consists in the Will's self-determination. And if that first act of the Will,
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    22 FREEDOM OF THE WILL. which determines and fixes the subsequent acts, be not free, none of the following acts, which are determined by it, can be free. If we suppose there are five acts in the train, the fifth and last determined by the fourth, and the fourth by the third, the third by the second, and the second by the furst ; if the first is not determined by the Will, and so not free, then none of them are truly determined by the Will ; that is, that each of them is as it is, and not other^dse, is not first owing to the Will, but to the determination of the first in the series, which is not dependent on the Will, and is that which the Will has no hand in the determination of. And this being that which decides what the rest shall be, and determines their existence ; therefore the first determmation of their existence is not from the Will. The case is just the same, if instead of a chain of five acts of the Will, we should suppose a succession of ten, or a hundred, or ten, thousand. If the first act be not free, being determined by something out of the Will, and this determmes the next to be agreeable to itself, and that the next, and so on ; they are none of them free, but all originally depend on, and are determined by some cause out of the Will ; and so all freedom in the case is excluded, and no act of the Will can be free, according to this notion of freedom.    If we should suppose a long chain of ten thousand links, so connected, that if tlie first link moves, it will move the next, and that the next, and so the whole chain must be determined to motion, and in the direction of its motion, by the motion of the first link, and that is moved by something else. In this case, though all the links but one, are moved by other parts of the same chain ; yet it appears that the motion of no one, nor the direction of its motion, is from any self-mpving or self-determining power in the chain, any more than if every link were immediately moved by something that did not belong to the chain, li the Will be not free in the first act, which causes the next, then neither is it free in the next, which is caused by that first act j for though indeed the Will caused it, yet it did not cause it freely, because the preceding act, by which it was caused, was not free. And again, if the Will be not free in the second act, so neither can it be in the third, which is caused by that; because in like manner, that third was determined by an act of the Will that was not free. AncJ so we may go on to the next act, and from that to the next ; and how long soever the succession of acts is, it is all one. If the first on which the whole chain depends, and which determines all the rest, be not a free act, the Will is not free in causing or determining any one of those acts, because the act by which it determines them all, is not a free act, and therefore the Will is no more free in determining them, than if it did not cause them at all. Thus, this Arminian notion of Liberty of the Will, consisting in the Will's self-determin^ ation, is repugnant to itself, and shuts itself wholly out of the world. SECTION II. Several supposed ways of Evading the foregoing Reasoning, considered. If to evade the force of what has been observed, it should be said, that when the Arminians speak of the Will's determining its own acts, they do not mean that the Will determines its acts by any preceding act, or that one act of the Will determines another ; but only that the faculty or power of Will, or the soul in the use of that power, determines its own volitions ; and that it does
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    FREEDOM OF THE WILL." 23 it without any act going before the act determined ; such an evasion would be hill of gross absurdity. — I confess, it is an evasion of my own inventing, and I do not know but I should wi-ong the ^Irminians, in supposing that any of them would make use of it. But it being as good a one as I can invent, I would observe upon it a few things. First. If the faculty or power of the Will determines an act of volition, or the soul in the use or exercise of that power, determines it, that is the same thing as for the soul to determine volition by an act of the Will. For an exercise of the power of Will, and an act of that power, are the sam^ thing. Therefore to say, that the power of Will, or the soul in the use or exercise of that power, determines volition, without an act of Will precedinp- the volition determined, is a contradiction. SiicoNDLV. If a power of Will determines the act of the Will, then a power of choosing determines it. For, as was before observed, in every act of Will, there is a choice, and a power of willing is a power of choosing. But if a power of choosing determines the act of volition, it determines it by choosino- it. For it is most absurd to say, that a power of choosing determines one thinorather than another, without choosing any thing. But if a power of choosing determines volition by choosing it, then here is the act of volition determined by an antecedent choice, choosing that volition. Thirdly. To say, the faculty, or the soul, determines its own volitions, but not by any act, is a contradiction. Because, for the soul to direct, decide, or determine any thing, is to act ; and this is supposed ; for the soul is here spoken of as being a cause in this affair, bringing something to pass, or doing something ; or which is the same thing, exerting itself in order to an effect, which effect is the determination of volition, or the particular kind and manner of an act of Will. But certainly this exertion or action is not the same with the effect, in order to the production of which it is exerted, but must be something prior to it. Again. The advocates for this notion of the freedom of the Will, speak of a certain sovereignt}^ in the Will, whereby it has powder to determine its own volitions. And therefore the determination of volition must itself be an act of the Will ; for other-wise it can be no exercise of that supposed power and sovereignty. Again. If the Will determine itself, then either the Will is active ^ in determining its volitions, or it is not. If it be active in it, then the determination is an act of the Will ; and so there is one act of the Will determining another But if the Will is not active in the determination, then how does it exercise any liberty in it 1 These gentlemen suppose that the thing wherein the Will exercises liberty, is in its determining its own acts. But how can this be, if it be not active in determining ? Certainly the Will, or the soul, cannot exercise any liberty in that wherein it doth not act, or wherein it doth not exercise itself. So that if either part of this dilemma be taken, this scheme of liberty, consisting in self-determining power, is overthro^\-n. If there be an act of the Will in determining all its own free acts, then one free act of the Will is determined by another ; and so we have the absurdity of every free act, even the very first, determined by a foregoing free act. But if there be no act or exercise of the Will in determining its own acts, then no liberty is exercised in determining them. From, whence it follows, that no liberty consists in the Will'? power to determine its own acts ; or, which is the same thing, that there is no such thing as liberty consisting in a self-determining power of the Will. If it should be said, that although it be true, if the soul detennines its own
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    24 -FREEDOM OF THE WILL. volitions, it must be active in so doing, and the determination itself must be an act ; yet there is no need of supposing this act to be prior to the volition determined ; but the Will or soul determines the act of the Will in willing ; it determines its ovi^n volition, in the very act of volition ; it directs and limits the act of the Will, causing it to be so and not otherwise, in exerting the act, without any preceding act to exert that. If any should say after this manner, they must mean one of these two things : either, 1. That the determining act, though it be before the act determined in the order of nature, yet is not before it in order of time. Or, 2. That the determining act is not before the act determined, either in the order of time or nature, nor is truly distinct from it ; but that the soul's determining the act of volition is the same thing with its exerting the act of volition ; the mind's exerting such a particular act, is its causing and determining the act. Or, 3. That volition has no cause, and is no effect ; but comes into existence, with such a particular determination, without any ground or reason of its existence and determination. I shall consider these distinctly. 1. If all that is meant, be, that the determining act is not before the act determinexl in order of time, it will not help the case at all, though it should be allowed. If it be before the determined act in the order of nature, being the cause or ground of its existence, this as much proves it to be distinct from it, and independent of it, as if it were before in the order of time. As the cause of the particular" motion of a natural body in a certain direction, may have no distance as to time, yet cannot be the same with the motion effected by it, but must be a-s distinct from it as any other cause that is before its effect in the order of time ; as the architect is distinct from the house which he builds, or the father distinct from the son which he begets. And if the act of the Will determining be distinct from the act determined, and before it in the order of nature, then we can go back from one to another, till we come to the first in the series, which has no act of the Will before it in the order of nature, determining it ; and consequently is an act not determined by the Will, and so not a free act, in this notion of freedom. And this being the act which determines all the rest, none of them are free acts. As when there is a chain of many links, the first of which only is taken hold of and drawn by hand ; all the rest may follow and be moved at the same instant, without any distance of time ; but yet the motion of one link is before that of another in the order of nature ; the last is moved by the next, and so till we come to the first ; which not being moved by any other, but by something distinct from the whole chain, this as much proves that no part is moved by any self-moving power in the chain, as if the motion of one link followed that of another in the order of time. 2. If any should say, that the determining act is not before the determined act, either in order of tinie, or of nature, nor is distinct from it ; but that the exertion of the act is the determination of the act ; that for the soul to exert a particular volition, is for it to cause and determine that act of volition ; I would on this observe, that the thing in question seems to be foagotten or kept out of sight, in darkness and unintelligibleness of speech ; unless such an objector would mean to contradict himself. The very act of volition itself is doubtless a determination of mind ; i. e. it is the mind's drawing up a conclusion, or coming to a choice between two things or more, proposed to it. But determining among external objects of choice, is not the same with determining the act of choice itself, among various possible acts of choice. The question is, what influences, directs, or determines the mind or Will to come to such a conclusion or choice as it does ? Or what is the cause, ground or reasoK^ why it concludes thus, and not othej"
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    FREEDOM OF THE WILL. 25 Tfl wn '* T'^ ^'' answered, according to the Arminian notion of freedom hat the Wi 1 influences, orders and determines itself thus to act And if itS I say. It must ne by some antecedent act. To say, it is caused, influenced and determmed l^' something, and yet not determined by any thing antecedent, either m oixer of time or of nature, is a contradiction.' For that is what is mean bj a thing s being prior in the order of nature, that it is some way the cause or reason of the thmg, with respect to which it is said to be prior If the particular act or exertion of Will, which comes into existence be any thmg properly determined at all, then it has some cause of its ex stbg and o^f Its existino- in such a particular determinate manner, and not another some cause whose influence decides the matter ; which cause is distinct from the effect and prior to It. But to say, that the Will or mind orders, influences anSdeSi^es Itself to exert such an act as it does, by the veiy exertion itself, is to makeThe exertion both cause and effect ; or the exertbg such an act, to be a cause of tlie exertion of such an act For the questioni?, What is the^ause^^id i eason of the soul s exerting such an act ? To which the answer is, the soS exe,^ " such an act, and that is the cause of it. And so, by this, the exertion mu^tS prior m the order of nature to itself, and distinct from itself ;, . ,w ^I'f T^''"'" ^'' ^^'^* ??' '^'^^'^ ''^^'^^^^ of S'^ch a particular act of Will s a thmg that comes to pass of itself, without any cause; andthatthere is ab omte.y no ground or reason of the soul's being determined to exert such a voS and make such a choice rather than another, I say, if this be the mLning of ^^"Zu:J^""h7^T''^ soearnestly for the Vill's determining ks Ln acts and foi hbertj- of Will consistmgin self-determining power ; they dS nothing but confound themselves and others with words withou?meanino-. L the ques? Sf 'anf ifanTrr'"."^'.^ ' f"^ ^" '''^' ^"^-^^' ^^^^ theVillltS itselt and m all the dispute about it, it seems to be taken for granted that anv'fl ^^^ tT?T '^' ^"-^ ' ^"^ *^ controversy on this head is nT"' ^^ ^"^^"^^^- ^P^^^^^ - ^^^ Arminln n^ta f ..C2 , ' "^^ '^ ^^ '^""'y inconsistent with many other thino-s in their scheme, and repugnant to some things implied m their notion of liberh- The because they hold the free acts of the Will to be contingent events • and conwSha^Tr'"^ '' 'T'T "^^^--tionof it Bufcert^ml^^tho'ethLg rntcectntlv r°' ^'°^"u ""^ 'T"" °^ '^''' P^'^^^^^^^^' existence, a cause which antecedently determines them to be, and determines them to be just as they are conrectioii^^Lr '^^^ '' ^°"^*^V"^ ^^^^g^'"^' ^^ ^ --^^ influence and oZTj^YfT '"'• ^'-^'' ^'^''''^y *^^^ ^°™^"^^ ^° P«^S' and the manner of rt,^then it does not remain a contingent thing whether they shall come to paL Vol. n?^"'' '* ^ "" '^''''*'''"' '" '""^"^ '"'P'"^"' ''"'^' i'^Portant in this con �
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    26 FREEDOM OF THE WILL. troversy about the freedom of Will, whether the free acts of the Will are events which come to pass without a cause, I shall be particular in examining this point m the two following sections. SECTION III, Whether any Event whatsoever, and Volition in particulai*, can come to pass without a Cause of its existence. Before I enter on any argument on this subject, I would explain how I woulc be understood, when I use the word Cause in this discourse : since, for want of a better word, I shall have occasion to use it in a sense which is more extensive, than that in which it is sometimes used. The word is often used in so restrained a sense as to signify only that which has a positive efficiency or influence to produce a thing, or bring it to pass. But there are many things which have no such positive productive influence ; which yet are Causes in that respect, that they have truly the nature of a ground or reason why some things are, rather than others ; or why they are as they are, rather than otherwise. Thus the absence of the sun in the night, is not the Cause of the falling of the dew at that time, in the same manner as its beams are the Cause of the ascending of the vapors in the day time ; and its withdrawment in the winter, is not in the same manner the Cause of the freezing of the waters, as its approach in the spring is the Cause oi their thawing. But yet the withdrawment or absence of the sun is an antecedent, with which these effects in the night and winter are connected, and on which they depend ; and is one thing that belongs to the ground and reason why they come to pass at that time, rather than at other times ; though the absence of the sun is nothing positive, nor has any positive influence. It may be further observed, that when I speak of connection of Causes and Effects, I have respect to moral Causes, as well as those that are called natural in distinction from them. Moral Causes may be Causes in as proper a sense, as any causes whatsoever ; may have as real an influence, and may as truly be the ground and reason of an Event's coming to pass. Therefore I sometimes use the word Cause, in this inquiry, to signify any antecedent, either natural or moral, positive or negative, on which an Event, either a thing, or the manner and circumstance of a thing, so depends, that it is the ground and reason, either in whole, or in part, why it is, rather than not ; or why it is as it is, rather than otherwise ; or, in other words, any antecedent with which a consequent Event is so connected, that it truly belongs to the reason why the proposition which affirms that Event, is true ; whether it has any positive influence or not. And in agreeableness to this, I sometimes use the word Effect for the consequence of another thing, which is perhaps rather an occasion than a Cause, most properly speaking. I am the more careful thus to explain my meaning, that I may cut off occasion, from any that might seek occasion to cavil and object against some things which I may say concerning the dependence of all things which come to pass, on some Cause, and their connection with their Cause. ^ Having thus explained what I mean by Cause, I assert that nothing ever comes to pass without a Cause. What is self-existent must be from eternity, and must be unchangeable ; but as to all things that begin to be, they ai'e not. self-existent, and therefore must have some foundation of their existence without
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    FREEDOM OF THE WILL. 27 themselves ; that whatsoever begins to be which before was not, must have a Cause why it then begins to exist, seems to be the first dictate of the common and natural sense which God hath implanted in the minds of all mankind, and the main foundation of all our reasonings about the existence of things, past, present, or to come. And this dictate of common sense equally respects substances and modes, or things and the manner and circumstances of things. Thus, if we see a body which has hitherto been at rest, start out of a state of rest, and begin to move, we do as naturally and necessarily suppose there is some Cause or reason of this new mode of existence, as of the existen:e of a body itself which had hitherto not existed. And so if a body, which had hitherto moved in a certain direction, should suddenly change the direction of its motion ; or if it should put off its old figure, and take a new one ; or change its color : the beginning of these new modes is a new Event, and the mind of mankind necessarily supposes that there is some Cause or reason of them. If this grand principle of common sense be taken away, all arguino- from effects to Causes ceaseth, and so all knowledge of any existence, besides what we have by the most direct and immediate intuition. Particularly all our proof of the being of God ceases : we argue His being from our own being and the being of other things, which we are sensible once were not, but have begun to be ; and from the being of the world, with all its constituent parts, and the manner of their existence ; all which we see plainly are not necessary in their own nature, and so not self-existent, and therefore must have a Cause. But if things, not in themselves necessaiy, may begin to be without a Cause, all this arguing is vain. Indeed, I will not affirm, that there is in the nature of things no foundation for the knowledge of the-Being of God without any evidence of it from His works. I do suppose there is a great absurdity in the nature of things simply considered, in supposing that there should be no God, or in denying Being in general, and supposing an eternal, absolute, universal nothing ; and therefore that here would be foundation of intuitive evidence that it cannot be ; and that eternal, infinite, most perfect Being must be ; if we had strength and comprehension of mind sufficient, to have a clear idea of general and universal Being, or, which is the same thing, of the infinite, eternal, most perfect Divine Nature and Essence. But then we should not properly come to the knowledge of the Being of God by arguing ; but our evidence would be intuitive : we should see it, as we see other things that are necessary in themselves, the contraries of which are in their own nature absurd and contradictory ; as we see that twice two is four ; and as we see that a circle has no angles. If we had as clear an idea of universal infinite entity, as we have of these other things, I suppose we should most intuitively see the absurdity of supposing such Being not to be ; should immediately see there is no room for the question, whether it is possible that Being, in the most general abstracted notion of it, should not be. But we have not that strength and extent of mind, to know this certainly in this intuitive independent manner; but the way that mankind come to the knowledge of the Being of God, is that which the apostle speaks of, Rom. i. 20. " The invisible things of Him, from the creation of the world, are clearly seen ; being understood by the things that are made ; even bus eternal power and Godhead." We first ascend, and prove a posteriori, or from effects, that there must be an eternal Cause ; and then secondly, prove by argumentation, not intuition, that this Being must be necessarily existent ; and then thirdly, from the proved necessity of his existence, we may descend, and prove many of his perfections a priori* ♦ To the inquirer after truth it aiay here be recommended, as a matter of some consequence, to keep in mind the precise difference be.areen an argument a priori and one a posteriori, a distinction of consid �
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    28 FREEDOM OF THE WILL. But if once this grand principle of common sense be given up, that what is not necessary in itself, must have a Cause ; and we begin to maintain, that things may come into existence, and begin to be, which heretofore have not been, of themselves without any Cause ; all om- means of ascending in our arguing from the creature to the Creator, and all our evidence of the Being of God, is cut off at one blow. .. In this case, we cannot prove that there is a God, either from the Being of the world, and the creatures in it, or from the manner of their being, their order, beauty and use. For if things may come into existence without any Cause at all, then they doubtless may without any Cause answerable to the effect. Our minds do alike naturally suppose and determine both these things ; namely, that what begins to be has a Cause, and also that it has a Cause proportionable and agreeable to the effect. The same principle which leads us to determine, that there cannot be any thing coming to pass without a Cause, leads us to determine that there cannot be more in the effect than in the Cause. Yea, if once it should be allowed, that things may come to pass without a Cause, we should not only have no proof of the Being of God, but we should be without evidence of the existence of any thing whatsoever, but our own immediately present ideas and consciousnesSv For we have no v.ay to prove any thing else, but by arguing from effects to causes : from the ideasnow immediately in view, we argue other things not immediately in view : from sensations now excited in us, we infer the existence of things mthoutus, as the Causes of these sensations ; and from the existence of these things, we argue other things, which they depend on, as effects on Causes. We infer the past existence of ourselves, or any tiring else, by memory ; only as we argue, that the ideas, which are now in our minds, are the consequences of past ideas and sensations. — We immediately perceive nothing else but the ideas which are this moment extant in om' minds. We perceive or know other things only by means of these, as necessarily connected with others, and dependent on them. But if things may be without Causes, all this necessary connection and dependence is dissolved, and so all means of our knowledge is gone. If there be no absurdity nor difficulty in supposing one thing to start out of non-existence into being, of itself without a Cause ; then there is no absm-dity nor difficulty in supposing the same of millions of millions. For nothing, or no difficulty multiplied, still is nothing, or no difficulty, nothing multiplied by nothing, does not increase the sura. And indeed, according to the hypothesis I am opposing, of the acts of the Will coming to pass without a Cause, it is the case in fact, that millions of millions of Events are continually coming into existence contingently, without any cause or reason why they do so, all over the world, every day and hour, through all ages. So it is in a constant succession, in every moral agent. This contingency, this efficient nothing, this effectual No Cause, is always ready at hand, to produce this sort of effects, as long as the agent exists, and as often as he has occasion. erable use, as well as of long standing, amona: divines, metaphysicians, and logical writers. An argument from either of these, when Icgitmiatdy applied, may amount to a demonstration, when used, for instance, relatively to the being and perfections of God ; but the one should be confined to the existence of Deity, while the other is applicable to his perfections. By the argument a posteriori we rise from the effect to the cause, from the stream to the fountain, from what is posterior to what is prior ; in other words, from what is contingent to what is absolute, from number to unitj' ; that is, from the vianifcslatwn of God to his existence. By the argument a priori we desccnd/ro7« the cause to the effect, from the foimtain to the stream, from what is prior to what is posterior ; that is, from the necessary existence of God we safely infer certain properties and perfections. To attcmp.t a demonstration of the existence of a first cause, or the Being of God, a priori, would be most absurd ; for it would be an attempt to prove a pn'or ground or cause of existence of a fir.^t cause ; or, that there is some cause before the very first. The argument a priori, therefore, is not nppUcable to prove the divine existence. For this end, the argument a posteriori alone is legitimate ; and its conclusiveness rests on the axiom, that " there can be no effect without a cause." The absurdity of denying this axiom is abundantly demonstrated by our author. W.
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    FREEDOM OF THE WILL. 29 If it were so, that things only of one kind, viz., acts of the Will, seemed to come lo pass of themselves ; but those of this sort in general came into being thus ; and it were an event that was continual, and that happened in a cour.se, wherever were capable subjects of such events ; this very thing would demonstrate that there was some Cause of them, which made such a difference between this Event and others, and that they did not really happen contingently. For contingence is blind, and does not pick and choose for a particular sort of events. Nothing has no choice. This No Cause, which causes no existence, cannot cause the existence which comes to pass, to be of one particular sort only, distinguished from all others. Thus, that only one sort of matter drops out of the heavens, even water, and that this comes so often, so constantly and plentifully, all over the world, in all ages, shows that there is some Cause or reason of the falling of W' ater out of the heavens ; and that something besides mere contingence has a hand in the matter. If we should suppose nonentity to be about to bring forth ; and things were coming into existence, without any Cause or antecedent, on which the existence, or kind, or manner of existence depends ; or which could at all determine whether the things should be stones, or stars, or beasts, or angels, or human bodies, or souls, or only some new motion or figure in natural bodies, or some new sensations in animals, or new ideas in the human understanding, or new volitions in the Will ; or any thing else of all the infinite number of possibles ; then certainly it would not be expected, although many million of^millions of things are coming into existence in this manner, all over the face of the earth, that they should all be only of one particular kind, and that it should be thus in all ages, and that this sort of existences should never fail to come to pass where there is room for them, or a subject capable of them, and that constantly, whenever there is occasion for them. If any should imagine, there is something in the sort of Event that renders it possible for it to come into existence \vithout a Cause, and should say, that pie free acts of the Will are existences of an exceeding different nature from other things ; by reason of which they may come into existence without any previous ground oi' reason of it, though other things cannot ; if they make this objection in good earnest, it would be an evidence of their strangely forgetting themselves; for they would be giving an account of some ground of the existence of a thing, when at the same time they would maintain there is no ground of its existence. Therefore I would observe, that the particular nature of existtoce, be it ever so divei'se from others, can lay no foundation for that thing's coming into existence without a Cause ; because to suppose th-s, would be to suppose the particular nature of existence to be a thing prior to the existence ; and so a thing which makes way for existence, with such a circumstance, namely, without a cause or reason of existence. But that which in any respect makes way for a thing's coming into being, or for any manner or circumstance of its first existence, must be prior to the existence. The distinguished nature of the elTect, which is something belonging to the effect, cannot have influence backward, to act before it is. The peculiar nature of that thing called volition, can do nothing, can have no influence, while it is not. And afterwards it is too late for its influence ; for then the thing has made sure of existence already, without its help. So that it is indeed as repugnant to reason, to suppose that an act of the Will should come into existence without a Cause, as to suppose the human soul, or an angel, or the globe of the earth, or the whole universe, should come into existence without a Cause. And if once we allow, that such a sort of effect as
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    ^ FREEDOM OF THE WILL. a Volition may come to pass without a Cause, how do we know but that many other sorts of effects may do so too ? It is not the particular kind of effect that makes the absurdity of supposing it has been without a Cause, but something which is common to all things that ever begin to be, viz., that they are not selfexistent, or necessary in the nature of things. SECTION IV. Whether Volition can arise without a Cause through the Activity of the Nature of the Soul. The author of the Essay on the Freedom of the Will in God and the Creatures, in answer to that objection against his doctrine of a self-determining power in the Will, (p. 68, 69,) "That nothing is, or comes to pass, without a sufficient reason why it is, and why it is in this manner rather than another," allows that it is thus in corporeal things, which are, properly and philosophically speaking, passive beings ; but denies that it is thus in spirits, which are beings of an active nature, who have the spring of action within themselves, and can determine themselves. By which it is plainly supposed, that such an event a* an act of the Will, may come to pass in a spirit, without a sufficient reason why it comes to pass, or why it is after this manner, rather than another ; by reason of the activity of the nature of a spirit. — But certainly this author, in this matter, must be very unwary and inadvertent For, 1. The objection or difficulty proposed by this author, seems to be forgotten in his answer or solution. The very difficulty, as he himself proposes it, is this : How an event can come to pass without a sufficient reason why it is, or why it is in this manner rather than another ? Instead of solving this difficulty, or answering this question with regard to Volition, as he proposes, he forgets him-t self, and answers another question quite diverse, and wholly inconsistent with this, viz., What is a sufficient reason why it is, and why it is in this manner rather than another 1 And he assigns the active being's own determination as the Cause, and a Cause sufficient lor the effect ; and leaves all the difficulty unresolved, and the question unanswered, which yet returns, even, how the soul's own determination, which he speaks of, came to exist, and to be what it was without a Cause ? The activity of the soul may enable it to be the Cause of effects, but it does not at all enable or h.elp it to be the subject of effects which have no Cause, v/hich is the thing this author supposes concerning acts of the Will. Activity of nature will no more enable a being to produce effects, and determine the manner of their existence, within itself, without a Cause, than out of itself, in some other being. But if an active being should, through its activity, produce and determine an effect in some external o-bJ£ct, how absurd would it be to say, that the effect was produced without a Cause ! 2. The question is not so much, how a spirit endowed with activity comes to act, as why it exerts such an act, and not another ; or Avhy it acts wjth such a particular determination : if activity of nature be the Cause why a spirit (the soul of man for instance) acts, and does not lie still ; yet that alone is not the Cause why its action is thus and thus limited, directed and determined. Active nature is a general thing ; it is an ability or tendency of nature to action, generally taken ; which may be a Cause why the soul acts as occasion or reason is given ; but this alone cannot be a sufficient Cause why the soul ejfferts such ;
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    FREEDOM OF THE WH-L. 31 particular act, at such a time^ rather than others. In order to tills, thei'e must be something besides a general tendency to action ; there must also he a particular tendency to that individual action. If it should be asked, why the soul of man uses its activity in such a manner as it does, and it should be answered, that the soul uses its activity thus, rather than otherwise, because it has activity, would such an answer satisfy a rational man ? Would it not rather be looked upon as a very impertinent one ? 3. An active being can bring no effects to pass by his activity, but what are consequent upon his acting. He produces nothing by his activity, any other way than by the exercise of his activity, and so nothing but the fruits of its exercise ; he brings nothing to pass by a dormant activity. But the exercise of his activity is action ; and so his action, or exercise of his activity, must be prior to the effects of his activity. If an active being produces an effect in another being, about which his activity is conversant, the effect being the fruit of his activity, his activity must be first exercised or exerted, and the effect of it must follow. So it must be, with equal reason, if the active being is his own object, and his activity is conversant about himself, to produce and determine some effect in himself; still the exercise of his activity must go before the effect, which he brings to pass and determines by it. And therefore his activity cannot be the Cause of the determination of the first action, or exercise of activity itself, whence the effects of activity' arise, for that would imply a contradiction ; it would be to say, the first exercise of activity is before the first exercise of activity, and is the Cause of it. 4. That the soul, though an active substance, cannot diversify its own acts, but by first acting ; or be a determining Cause of different acts, or any different effects, sometimes of one kind, and sometimes of another, any other way than in consequence of its own diverse acts, is manifest by this ; that if so, then the same Cause, the same causal power, force or influence, without variation in any respect, would produce different effects at different times. For the same substance of the soul before it acts, and the same active natm-e of the soul before it is exerted, i. e. before in the order of nature, would be the Cause of different effects, viz., different Volitions at different times. But the substance of the soul before it acts, and its active nature before it is exerted, are the same without variation. For it is some act that makes the first variation in the Cause, as to any causal exertion, force, or influence. But if it be so, that the soul has no different causality', or diverse causal force or influence, in producing these diverse effects ; then it is evident, that the soul has no influence, no hand in the diversity of the effect ; and that the difference of the effect cannot be owing to any thing in the soul; or, which is the same thing, the soul does not determine the diversity of the effect ; which is contrary to to the supposition. It is true, the substance of the soul before it acts, and before there is any difference in that respect, may be in a different state and circumstance ; but those whom I oppose, will not allow the different circumstances of the soul to be the determining Causes of the acts of the Will, as being contrary to their notion of self-determination and self-motion. 5. Let us suppose, as these divines do, that there are no acts of the soul, strictly speaking, but free Volitions ; then it will follow, that the soul is an active being in nothing further than it is a voluntary or elective being ; and whenever it produces effects actively, it produces effects voluntarily and electively. But to produce effects thus, is the same thing as to produce effects in consequence of, and according to its own choice. And if so, then surely the soul does not by Its activity produce all its own acts of Wil. or choice themselves ; for this,
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    32 FREEDOM OF THE WILL. by the supposition, is to produce all its free acts^f choice voluntarily and electively, or in consequence of its own free acts of choice, which brings the matter directly to the forementioned contradiction, of a free act of choice before the first free act of choice. According to these gentlemen's own notion of action, if there Arises in the mind a Volition without a free act of the Will or choice to determine and produce it, the mind is not the active, voluntary Cause of that Voliticn, because it does not arise from, nor is regulated by choice or design. And therefore it cannot be, that the mind should be the active, voluntary-, determining Cause of the first and leading Volition that relates to the affair. The mind's being a designing Cause, only enables it to produce effects in consequence of its design ; it will not enable it to be the designing Cause of all its own designs. The mind's being an elective Cause, will only enable it to produce effects in consequence of its elections, and according to them; but cannot enable it to be the elective Cause of all its own elections ; because that supposes an election before the first election. So the mind's being an active Cause enables it to produce effects in consequence of its own acts, but cannot enable it to be the determining Cause of all its own acts ; for that is still in the same manner a contradiction ; as it supposes a determining act conversant about the first act, and prior to it, having a causal influence on its existence, and manner of existence. I can conceive of nothing else that can be meant by the soul's having power to cause and determine its own Volitions, as a being t& whom God has given a power of action, but this ; that God has given power to the soul, sometimes at least, to excite Volitions at its pleasure, or according as it chooses. And this certainly supposes, in all such cases, a choice preceding all Vohtions which are thus caused, even the first of them; which runs into the forementioned great absurdity. Therefore the activity of the nature of the soul affords no relief from the difficulties which the notion of a self-determining power in the Will is attended with, nor will it help, in the least, its absurdities and inconsistencies. SECTION V. Showing, that il" tlie things asserted in these Evasions should be supposed to be true, they are altogether impertinent, and cannot help the cause of Arminian liberty ; and how (this being the state of the case) Arminian writers are obhged to talk inconsistently. What was last observed in the preceding section may show, not only that the active nature of the soul cannot be a reason why an act of the Will is, or why it is in this manner, rather than another ; but also that if it could be so, and it could be proved that Volitions are contingent events, in that sense, that their being and manner of being is not fixed or determined by any cause, or any thing antecedent; it would not at all serve the purpose of the Armmians, to establish the freedom of the Will, accordmg to their notion of its freedom as consisting in the Will's determination of itself ; which supposes every free act of the Will to be determined by some act of the Will going before to determine it; inasmuch as for the Will to determine a thing, is the same as for the soul to determine a thing by Willing ; and there is no way that the Will can determine an act of the Will, but by willing that act of the Will ; or, which is
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    FREEDOM OF THE WILL. 33 the same thing, choosing it. So that here must be two acts of the Will in the case, one going before another, one conversant about the other, and the latter the object of the former, and chosen by the former. If the Will does not cause and determine the act by choice, it does not cause or determine it at all ; for that which is not deteimined by choice, is not determined voluntarily or willingly : and to say, that the Will determines something which the soul does not determine willingly, is as much as to say, that something is done by the Will, which the soul doth not w^ith its Will. So that if Arminian liberty of Will, consisting in the Will's determining its own acts, be maintained, the old absurdity and contradiction must be maintained, that every free act of the Will is caused and determined by a foregoing free act of Will ; which doth not consist with the free acts arising without any cause, and being so contingent, as not to be fixed by any thing foregoing. So that this evasion must be given up, as not at all relieving, and as that which, instead of supporting this sort of liberty, directly desti'oys it. And if it should be supposed, that the soul determines its own acts of Will some other way, than by a foregoing act of Will; still it will not help the cause of their liberty of W^ill. If it determines them by an act of the understanding, or some other power, then the W^ill does not determine itself; and so the self-determining power of the Will is given up. And what liberty is there exercised according to their 6wn opinion of liberty, by the soul's being determined by something besides its own choice ? The acts of the Will, it is true, may be directed, and effectually determined and fixed ; but it is not done by the soul's own will and pleasure : there is no exercise at all of choice or Will in producmg the effect : and if Will and choice are not exercised in it, how is the liberty of the Will exercised in it ? So that let Arminians turn which way they please with their notion of liberty, consisting in the Will's determining its own acts, their notion destroys itself. If they hold every free act of Will to be determined by the soul's own free choice, or foregoing free act of Will ; foregoing, either in the order of time, or nature ; it implies that gross contradiction, that the fii'st free act belongmg to the affair, is determined by a free act which is before it. Or if they say, that the free acts of the Will are determined by some other act of the soul, and not an act of Will or choice ; this also destroys then- notion of liberty, consisting in the acts of the Will being determined by the Will itself ; or if they hold that the acts of the Will are determ'med by nothing at all that is prior to them, but that they are contingent in that sense, that they are determined and fixed by no cause at all ; this also destroys their notion of liberty, consisting in the Will's determining its own acts. This being the true state of the Arminian notion of liberty, it hence comes to pass, that the wiiters that defend it are forced into gross inconsistencies, in what they say upon this subject. To instance in Dr. Whitby ; he, in his discourse on the freedom of the Will,* opposes the opinion of the Calvinists, who place man's Uberty only in a power of doing what he will, as that wherein they plainly agree with Mr. Hobbes. And yet he himself mentions the very same notion of liberty, as the dictate of the sense and common reason oj" mankind, and a rule laid dovm by the light of nature, viz., that liberty is a power of acting from ourselves, or doing what we wiLL.f This is indeed, as he says, a thing agreeable to the sense and common reason of mankind ; and therefore it is not so much to be wondered at, that he imawares acknowledges it against himself : • In his Book ou the five Points, Second Edit. p. 350, 351, 352. t Ibid. p. 325, 32& Vol. IL 5
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    34 FREEDOM OF THE WILL for if liberty does not consist in this, what else can he devised that it shou.d consist in 1 If it be said, as Dr. Whitby elsewhere insists, that it does not only consist in liberty of doing what we will, but also a liberty of willing without necessity ; still the question returns, what does that liberty of willing without necessity consist in, but in a power of willing as we please, without being impeded by a contraiy necessity 1 Or in other words, a liberty for the soul in its willing to act according to its own choice 1 Yea, this very thing the same author seems to allow, and suppose again and again, in the use he makes of sayings of the Fathers, whom he quotes as his vouchers. Thus he cites the words of Origen, which he produces as a testimony on his side : * The soiil uds by hf.r OWN CHOICE, and it is free for her to incline to whatever fart she will. And those words of Justin Martyr : f The doctrine of the Christians is this, that nothing is done or suffered according to fate, but that every man doth good or evil according TO HIS OWN FREE CHOICE, And from Eusebius these w'ords : J if fate be established, philosophy and piety are overthroxon. Jill these things depending upon the necessity introduced by the stars, and not upon meditation and exercise pkoceedING FROM OUR OWN FREE CHOICE. And again, the words of Maccarius : § God, to preserve the liberty of man's Will, suffered their bodies to die, that it might be IN THEIR CHOICE to tum to good or evil. They who are acted by the Holy Spirit, are not held under any necessity, but have liberty to turn themselves, and DO WHAT THEY WILL in this life. Thus, the doctor in effect comes into that very notion of liberty, which the Calvinists have ; which he at the same time condemns, as agreeing wnth the opinion of Mr. Hobbes, namely, the soul's acting by its own choice, men's doing good or evil according to their own free choice, their being in that exercise which vroceeds from their own free choice, having it in their choice to turn to good or evil, and doing what they vnll. So that if men exercise this liberty in the acts of the Will themselves, it must be in exerting acts of Will as they will, or according to their own free choice ; or exerting acts of Will that proceed from their choice. And if it be so, then let every one judge whether this does not suppose a fi-ee choice going before the free act of Will, or whether an act of choice does not go before that act of the Will which proceeds from it. — And if it be thus with all free acts of the Will, then let every one judge, whether it will not follow that there is a free choice or Will going before the first free act of the Will exerted in the case. And then let every one judge, whether this be not a contradiction. And finally, let every one judge whether in the scheme of these writers there be any possibility of avoiding these absurdities. If liberty consists, as Dr. Whitby himself says, in a man's doing what he will ; and a man exercises this liberty, not only in external actions, but in the acts of the Will themselves ; then so far as liberty is exercised in the latter, it consists in willing what he wills : and if any say so, one of these two things must be meant, either, 1. That a man has power to Will, as he does Will ; because what he Wills, he Wills ; and therefore has power to Will what he has power to Will. If this be their meaning, then this mighty controversy about freedom of the Will and self- determining power, comes wholly to nothing ; all that is contended for being no more than this, that the mind of man does what it does, and is the subject of what it is the subject of, or that what is, is ; wherein none has any controversy w^ith them. Or, 2. The meaning must be, that a man has power to Will as he pleases or chooses to Will ; that is, he has power by one act of choice, to choose another -, by an antecedent act of Will to choose a con• InlusBookonthefivePoints, Second Edit. p. 342. f Ibid. p. 3C0. flbid.p.SCa ^ Ibid. p. 309,370
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    FREEDOM OF THE WILL. 35 sequent act ; and therein to execute his own choice. And if this be their meaning, it is nothing but shuffling with those they dispute with, and baffling their own reason. For still the question returns, wherein lies man's liberty in that antecedent act of Will which chose the consequent act ? The answer, according to the same principles, must be, that his liberty in this also lies in his willing as he would, or as he chose, or agreeably to another act of choice preceding that. And so the question returns in infinitum and the like answer must be made in infnitum. In order to support their opinion, there must be no beginning, but free acts of Will must have been chosen by foregoing free acts of Will in the soul of every man, without beginning ; and so before he had a being, from all eternity. SECTION VI, Concerning the Will's determining in Things which are perfectly indifferent in the View of the Mind. A GREAT argument for self-determining power, is the supposed experience we universally have of an ability to determine our Wills, in cases wherein no prevailing motive is presented : the Will (as is supposed) has its choice to make between two or more things, that are perfectly equal in the view of the mind ; and the Will is apparently altogether indifferent ; and yet we find no difficulty in coming to a choice ; the Will can instantly determine itself to one, by a sovereign power which it has over itself, without being moved by any preponderating inducement. Thus the forementioned author of an Essay on the Freedom of the Will,&c., p. 25, 26, 27, supposes, " That there are many instances, wherein the Will is determined neither by present uneasiness, nor by the greatest apparent good, nor by the last dictate of the understanding, nor by any thing else, but merely by itself as a sovereign, self-determining power of the soul ; and that the soul does not will this or that action, in some cases, by any other influence but because it will. Thus (says he) I can turn my face to the South, or the North ; I can point with my finger upward, or downward. And thus, in some cases, the Will determines itself in a very sovereign manner, because it will, without a reason borrowed from the understanding ; and hereby it discovers its own perfect power of choice, rising from within itself, and free from all influence or restraint of any kind." And in pages 66, 70, and 73, 74, this author very expressly supposes the Will in many cases to be determined by no motive at all, but to act altogether without motive, or ground o,f preference. — Here I would observe, 1. The very supposition which is here made, directly contradicts and overthrows itself. For the thing supposed, wherein this grand argument consists, is, that among several things the Will actually chooses one before another, at the same time that it is perfectly indiflTerent ; which is the very same thing as to say, the mind has a preference, at the same time that it has no preference. What is meant cannot be, that the mind is indiflTerent before it comes to have a choice, or until it has a preference : or, which is the same thing, that the mind is indifferent until it comes to be not indifferent : for certainly this author did not think he had a controversy with any person in supposing this. And then it is nothing to his purpose, that the mind which chooses, was indifferent once ; unless it chooses, remainmg indifferent ; for otherwise, it does not choose at all in that
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    36 FREEDOM OF THE WILL. case of indifference, concerning which is all the question. -Besides, it appears in fact, that the thing "vvhich this author supposes, is not that the Will chooses one thing before another, concerning which it is inditferent before it chooses ; but also is indifferent when it chooses ; and that its being otherwise than indifferent is not until afterwards, in consequence gf its choice ; that the chosen thing's appearing preferable and more agreeable than another, arises from its choice already made. His words are, (p. 30,) " Where the objects v/hich are proposed, appear equally fit or good, the Will is left without a guide or director ; and therefore must take its own choice by its own determination ; it being properly a selfdetermining power. And in such cases the Will does as it were make a good to itself by its own choice, i. e. creates its own pleasure or delight in this selfchosen good. Even as a man by seizing upon a spot of unoccupied land, in an uninhabited country, makes it his own possession and property, and as such rejoices in it. Where things were indifferent before, the Will finds nothing to make them more agreeable, considered merely in themselves ; but the pleasure it feels ARISING from its own choice, and its perseverance. therein. We love many things we have chosen, and purely because we chose them." This is as much as to say, that we first begin to prefer many things, now ceasing any longer to be indififerent with respect to them, purely because we have preferred and chosen them before. These things must needs be spoken inconsiderately by this author. Choice or preference cannot be before itself in the same instance, either in the order of time or nature : it cannot be the foundation of itself, or the fruit or consequence of itself The very act of choosing one thing rather than another, is preferring that thing, and that is setting a higher value on that thing. But that the mind sets a higher value on one thing than another, is not, in the first place, the fruit of its setting a higher value on that thing. This author says, p. 36, " The Will may be perfectly indifferent, and yet the Will may determine itself to choose one or the other." And again, in the same page, " I am entirely indifferent to either ; and yet my Will may determine itself to choose." And again, " Which I shall choose must be determined by the mere act of my Will." If the choice is determined by a mere act of W^ill, then the choice is determined by a mere act of choice. And concerning this matter, viz., that the act of the Will itself is determined by an act of choice, this writer is express, in page 72. Speaking of the case, where there is no superior fitness in objects presented, he has these words : " There it must act by its own CHOICE, and determine itself as it pleases." Where it is supposed that the very determination, which is the ground and spring of the Will's act, is an act of choice and pleasure, wherein one act is more agreeable and the mind better pleased in it than another ; and this preference and superior pleasedness is the ground of all it does in the case. And if so, the mind is not indifferent when it determines itself, but had rather do one thing than another, had rather determine itself one way than another. And therefore the Will does not act at all in indifference ; not so much as in the first step it takes, or the first rise and beginning of its acting. If it be possible for the understanding to act in indifference, yet to be sure the Will never does ; because the Will's beginning to act is the very same thing as its beginning to choose or prefer. And if in the \ery first act of the Will, the mind prefers something, then the idea of that thing preferred, does at that time p-reponderate, or prevail in the mind ; or, which is the same thing, the idea of it has a prevailing influence on the Will. So that this wholly destroys the thing supposed, viz., that the mind can, by a sovereign power, choose one of two or more things, which in the view of the mind
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    FREEDOM OF THE WELL. 37 are, in every respect, perfectly equal, one of which does not at all preponderate, nor has any prevailing influence on the mind above another. So that this author, in his grand argument for the ability of the Will to choose one of two or more things, concerning which it is perfectly indifferent, does at the same time, in effect, deny the thing he supposes, and allows and asserts the point he endeavors to overtlu-ow ; even that the Will, in choosing, is subject to no prevailing influence of the idea, or view of the thing chosen. And indeed it is impossible to oflPer this argument without overthrowing it ; the thing supposed in it being inconsistent with itself, and that which denies itself. To suppose the Will to act at all in a state of perfect indifference, either to determine itself, or to do any thing else, is to assert that the mind chooses without choosing. To say that when it is indifferent, it can do as it pleases, is to say that it can follow its pleasure when it has no pleasure to follow. And therefore if there be any difficulty in the instances of two cakes, two eggs, &c., which are exactly alike, one as good as another ; concerning which this author supposes the mind in fact has a choice, and so in effect supposes that it has a preference ; it as much concerned himself to solve the difficulty, as it does those whom he opposes. For if these instances prove any thing to his purpose, they prove that a man chooses without choice. And yet this is not to his purpose ; because if this is what he asserts, his own words are as much against him, and do as much contradict him, as the words of those he disputes against can do. 2. There is no great difficulty in showing, in such instances as are alleged, not only that it must need's be so, that the mind must be influenced in its choice, by something that has a preponderating influence upon it, but also how it is so. A little attention to our own experience, and a distmct consideration of the acts of our OM'n minds, in such cases, will be sufficient to clear up the matter. Thus, supposing I have a chess-board before me ; and because I am required by a superior, or desired by a friend, or to make some experiment concerning my own ability and liberty, or on some other consideration, I am determined to touch some one of the spots or squares on the board with my finger ; not being limited or directed in the first proposal, or my own first purpose, which is general, to any one in particular ; and there being nothing in the squares, in themselves considered, that recommends any one of all the sixty-four, more than another : in this case, my mind determines to give itself up to what is vulgarly called accident* by determining to touch that square which happens to be most in view, which my eye is especially upon at that moment, or which happens to be then most in my mind, or which I shall be directed to by some other such like accident. — Here are several steps of the mind's proceeding (though all may be done as it were in a moment) ; the first step is its general determination that it will touch one of the squares. The next step is another general determination to give itself up to accident, in some certain way ; as to touch that which shall be most in the eye or mind at that time, or to some other such like accident. The third and last step is a particular determination to touch a certain individual spot, even that square, which, by that sort of accident the mind has pitched upon, has actually offered itself beyond others. Now it is apparent that in none of these several steps does the mind proceed in absolute indifference, but in each of them is influenced by a preponderating inducement. So it is in the first step ; the mind's general determination to touch one of the sixty-four spots : the mind is * I havR elsewhere observed what that is which is vulgarly called accident ; that it is nothing akin to the Arminian metaphysical notion of contingence, something not connected with any thing foregoing ; but that it is something that comes to p;iss in the course of things, in some affair that men are concerned ia, unforeseen, and not owing to their design.
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    3^ FREEDOM OF THE WILL. not absolutely indifferent whether it does so or no ; it is induced to it, for the sake of making some experiment, or by the desire of a friend, or some other motive that prevails. So it is in the second step, the mind's determining to give itself up to accident, by touching that which shall be most in the eye, or the idea of which shall be most prevalent in the mind, &c. The mind is not absolutely indifferent whether it proceeds by this rule or no ; but chooses it because it appears at that time a convenient and requisite expedient in order to fulfil the general piu-pose aforesaid. And so it is in the third and last step, it is determining to touch that individual spot which actually does prevail in the mind's viewThe mind is not indifferent concerning this ; but is influenced by a prevailinginducement and reason ; which is^ that this is a prosecution of the preceding determination, which appeared requisite, and was fixed before in the second step. Accident will ever serve a man, without hindering him a moment, in such a case. It will always be so among a number of objects in view, one will prevail in the eye, or in idea beyond others. When we have our eyes open in the clear sunshine, many objects strike the eye at once, and innumerable images may be at once painted in it by the rays of light ; but the attention of the mind is not equal to several of them at once ; or if it be, it does not continue so for any time. And so it is with respect to the ideas of the mind in general : several ideas are not in equal strength in the mind's view and notice at once ; or at least, do not remain so for any sensible continuance. There is nothing in the world more constantly varying, than the ideas of the mind : they do not remain precisely in the same state tor the least perceivable space of time ; as is evident by this, that all perceivable time is judged and perceived by the mind only by the succession or the successive changes of its own ideas : therefore while the views or perceptions of the mind remain precisely in the same state, there is no perceivable space or length of time, because no sensible succession. As the acts of the Will, in each step of the forementioned procedure, do not come to pass without a particular cause, every act is owing to a prevailing inducement ; so the accident, as I have called it, or that which happens in the unsearchable course of things, to which the mind yields itself, and by which it is guided, is not any thing that comes to pass without a cause ; and the mind, in determining to be guided by it, is not determined by something that has no cause ; any more than if it determined to be guided by a lot, or the casting of a die. For though the die's falling in such a manner be accidental to him that casts it, yet none will suppose that there is no cause why it falls as it does. The involuntary changes in the succession of our ideas, though the causes may not be observed, have as much a cause, as the changeable motions of the motes that float in the air, or the continual, infinitely various, successive changes of the unevennesses on the surface of the water. There are two things especially, which are probably the occasions of confusion in the minds of those who insist upon it, that the Will acts in a proper indifference, and without being moved by any inducement, in its determination in such cases as have been mentioned. 1. They seem to mistake the point in question, or at least not to keep it distinctly in view. The question they dispute about, is. Whether the mind be indifferent about the objects presented, one of which is to be taken, touched, pointed to, &c., as two eggs, two cakes, which appear equally good. WTiereas the question to be considered, is. Whether the person be indifferent with respect to his own actions ; whether he does not, on some consideration or other, prefer one act with respect to these objects before another. The mind in its determiuation and choice, in these cases, is not most immediately and directly con^^ersaIlt
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    FREEDOM OF THE WILL. 39 about the objects presented ; but the acts to be done concerning these objects. The objects may appear equal, and the mind may never properly make any choice between them : but the next act of the Will being about the external actions to be performed, taking, touching, &c., these may not appear equal, and one action may properly be chosen before another. In each step of the mind's progress, the determination is not about the objects, unless indirectly and improperly, but about the actions, which it chooses for other reasons than any preference of the objects, and for reasons not taken at all from the objects. There is no necessity of supposing, that the mind does ever properly choose one of the objects before another ; either before it has taken, or afterwards. Indeed the man chooses to take or touch one rather than another ; but not because it chooses the thing taken, or touched ; but from foreign considerations. The case may be so, that of two things offered, a man may, for certain reasons, choose and prefer the taking of that which he undervalues, and choose to neglect to take that which his mind prefers. In such a case, choosing the *hing taken, and choosing to take, are diverse ; and so they are in a case where the things presented are equal in the mind's esteem, and neither of them preferred. All that fact makes evident, is, that the mind chooses one action rather than another. And therefore the arguments which they bring, in order to be to their purpose, ought to be to prove that the mind chooses ihe action in perfect iadifference, with respect to that action ; and not to prove that the mind chooses the action in perfect indifference with respect to the object ; which is veiy possible, and yet the Will not act without prevalent inducement, and proper preponderation. 2. Another reason of confusion and difficulty in this matter, seems to be, not distinguishing between a general indifference, or an indifference with respect to what is to be done in a more distant and general view of it, and a particular indifference,* or an indifference wdth respect to the next immediate act, viewed with its particular and present circumstances. A man may be perfectly indifferent with respect to his own actions, in the former respect ; and yet not in the latter. Thus, in the foregoing instance of touching one of the squares of a chessboard ; when it is first proposed that I should touch one of them, I may be perfectly indifferent which I touch ; because as yet I view the matter remotely and generally, being but in the first step of the mind's progress in the affair. But yet, when I am actually come to the last step, and the very next thing to be determined is which is to be touched, having already determined that I will touch that w^hich happens to be most in my eye or mind, and my mind being now fixed on a particular one, the act of touching that, considered thus immediately, and in these particular present circumstances, is not what my mind is absolutely indifferent about. SECTION VII. Conceniing the notion of Liberty of Will, consisting in Indifference. What has been said in the foregoing section, has a tendency in some measure to evince the absurdity of the opinion of such as place Liberty in Indifference, or in that equilibrium whereby the Will is without all antecedent determination or bias, and left hitherto free from any prepossessing inclination
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    40 FREEDOM OF THE WILL. to one side or the other ; that so the determination of the Will to either side may be entirely from itself, and that it may be o^ving only to its own power, and that sovereignty which it has over itself, that it goes this way rather than that.*But inasmuch as this has been of such long standing, and has been so generally received, and so much insisted on by Pelagians, Semipelag-ians, Jesuits, Socinians, Arminians and others, it may deserve a more full consideration. And therefore I shall now proceed to a more particular and thorough inquiry into this notion. Now, lest some should suppose that I do not imderstand those that place Liberty in Indifference, or should charge me witli misrepresenting their opinion, I would signify, that I am sensible, there are some, who, when they talk of the Liberty of the Will as consisting in Indifference, express themselves as though they would not be understood of the Indifference of the inclination or tendency of the Will, but of, I know not what. Indifference of the soul's power of willing; or that the Will, with respect to its power or ability to choose, is iiidifferent, can go either way indifferently, either to the right hand or left, either act or forbear to act, one as well as the other. However, this seems to be a refining only of some particular writers, and newly invented, and which will by no means consist with the manner of expression used by the defenders of Liberty of Indifference in general. And I wish such refiners would thoroughly coiiisider, whether they distinctly loiow their own meaning, when they make a distmction between Indifference of the soul as to \is power ox ability oi \V\\\mg or choosing, and the soul's Indifference as to the preference or choice itself ; and whether they do not deceive themselves in imagining that they have any distinct meaning. The Indifference of the soul as to its ability or power to W^ill, must be the same thing as the Indifference of the state of the power or faculty of the Will, or the Indifference of the state which the soul itself, which has that power or faculty, hitherto remains in, as to the exercise of that power, in the choice it shall by and by make. But not to insist any longer on the abstruseness and inexplicableness of this distinction ; let what will be supposed concerning the meaning of those that make use of it, thus much must at least be intended by Arminians when they talk of Indifference as essential to Liberty of Will, if they intend any thing, in any respect to their purpose, viz., that it is such an Indifference as leaves the Will not determined already ; but free from, and vacant of predetermination, so far, that there may be room for the exercise of the self-determining poicer of the Will ; and that the Will's freedom consists in, or depends upon this vacancy and opportunity that is left for the Will itself to be the determiner of the act that is to be the free act. And here I would observe in the first place, that to make out this scheme of Liberty, the Indifference must be perfect and absolute ; there must be a per* Dr. Wliitby, and some other Arminians, make a distinction of different kinds of freedom ; one of God, and perfect spirits above ; another of persons in a state of trial. The former Dr. Whitby allows to consist with necessity ; the latter he holds to be without necessity : and this latter he supposes to be requisite to our being the subjects of praise or dispraise, rewards or punishments, precepts and prohibitions, promises and threats, exhortations and dehortations, and a covenant treaty. And to this freedom he supposes Indifference to be requisite. In his Discourse on the five Points, p. 299, .300, he says, " It is a freedom (speaking of a freedom not only from coaction, but from necessity) requisite, as we conceive, to render us capable of trial or probation, and to render our actions worthy of praise or dispraise, and our persons of rewards or punishments." And in the next page, speaking of the same matter, he says, " Excellent to this piirpose, are the words of Mr. Thorndike : We say not that Indifference is requisite to all freedom, but to the freedom of man alone in this state of travail and projicience : the iprourulof which is God's tender of a treaty, and conditions of peace and reconcilement to fallen man, together with those precepts and pro^ hibitions, those promises and threats, those exhortations and dehortatior.t, it is enforced with." m
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    FREEDOM OF THE WILL. 41 feet freedom from all antecedent preponderation or inclination. Because if the Will be already inclined, before it exerts its own sovereign power on itself, then its inclination is not wholly owing to itself : if when two opposites are proposed to the soul for its choice, the proposal does not find the soul wholly in a state of Indifference, then it is not found in a state of Liberty for mere self-determination.— The least degree of antecedent bias must be inconsistent with their notion of Liberty. For so long as prior inclination possesses the Vv''ill, and is not removed, it binds the Will, so that it is utterly impossible that the Will should act or choose contrary to a remaining prevailing inclination of the Will. To suppose otherwise, would be the same thing as to suppose, that the Will is inclined contrary to its present prevailing inclination, or contrary to what it is inclined to. That which the Will chooses and prefers, that, all things considered, it preponderates and inclines to. It is equally impossible for the Will to choose contrary to its own remaining and present preponderating inclination, as it is to prefer contrary to its own present preference, or choose contrary to its own present choice. The Will, therefore, so long as it is under the influence of an old preponderating inclination, is not at Liberty for a new free act, or any act that shall now be an act of self-determination. The act which is a self-determined free act, must be an act which the Will determines in the possession and use of such a Liberty, as consists in a freedom from every thing, which, if it were there, would make it impossible that the Will, at that time, should be otherwise than that way to which it tends. If any one should say, there is no need that the Indifference should be perfect ; but although a former inclination and preference still remain, yet, if it be nol very strong and violent, possibly the strength of the Will may oppose and overcome it : — this is grossly absurd ; for the strength of the Wi-11, let it be ever so great, does not enable it to act one way, and not the contrary way, both at the same time. It gives it no such sovereignty and command, as to cause itself to prefer and not to prefer at the same time, or to choose contrary to its own present choice. Therefore, if there be the least degree of antecedent preponderation of the Will, it must be perfectly abolished, before the Will can be at liberty to determine itself the contrary way. An-d if the Will determines itself the same way, it is not a free determination, because the Will is not wholly at Liberty in so doing : its determination is not altogether from itself, but it was partly determined before, in its prior inclination ; and all the freedom the Will exercises in the case, is in an increase of inclination which it gives itself, over and above what it had by the foregoing bias ; so much is from itself, and so much is from perfect Indifference. For though the Will had a previous tendency that way, yet as to that additional degree of inclination, it had no tendency. Therefore the previous tendency is of no consideration, with respect to the act wherein ihe Will is free. So that it comes to the same thing which was said at first, that as to the act of the Will, wherein the Will is free, there must be ■perfect Indifference, or equilibrium. To illustrate this; if we should suppose a sovereign, self-moving power in a natural body, but that the body is in motion already, by an antecedent bias ; for instance, gravitation towards the centre of the earth ; and has one degree of motion already, by virtue of that previous tendency ; but by its self-moving power it adds one degree more to its motion, and moves so much more swiftly towards the centre of the earth than it would do by its gravity only : it is evident, that all that is owing to a self-moving power in this case, is the additional degree of motion ; and that the other degree of motion w^hich it had Vol. II. 6
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    48 FREEE.OM CF THE WILL. from gravity, is of no consideration in the case, does not help the effect of the free self-moving power in the least ; the effect is just the same, as if the body had received from itself one degree of motion from a state of perfect rest. So if we should suppose a self-moving power given to the scale of a balance, which has a weight of one degree beyond the opposite scale ; and we ascribe to it an ability to add to itself another degree of force the same way, by its self-moving power ; this is just the same thing as to ascribe to it a power to give itself one degree of preponderation from a perfect equilibrium ; and so much power as the scale has to give itself an overbalance from a perfect equipoise, so much selfmoving self-preponderating power it has, and no more. So that its free power this way is always to be measured from perfect equilibrium. I need say no more to prove, that if Indifference be essential to Liberty, it must be perfect Indifference ; and that so far as the Will is destitute of this, so far it is destitute of that freedom by which it is its own master, and in a capacity of being its own determiner, without being in the least passive, or subject to the power and sway of something else, in its motions and determinations. Having observed these things, let us now try whether this notion of the Liberty of Will consisting in Indifference and equilibrium, and the Will's selfdetermination in such a state be not absurd and inconsistent. And here I would lay down this as an axiom of undoubted truth ; that every free act is done in a state of freedom, and not after such a state. If an act of the Will be an act wherein the soul is free, it must be exerted in a state of freedom, and in the time of freedom. It will not suffice, that the act immediately follows a state of Liberty ; but Liberty must yet continue, and coexist with the act ; the soul remaining in possession of Liberty. Because that is tha notion of a free act of the soul, even an act wherein the soul uses or exercises Liberty. But if the soul is not, in the very time of the act, in the possession ol Liberty, it cannot at that time be in the use of it. Now the question is, whether ever the soul of man puts forth an act of Will, while it yet remains in a state of Liberty, in that notion of a state of Liberty, viz., as implying a state of Indifference, or whether the soul ever exerts an act of choice or preference, while at that very time the W' ill is in a perfect equilibrium, not inclining one way more than another. The very putting of the question is sufficient to show the absurdity of the affirmative answer; for how ridiculous would it be for any body to insist, that the soul chooses one thing before another^ when at the very same instant it is perfectly indifferent with respect to each This is the same thing as to say, the soul prefers one thing to another, at the very same time that it has no preference. Choice and preference can no more be in a state of Indifference, than motion can be in a state of rest, or than the preponderation of the scale of a balance can be in a state of equilibrium. Motion may be the next moment after rest ; but cannot coexist with it, in any, even the least part of it. So choice may be immediately after a state of Indifference, but has no coexistence with it ; even the very beginning of it is not in a state of Indifference. And therefore if this be Liberty, no act of the Will, in any degree, is ever performed in a state of Liberty, or in the time of Liberty. Volition and Liberty are so far from agreeing together, and being essential one to another, that they are contrary one to another, and one excludes and destroys the other, as much as motion and rest, hght and darkness, or life and death. So that the Will does not so much as begin to act in the time of such Liberty ; freedom is perfectly at an end, and has ceased to be, at the firet moment of action = and therefore
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    FREEDOM OF THE WILL. 4^3 Liberty cannot reach tlie action, to affect, or qualify it, or give it a denomination, or any part of it, any more than if it had ceased to be twenty years before the action began. The moment that Liberty ceases to be, it ceases to be a qiiaUfication of any thing. If light and darkness succeed one another instantaneously, light qualifies nothing after it is gone out, to make any thing lightsome or bright, any more at the first moment of perfect darkness, than months or years after. Life denominates nothing vital at the first moment of perfect death. So freedom, if it consists in, or implies Indifference, can denominate nothing free, at the first moment of preference or preponderation. Therefore it it is manifest, that no Liberty of which the soul is possessed, or ever uses, in any of its acts of volition, consists in Indifference ; and that the opinion of such as suppose, that Indifference belongs to the very essence of Liberty, is in the highest degree absurd and contradictory. If any one should imagine, that this manner of arguing is nothing but trick and delusion ; and to evade the reasoning, should say, that the thing wherein the Will exercises its Liberty, is not in the act of choice or preponderation itself, but in determining itself to a certain choice or preference ; that the act of the Will wherein it is free, and uses its own sovereignty, consists in its causing or determining the change or transition from a state of Indifference to a certain preference, or determining to give a certain turn to the balance, which has hitherto been even ; and that this act the Will exerts in a state of Liberty, or while the Will yet remains in equilibrium, and perfect master of itself — I say, if any one chooses to express his notion of Liberty after this, or some such manner, let us see if he can make out his matters any better than before. What is asserted is, that the Will, while it yet remains in perfect equilibrilun, without preference, determines to change itself from that state, and excite in itself a certain choice or preference. Now let us see whether this does not come to the same absurdity we had before. If it be so, that the Will, while it yet remains perfectly indifferent, determines to put itself out of that state, and give itself a certain preponderation ; then I would inquire, whether the soul does not determine this of choice ; or whether the Will's coming to a determination to do so, be not the same thing as the soul's coming to a choice to do so. If the soul does not determine this of choice, or in the exercise of choice, then it does not determine it voluntarily. And if the soul does not determine it voluntarily, or of its own Will, then in what sense does its Will determine it 1 And if the Will does not determine it, then how is the Liberty of the Will exercised in the determination ? What sort of Liberty is exercised by the soul in those determinations, wherein there is no exercise of choice, which are not voluntary, and wherein the Will is not concerned ? — But if it be allowed, that this determination is an act of choice, and it be insisted on, that the soul, while it yet remains in a state of perfect Indifference, chooses to put itself out of that state, and to turn itself one way ; then the soul is already come to a choice, and chooses that way. And so we have the very same absurdity which we had before. Here is the soul in a state of choice, and in a state of equilibrium, both at the same time : the soul already choosing one way, while it remains in a state of perfect Indifference, and has no choice of one way more than the other. — And indeed this manner of talking, though it may a little hide the absurdity in the obscurity of expression, is more nonsensical, and increases the inconsistence. To say, the free act of the Will, or the act which the Will exerts in a state of freedom and Indifference, does not imply preference in it, but is what the Will does in order to causing or producing a preference, is as much as to sav, the soul chooses (for to Will and to choose are the same thing) without choice, and

  
    The text on this page is estimated to be only 47.40% accurate
    44 FREEDOM OF THE WILL. prefers without preference in order to cause or produce the beginning of a preference, or the first choice. And that is, that the fu'st choice is exerted without choice, in order to produce itself. If any, to evade these things, should own, that a state of Liberty, and a state of Indifference are not the same thing, and that the former may be without the latter ; but should say, that Indifference is still essential to the freedom of an act of Will, in some sort, namely, as it is necessary to go immediately before it ; it being essential to the freedom of an act of Will that it should directly and immediately arise out of a state of Indifference : still this will not help the cause of Anninian Liberty, or make it consistent with itself. For if the act springs immediately out of a state of Indifference, then it does not arise from antecedent choice or preference. But if the act arises directly out of a state of Indifference, without any intervening choice to choose and determine it, then the act not being determined by choice, is not determined by the Will ; the mind exercises no free choice in the affair, and free choice and free Will have no hand in the determination of the act, W^hich is entirely inconsistent with their notion of the freedom of Volition. If any should suppose, that these difficulties and absurdities may be avoided, by saying that the Liberty of the mind consists in a power to suspend the act of the Will, and so to keep it in a state of Indifference, until there has been opportunity for consideration ; and so shall say that, however Indifference is not essential to Liberty in such a manner, that the mind must make its choice in a state of Indifference, which is an inconsistency, or that the act of Will must spring immediately out of Indifference ; yet Indifference may be essential to the Liberty of acts of the Will in this respect, viz., that Liberty consists in a Power of the mind to forbear or suspend the act of Volition, and keep the mind in a state of Indifference for the present, until there has been opportunity for proper deliberation : I say, if any one imagines that this helps the matter, it is a great mistake : it reconciles no inconsistency, and relieves no difficulty with which the affair is attended. — For here the following things must be observed : 1. That this suspending of Volition, if there be properly any such thing, is itself an act of Volition. If the mind determines to suspend its act, it determines it voluntarily ; it chooses, on some consideration, to suspend it. And this choice or determination, is an act of the Will : and indeed it is supposed to be so in the very hypothesis ; for it is supposed that the Liberty of the Will consists in its Power to do this, and that its doing it is the very thing wherein the Will exercises its Liberty. But how can the Will exercise Liberty in it, if it be not an act of the Will ? The Liberty of the Will is not exercised in any thing but what the Will does. 2. This determining to suspend acting is not only an act of the Will, but it is supposed to be the only free act of the Will ; because it is said, that this is the thing wherein the Liberty of the Will consists. — Now if this be so, then this is all the act of Will that we have to consider in this controversy, about the Liberty of Will, and in our inquiries, wherein the Liberty of man consists. And now the forementioned difficulties remain : the former question returns upon us, viz., Wherein consists the freedom of the Will in those acts wherein it is free ? And if this act of determining a suspension be the only act in which the Will is free, then wherein consists the W^ill's freedom with respect to this act of suspension ? And how is Indifference essential to this act ? The answer must be, according to what is supposed in the evasion under consideration, that the Liberty of the Will in this act of suspension, consists in a Power to suspend even this act, until there has been opportunity for thorough deliberation.
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    FREEDOM OF THE WILL. 45 But this will oe to plunge directly into the grossest nonsense : for it is the act of suspension itself that we are speaking of ; and there is no room for a space of deliberation and suspension in order to determine whether we will suspend or no. For that supposes, that even suspension itself may be deferred : which is absurd ; for the very deferring the determination of suspension to consider whether we will suspend or no, will be actually suspending. For during the space of suspension, to consider, whether to suspend, the act is ipso facto suspended. There is no medium between suspending to act, and immediately acting ; and therefore no possibility of avoiding either the one or the other one moment. And besides, this is attended with ridiculous absurdity another way : for now it is come to that, that Liberty consists wholly in the mind's having Power to suspend its determination whether to suspend or no ; that there may be time for consideration, whether it be best to suspend. And if Liberty consists in this only, then this is the Liberty under consideration. We have to inquire now, how Liberty with respect to this act of suspending a determination of suspension, consists in Indifference, or how Indifference is essential to it. The answer, according to the hypothesis we are upon, must be, that it consists in a Power of suspending even this last mentioned act, to have time to consider whether to suspend that. And then the same difficulties and inquiries return over again with respect to that ; and so on for ever. Which if it would show any thing, would show only that there is no such thing as a free act. It drives the exercise of freedom back in infinitum ; and that is to drive it out of the world. And besides all this, there is a delusion, and a latent gross contradiction in the affair another way ; inasmuch as in explaining how, or in what respect the Will is free with regard to a particular act of Volition, it is said that its Liberty consists in a Power to determine to suspend that act, which places Liberty not in that act of Volition which the inquiry is about, but altogether in another antecedent act. Which contradicts the thing supposed in both the question and answer. The question is, wherein consists the mind's Liberty in any particular act of Volition ? And the answer, in pretending to show wherein lies the mind's Liberty in that act, in effect says, it does not lie in that act, but in another, viz., a Volition to suspend that act. And therefore the answer is both contradictory, and altogether impertinent and beside the purpose. For it does not show wherein the Liberty of the Will consists in the act in question ; instead of that, it supposes it does not consist in that act, but in another distinct from it, even a Volition to suspend that act, and take time to consider it. And no account is pretended to be given wherein the mind is free with respect to that act, wherein this answer supposes the Liberty of the mind indeed consists, viz., the act of suspension, or of determining the suspension. On the whole, it is exceedingly manifest, that the Liberty of the mind does not consist in Indifference, and that Indifference is not essential or necessary to it, or belonging to it, as the Arminians suppose ; that opinion being full of absurdity and self-contradiction. SECTION VIIL Concerning the supposed Liberty of the Will, as opposite to all Necessity. It is a thing chiefly insisted on by Arminians^ in this controversy, as a thing most important and essential in hmnan Liberty, that volitions, or the acts of the
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    46 FREEDOM OF THE WILL. Will, are contingent events ; understanding contingence as opposite, not only to constraint, but to all necessity. Therefore I would particularly consider this matter. And, 1. I would inquire, whether there is, or can he any such thing, as a volition which is contingent in such a sense, as not only to come to pass without any Necessity of constraint or coaction, but also without a JYecessity of consequence, or an infallible connection with any thing foregoing. 2. Whether, if it were so, this would at all help the cause of Liberty. I. I would consider whether volition is a thing that ever does, or can come to pass, in this manner, contingently. And here it must be remembered, that it has been already shown, that nothing can ever come to pass without a cause, or reason why it exists in this manner rather than another ; and the evidence of this has been particularly applied to the acts of the Will. Now if this be so, it will demonstrably follow, that the acts of the Will are never contingent, or without necessity in the sense spoken of; inasmuch as those things which have a cause, or reason of their existence, must be connected with their cause. This appears by the following considerations. 1. For an event to have a cause and ground of its existence, and yet not to be connected with its cause, is an inconsistence. For if the event be not connected with the cause, it is not dependent on the cause j its existence is as it were loose from its influence, and may attend it or may not ; it being a mere contingence, whether it follows or attends the influence of the cause, or not : and that is the same thing as not to be dependent on it. And to say the event is not dependent on its cause is absurd : it is the same thing as to say, it is not its cause, nor the event the eflJect of it : for dependence on the influence of a cause is the very notion of an efl^ect. If there be no such relation between one thing and another, consisting in the connection and dependence of one thing on the influence of another, then it is certain there is no such relation between them as is signified by the terms cause and effect. So far as an event is dependent on a cause antl connected with it, so much causality is there in the case, and no more. The cause does, or brings to pass no more in any event, than it is dependent on it. If we say the connection and dependence is not total, but partial, and that the effect, though it has some connection and dependence, yet it is not entirely dependent on it ; that is the same thing as to say, that not all that is in the event is an effect of that cause, but that only a part of it arises from thence, and part some other way. 2. If there are some events which are not necessarily connected with their causes, then it will follow, that there are some things which come to pass without any cause, contrary to the supposition. For if there be any event which was not necessarily connected with the influence of the cause under such circumstances, then it was contingent whether it would attend or follow the influence of the cause, or no ; it might have followed, and it might not, when the cause Avas the same, its influence the same, and under the same circumstances. And if so, why did it follow rather than not follow 1 There is no cause or reason of this. Therefore here is something without any cause or reason why it is, viz., the following of the effect on the influence of the cause, Avith which it was not necessarily connected. If there be not a necessary connection of the effect on any thinoantecedent, then we may suppose that sometimes the event will follow the cause, and sometimes not, when the cause is the same, and m eveiy respect in the. same state of circumstances. And what can be the cause and reason of this strange phenomenon, even this diversity, that in one mstance, the effect shx^uld follow, in another, not ? It is evident by the suppasition, that this is wholly without
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    FREEDOM OF THE WILL. 47 any cause or ground. Here is something in the present manner of the existence of things, and state of the world that is absolutely without a cause ; which is contrary to the supposition, and contrary to what has been before demonstrated. 3. To suppose there arc some events which have a cause and ground of their existence, that yet are not necessarily connected with their cause, Avhich is to suppose that they have a cause which is not their cause. Thus if the effect be not necessarily connected with the cause, with its influence and influential circumstances ; then, as I observed before, it is a thing possible and supposable, that the cause may sometimes exert the same influence, under the same circumstances, and yet the effect not follow. And if this actually happens in any instance, this instance is a proof, in fact, that the influence of the cause is not sufficient to produce the effect. For if it had been sufficient, it would have done it. And yet, by the supposition, in another instance^ the same cause, with perfectly the same influence, and when all circumstances which have any influence, were the same, it was followed with the effect. By which it is manifest, that the effect in this last instance was not owing to the influence of the cause, but must come to pass some other way. For it was proved before, that the influence of the cause was not sufficient to produce the effect. And if it was not sufficient to produce it, then the production of it could not be owing to that influence, but must be owing to something else, or owing to nothing. And if the effect be not owing to the influence of the cause, then it is not the cause, which brings us to the contradiction of a cause, and no cause, that which is the ground and reason of the existence of a thing, and at the same time is not the ground and reason of its existence, nor is sufficient to be so. If the matter be not already so plain as to render any further reasoning upon it impertinent, I would say, that that which seems to be the cause in the supposed case, can be no cause ; its power and influence having, on a full trial, proved insufficient to produce such an effect : and if it be not sufficient to produce it, then it does not produce it. To say otherwise, is to say, there is power to do that which there is not power to do. If there be in a cause sufficient power exerted and in circumstances sufficient to produce an effect, and so the effect be actually produced at one time ; these things all concurring, will produce the effect at all times. And so we may turn it the other way ; that which proves not sufficient at one time, cannot be sufficient at another, with precisely the same influential circumstances. And therefore if the effect follows, it is not owing to that cause ; unless the different time be a circumstance which has influence : but that is contrary to the supposition ; for it is supposed that all circumstances that have influence, are the same. And besides, this would be to suppose the time to be the cause ; which is contrary to the supposition of the other thing's being the cause. But if merely diversity of time has no influence, then it is evident that it is as much of an absurdity to say, the cause was sufficient to produce the effect at one time, and not at another ; as to say, that it is sufficient to produce the effect at a certain time, and yet not sufficient to produce the same effect at the same time. On the whole, it is clearly manifest, that every effect has a necessary connection with its cause, or with that which is the true ground and reason of its existence. And therefore if there be no event without a cause, as was proved before, then no event whatsoever is contingent in the manner, that Arminians suppose the free acts of the Will to be contingent.
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    48 FREEDOM OF THE WILL. SECTION IX. Of the Connection of the Acts of the Will with the Dictates of the Understanding. It is manifest, that the acts of the Will are none of them contingent in such a sense as to be without all necessity, or so as not to be necessary with a necessity of consequence and Connection ; because every act of the Will is some wav connected with the Understanding, and is as the greatest apparent good is, in the manner which has already been explained ; namely, that the soul always wills or chooses that which, in the present view of the mind, considered in the whole of that view, and all that belongs to it, appears most agreeable. Because, as was observed before, nothing is more evident than that, when men act voluntarily, and do \vhat they please, then they do what appears most agreeable to them ; and to say otherwise, would be as much as to affirm, that men do not choose what appears to suit them best, or what seems most pleasing to them ; or that they do not choose w^hat they prefer. Which brings the matter to a contradiction. As it is very evident in itself, that the acts of the Will have some Connection with the dictates or views of the Understanding, so this is allowed by some of the chief of the Arminian writers ; particularly by Dr. Whitby and Dr. Samuel Clark. Dr. Turnbull, though a great enemy to the doctrine of necessity, allows the same thing. In his Christian Philosophy, (p. 196,) he with much approbation cites another philosopher, as of the same mind, in these words : " No man (says an excellent philosopher) sets-himself about any thing, but upon some view or other, which serves him for a reason for what he does ; and whatsoever faculties he employs, the Understanding, with such light as it has, well or ill formed, constantly leads ; and by that light, true or false, all her operative powers are directed. The Will itself, how absolute and incontrollable soever it may be thought, never fails in its obedience to the dictatesof the Understanding. Temples have their sacred images ; and we see what influence they have always had over a great part of mankind ; but in truth, the ideas and images in men's minds are the invisible powers that constantly govern them ; and to these they all pay universally a ready submission." But whether this be in a just consistence with themselves, and their own notions of liberty, I desire may now be impartially considered. Dr. Whitby plainly supposes, that the acts and determinations of the Will always follow the Understanding's apprehension or view of the greatest good to be obtained, or evil to be avoided ; or, in other words, that the determinations of the Will constantly and infallibly follow these two things in the Understanding : 1. The degree of good to be obtained, and evil to be avoided, proposed to the Understanding, and apprehended, viewed, and taken notice of by it. 2. The degree of the Understanding's view, notice or apprehension of that good or evil • which is increased by attention and consideration. That this is an opinion he is exceeding peremptory in (as he is in every opinion which he maintains in his controversy with the Calvinists), with disdain of the contrary opinion as absurd and self-contradictory, will appear by the following words of his, in his Discourse on the Five Points.* " Now, it is certain, that what naturally makes the Understanding to perceive, is evidence proposed, and apprehended, considered or adverted to : for nothing • SecondEdit.p. 211,212, 213.
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    FREEDOM OF THE WILL. 49 the can be requisite to make us come to the knowledge of the truth. Again, what makes the Will choose, is something approved by the Understanding ; and consequently appearing to the soul as good. — And whatsoever it refuseth, is something represented by the Understanding, and so appearing to the Will, as evil. Whence all that God requires of us is and can be only this ; to refuse the evil, and choose the good. Wherefore, to say that evidence proposed, apprehended and considered, is not sufficient to make the Understandino- approve ; or that the greatesti good proposed, the greatest evil threatened, when equally believed and reflected on, is not sufficient to engage the Will to choose the good and refuse the evil, is in effect to say, that which alone doth move the Will to choose or to refuse, is not sufficient to engage it so to do ; which beino- contradictory to itself, must of necessity be false. Be it then so, that we naturally have an aversion to the truths proposed to us in the gospel ; that only can make us indisposed to attend to them, but cannot hinder our conviction, when we do apprehend them, and attend to them. Be it, that there is also a renitency to the good we are to choose ; that only can indispose us to believe it is, and to" approve it as our chiefest good. Be it, that we are prone to the evil that we should decline ; that only can render it the more difficult for us to believe it is the worst of evils. But yet, what we do really believe to be our chiefest good, will still be chosen ; and what we apprehend to be the worst of evils, will, whilst we do continue under that conviction, be refused by us. It therefore can be only requisite, in order to these ends, that the Good Spirit should so illuminate our Understandings, that we, attending to, and considering what lies before us, should apprehend, and be convinced of our duty ; and that the blessings of the gospel should be so propounded to us, as that we may discern them to be our chiefest good ; and the miseries it threateneth, so as we may be convinced that they are the worst of evils ; that we may choose the one, and refuse the other. " Here let it be observed, how plainly and peremptorily it is asserted, that the greatest good proposed, and the greatest evil threatened, when equally believed and reflected on, is sufficient to engage the Will to choose the good and refuse the evil, and is that alone which doth move the Will to choose or to refuse ; and that it is contradictoiy to itself, to suppose otherwise ; and therefore must of necessity be false ; and then what we do really believe to be our chiefest o-ood, will still be chosen, and what we apprehend to be the worst of evils, will, whilst we continue under that conviction, be refused by us. — Nothing could have been said more to the purpose, fully to signify and declare, that the determinations of the Will must evermore follow the illumination, conviction and notice of the Understanding, with regard to the greatest good and evil proposed, reckoning both the degree of good and evil understood, and the degree of Understanding, notice and conviction of that proposed good and evil ; and that it is thus necessarily, and can be otherwise in no instance : because it is asserted, that it implies a contradiction, to suppose it ever to be otherwise. I am sensible the Doctor's aim in these assertions is against the Calvinists ; to show, in opposition to them, that there is no need of any physical operation of the Spirit of God on the Will, to change and determine that to a good choice, but that God's operation and assistance is only moral, suggesting ideas to the Understanding ; which he supposes to be enough, if those ideas are attended to, infallibly to obtain the end. But whatever his design was, nothing can more directly and fully prove, that every determination of the Will, in choosinf^-'and refusing, is necessary' ; directly contrary to his own notion of the liberty of the Will. For if the determination of the Will, evermore, in this manner, follows the light, conviction and view of the Understanding, concerning the greatest Vol. II. 7
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    50 FREEDOM OF THE WILL good and e\dl, and this be that alone which moves the Will, and it be a contradiction to suppose otherwise ; then it is necessarily so, the Will necessarily follows this light or view of the Understanding, and not only in some of its acts, but in every^ act of choosing and refusing. So that the Will does not determine itself in any one of its own acts ; but all its acts, every act of choice and refusal depends on, and is necessarily connected w^ith some antecedent cause ; which cause is not the Will itself, nor any act of its own, nor any thing pertaining to that faculty, but something belonging to another faculty, whose acts go before the Will, in all its acts, and govern and determine them. Here, if it should be replied, that although it be true, that, according to the Doctor, the final determination of the Will always depends upon, and is infallibly connected ^vith the Understanding's conviction, and notice of the greatest good ; yet the acts of the Will are not necessary ; because that conviction and notice of the Understanding- is first dependent on a preceding act of the Will, in determining to attend to, and take notice of the evidence exhibited ; by which means the mind obtains that degxee of conviction, which is sufficient and effectual to determine the consequent and ultimate choice of the Will ; and that the Will, with regard to that preceding act, whereby it determines whether to attend or no, is not necessary ; and that in this, the liberty of the Will consists, that when God holds forth sufficient objective light, the Will is at liberty whether to command the attention of the mind to it. Nothing can be more weak and inconsiderate than such a reply as this. For that preceding act of the Will, in determining to attend and consider, still is an act of the Will (it is so to be sure, if the liberty of the Will consists in it, as is supposed) ; and if it be an act of the Will, it is an act of choice or refusal. And therefore, if what the Doctor asserts be true, it is determined by some antecedent light in the Understanding concerning the greatest apparent good or evil. For he asserts, it is that light which alone doth move the Will to choose or refuse. And therefore the Will must be moved by that in choosing to attend to the objective light aflforded in order tc another consequent act of choice ; so that this act is no less necessary than the other. And if we suppose another act of the Will, still preceding both these mentioned, to determine both, still that also must be an act of the Will, and an act of choice ; and so must, by the same principles, be infallibly determined by some certain degree of light in the Understanding concerning the greatest good. And let us suppose as many acts of the Will, one preceding another, as we please, yet they are every one of them necessarily determined by a certain degree of light in the Understanding, concerning the geatest and most eligible good in that case ; and so, not one of them free according to Dr. Whitby's notion of freedom.— And if it be said, the reason why men do not attend to light held forth, is because of ill habits contracted by evil acts committed before, whereby their minds are indisposed to attend to, and consider the truth held forth to them by God, the difficulty is not at all avoided : still the question returns. What determined the Will in those preceding evil acts 1 It must, by Dr. Wliitby's principles, still be the view of the Understanding concerning the greatest good and evil. If this view of the Understanding be that alone which doth move the Will to choose or refuse^ as the Doctor asserts, then every act of choice or refusal, from a man's first existence, is moved and determined by this view ; and this view of the Understanding, exciting and governing the act, must be before the act : and therefore the Will is necessarily determined, in every one of its acts, from a man's first existence, by a cause, beside the Will, and a cause that does not proceed frozn, or depend on any act of the Will at all. Whi
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    FREEDOM OF THE WILL. 61 of liberty of Will ; and he at one stroke, has cut the sinews of all his arguments from the goodness, righteousness, faithfulness and sincerity of God in his commands, promises, threatenings, calls, invitations, expostulations ; which he makes use of, under the heads of reprobation, election, universal redemption, sufficient and effectual grace, and the freedom of the Will of man ; and has enervated and made vain all those exclamations against the doctrine of the Calvinists, as charging God with manifest unrighteousness, unfaithfulness, hypocrisy, fallaciousness, and cruelty ; which he has over, and over, and over again, numberless times in his book. Dr. Samuel Clark, in his Demonstration of the Being' and Attributes of God,* to evade the argument to prove the necessity of volition, from its necessary Connection with the last dictate of the Understanding, supposes the latter not to be diverse from the act of the Will itself. But if it be so, it will not alter the case as to the evidence of the necessity of the act of the Will. If the dictate of the Understanding be the very same with the determination of the Will or choice, as Dr. Clark supposes, then this determination is no Jruit or eff'ect of choice : and if so, no liberty of choice has any hand in it ; as to volition or choice, it is necessary ; that is, choice cannot prevent it. If the last dictate of the Understanding be the same with the determination of volition itself, then the existence of that determination must be necessary as to volition ; inasmuch as volition can have no opportunity to determine whether it shall exist or no, it having existence already before volition has opportunity to determine any thing. It is itself the very rise and existence of volition. But a thing after it exists, has no opportunity to determine as to its own existence ; it is too late for that. If liberty consists in that which Arminians suppose, viz., in the Will's determining its own acts, having free opportunity, and being without all necessity ; this is the same as to say, that liberty consists in the soul's having power and opportunity to have what determinations of the Will it pleases or chooses. And if the determinations of the Will, and the last dictates of the Understanding, be the same thing, then liberty consists in the mind's having power to have what dictates of the Understanding it pleases, having opportunity to choose its own dictates of Understanding. But this is absurd ; for it is to make the determination of choice prior to the dictate of the Understanding, and the ground of it, which cannot consist with the dictate of Understanding's being the determination of choice itself. There is no way to do in this case, but only to recur to the old absurdity of one determination before another, and the cause of it ; and another before that, determining that ; and so on in in/inituin. If the last dictate of the Understanding be the determination of the Will itself, and the soul be free with regard to that dictate, in the Arminian notion of freedom ; then the soul, before that dictate of its Understanding exists, voluntarily and according to its own choice determines, in every case, what that dictate of the Understanding shall be ; otherwise, that dictate, as to the Will, is necessary, and the acts determined by it must also be necessary. So that there is a determination of the mind prior to that dictate of the Understanding ; an act of choice going before it, choosing and determining what that dictate of the Understanding shall be : and this preceding act of choice, being a free act of Will, must also be the same with another last dictate of the Understanding : and if the mind also be free in that dictate of Understanding, that must be determined still by another ; and so on for ever. Besides, if the dictate of the Understanding, and determination of the Will, • Edition VL p. 93.
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    53 FREEDOM OF THE WILL. be the same, this confounds the Understanding and Will, and makes them the same. Whether they be the same or no, 1 will not now dispute ; but only would observe, that if it be so, and the Arminian notion of liberty consists in a self-determining power in the Understanding, free of all necessity ; being independent, undetermined by any thing prior to its own acts and determinations; and the more the Understanding is thus mdependent,* and sovereign over its own determinations, the more free. By this therefore the freedom of tiie soul, as a moral agent, must consist in the independence of the Understanding on any evidence or appearance of things, or any thing whatsoever, that stands forth to the view of the mind, prior to the Understanding's determination. And what a sort of liberty is this ! consisting in an ability, freedom and easiness of judging, either according to evidence, or against it ; having a sovei'eign command over itself at all times, to judge, either agreeably or disagreeably to what is plainly exhibited to its own view. Certainly it is no liberty that renders persons the proper subjects of persuasive reasoning, arguments, expostulations, and such like moral means and inducements. The use of which with mankind is a main argument of the Arminians, to defend their notion of liberty without all necessity. For according to this, the more free men are, the less they are under the government of such means, less subject to the power of evidence and reason, and more independent of their influence, in their determinations. And whether the Understanding and Will are the same or no, as Dr. Clark seems to suppose, yet, in order to maintain the Arminian notion of liberty without necessity, the free Will must not be determined by the Understanding, nor necessarily connected with the Understanding; and the further from such connection, the greater the freedom. And when the liberty is full and complete, the determinations of the Will have no connection at all with the dictates of the Understanding. And if so, in vain are all the applications to the Understanding, in order to induce to any free virtuous act ; and so in vain are all instructions, counsels, invitations, expostulations, and all arguments and persuasives whatsoever ; for these are but applications to the Understanding, and a clear and lively exhibition of the objects of choice to the mind's view But if, after all, the Will must be self-determined, and independent of the Understanding, to what purpose are things thus represented to the Understanding, in order to determine the choice ? SECTION X, Volition necessarily connected with tlie Influence of Motives ; with particular Observations on the great Inconsistence of Mr. Chubb's Assertions and Reasonings, about the Freedom of the Will. That every act of the Will has some cause, and consequently (by what has been already proved) has a necessary connection with its cause, and so is necessary by a necessity of connection and consequence, is evident by this, that every act of the Will whatsoever is excited by some Motive : which is manifest, because, if the Will or mind, in willing and choosing after the manner that it does, is excited so to do by no motive or inducement, then it has no end which it proposes to itself, or pursues in so doing ; it aims at nothing, and seeks nothing. And if it seek nothing, then it does not go after any thing or exert any uiclination or preference towards any thing : which brings the matter to a
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    FREEDOM OF THE WILL. 53 contradiction ; because for the mind to Will something, and for it to o-q after something by an act of preference and inclination, are the same thing. ^ ]5ut if every act of the Will is excited by a Motive, then that Motive is the cause of the act of the Will. If the acts of the Will are excited by motives, then Motives are the causes of their being excited ; or, whick is the same thing, the cause, of their being put forth into act and existence. And if so, the existence of the acts of the Will is properly the effect of their motives. Motives do nothing as Motives or inducements, but by their influence ; and so much as^ is done by their influence is the effect of them. For that is the notion of an effect, something that is brought to pass by the influence of another thing. And if volitions are properly the effects of their Motives, then they are necessarily connected with their Motives.— Every effect and event being, as proved before, necessarily connected with that, which is the proper ground and reason of its existence. Thus it is manifest, that volition is necessary, and is not from any self-determining power in the Will : the volition, which is caused by previous Motive and inducement, is not caused by the Will exercising a sovereign power over itself, to determine, cause and excite volitions in itself. This IS not consistent with the Will's acting in a state of indifference and equilibrium, to determine itself to a preference ,• for the way in which Motives operate, is by biasing the Will, and giving it a certain inclination or preponderation one way. Here it may be proper to observe, that Mr. Chubb, in his Collection of Tracts on various subjects, has advanced a scheme of liberty, which is greatly divided against itself, and thoroughly subversive of itself ; and that many ways. 1. He is abundant in asserting, that the Will, in all its acts, is influenced by Motive and excitement ; and that this is the previous ground and reason of all its acts, and that it is never otherwise in any instance. He says (p. 262), " No action can take place without some motive to excite it." And in pao-e 263, "Volition cannot take place without some previous reason or Motive to induce it." And in page 310, "Action would not take place without some reason or Motive to induce it ; it being absurd to suppose, that the active faculty would be exerted without some previous reason to dispose the mind to action." So also page 257. And he speaks of these things, as what we may be absolutely certain of, and which are the foundation, the only foundation we have of a certainty of the moral perfections of God. Page 252, 253, 254, 255, 261, 262,263,264. > ^ , , , And yet at the same time, by his scheme, the influence of Motives upon us to excite to action, and to be actually a ground of volition, is consequent on the volition or choice of the mind. For he very greatly insists upon it, that in all free actions, before the mind is the subject of those vohtions, which Motives excite. It chooses to be so. It chooses, whether it will comply with the Motive, which presents itself in view, or not ; and when various Motives are presented. It chooses which it will yield to, and which it will reject. So page 256, " Every man has power to act, or to refrain from acting agreeably with, or contrary to, any Motive that presents." Page 257, " Every man is at liberty to act, or refrain from acting agreeably with, or contrary to, what each of these Motives considered singly, would excite him to. Man has power, and is as much at liberty to reject the Motive that does prevail, as he has power, and is at liberty to reject those Motives that do not." And so, page 310, 311, "In order to constitute a moral agent, it is necessary, that he should have power to act, or to refrain from acting, upon such moral Motives as he pleases." And to the
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    54 FREEDOM OF THE WILL. like purpose in many other places. — According to these things, the Will act* j&rst, and chooses or refuses to comply with the Motive, that is presented, before it falls under its prevailing influence : and it is first determined by the mind's pleasure or choice, what Motives it will be induced by, before it is induced by them. Now, how can these things hang together 1 How can the mind first act, ■ and by its act of volition and choice determine what Motive shall be the ground and reason of its volition and choice 1 For this supposes the choice is already made, before the Motive has its effect ; and that the volition is already exerted before the Motive prevails, so as actually to be the ground of the volition; and makes the prevailing of the Motive, the consequence of the volition, which yet it is the ground of. If the mind has already chosen to comply with a Motive, and to yield to its excitement, it does not need to yield to it after this : for the thing is effected already, that the Motive would excite to, and the Will is beforehand with the excitement ; and the excitement comes in too late, and is needless and in vain afterwards. If the mind has already chosen to yield to a Motive which invites to a thing, that implies, and in fact is a choosing the thing invited to ; and the very act of choice is before the influence of the Motive which induces, and is the ground of the choice ; the son is beforehand with the father that begets him : the choice is supposed to be the ground of that influence of the Motive, which very influence is supposed to be the ground of the choice. — And so vice versa, the choice is supposed to be the consequence of the influence of the Motive, which influence of the Motive is the consequence of that veiy choice. And besides, if the Will acts first towards the Motive before it falls under its influence, and the prevailing of the Motive upon it to induce it to act and choose, be the fruit and consequence of its act and choice, then how is the Motive a PREVIOUS ground and reason of the act and choice, so that in the nature of the thing, volition cannot take 'place without some previous reason and motive to induce it; and that this act is consequent upon, and follows the Motive? Which things Mr. Chubb often asserts, as of certain and undoubted truth. — So that the very same Motive is both previous and consequent, both before and after, both the ground and fruit of the very same thing ! II. Agreeable to the forementioned inconsistent notion of the Will's first actmg towards the Motive, choosing whether it will comply with it, in order to its becoming a ground of the Will's acting, before any act of volition can take place, Mr. Chubb frequently calls Motives and excitements to the action of the , Will the passive ground or reason of that action : which is a remarkable ' phrase ; than which I presume there is none more unintelhgible, and void of distinct and consistent meaning, in all the writings of Duns Scotus, or Thomas Aquinas. When he represents the Motive to action or volition as passive, he must mean — passive in that aflfair, or passive with respect to that action which he speaks of; otherwise it is nothing to his purpose, or relating to the design ©f his argument : he must mean (if that can be called a meaning), that the Motive to volition, is first acted upon or towards by the volition, choosing to yield to it, making it a ground of action, or determining to fetch its influence from thence ; and so to make it a previous ground of its own excitation and existence. Which is the same absurdity as if one should say, that the soul of Uian, or any other thing, should, previous to its existence, choose what cause it would come into existence by, and shovixd act upon its cause, to fetch influence from thence, to bring it into being ; and so its cause should be a passive ground •f its existence !
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    FREEDOM OF THE WILL. 55 Mr. Chubb does very plainly suppose Motive or excitement to be the ground 3f the being of volition. He speaks of it as the ground or reason of the EXERTION of an act of the Will, p. 391, and 392, and expressly says, that volition cannot take place without some previous ground or Motive to induce to it, p. 363. And he speaks of the act as Jro7n the Motive, and from the influence of the Motive, p. 352, and from the injluence that the Motive has on the man for the Production of an action, p. 317. Certainly there is no need of multiplying words about this ; it is easily judged, whether Motive can be the ground of volition's being exerted and taking place, so that the very production of it is from the influence of the Motive, and yet the Motive, before it becomes the ground of the volition, is passive, or acted upon by the volition. But this I will say, that a man, who insists so much on clearness of meaning in others, and is so much in blaming their confusion and inconsistence, ought, if he was able, to have explained his meaning in this phrase of passive ground of action, so as to show it not to be confused and inconsistent. If any should suppose, that Mr. Chubb, when he speaks of Motive as a passive ground of action, does not mean passive with regard to that volition which it is the ground of, but some other antecedent volition, (though his purpose and argument, and whole discourse, will by no means allow of such a supposition,) yet it would not help the matter in the least. For, (1.) If we suppose there to be an act of volition or choice, by which the soul chooses to yield to the invitation of a Motive to another volition, by which the soul chooses something else ; both these supposed volitions are in effect the very same. A vohtion, or choosing to yield to the force of a Motive inviting to choose something, comes to just the same thing as choosing the thing, which the Motive invites to, as I observed before. So that here can be no room to help the matter, by a distinction of two volitions. (2.) If the Motive be passive with respect, not to the same volition that the Motive excites to, but one truly distinct and prior ; yet, by Mr. Chubb, that prior volition cannot take place, without a Motive or excitement, as a previous ground of its existence. For he insists, that it is absurd to suppose any volition should take place without some previous Motive to induce it. So that at last it comes to just the same absurdity : for if every volition must have a previous Motive, then the very first in the whole series must be excited by a previous Motive : and yet the Motive to that first volition is passive ; but cannot be passive with regard to another ante-cedent volition, because by the supposition, it is the very fir^t: therefore if it be passive with respect to any volition, it must be so with regard to that very volition that it is the ground of, and that is excited by it. III. Though Mr. Chubb asserts, as above, that every volition has some Motive, and that in the nature of the thing, no volition can take place without. some Motive to induce it ; yet he asserts, that volition does not always follow the strongest Motive; or, in other words, is not governed by any superior strength of the Motive that is followed, beyond Motives to the contrary, previous to the volition itself. His own words, p. 258, are as follow : " Though with regard to physical causes, that which is strongest always prevails, yet it is otherwise with regard to moral causes. Of these, sometimes the stronger, sometimes the weaker, prevails. And the ground of this difference is evident, namely, that what we call moral causes, strictly speaking, arc^no causes at all, but barely passive reasons of, or excitements to the action, or to the refraining from acting : which excitements we have power, or are at liberty to comply with or reject, as I have showed above." And so throughout the paragraph, he, m a variety of phrases, insists, that the Will is not always determmed by the strongest Motive, unless by strongest we preposterously mean actually prevail �
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    66 FREEDOM OF THE WILL. ing in the event ; which is not in the Motive, hut in the Will ; so that the Will is not always determined by the Motive, which is strongest, by. any strength previous to the volition itself. And he elsewhere does abundantly assert, that the Will is determined by no superior strength or advantage, that Motives have, from any constitution or state of things, or any circumstances whatsoever, previous to the actual determination of the Will. And indeed his whole discourse on human liberty implies it, his whole scheme is founded upon it. But these things cannot stand together. — There is such a thing as a diversity of strength in Motives to choice previous to the choice itself. Mr. Chubb hiin self supposes, that they do prcvmisly invite, induce, excite, and dispose the mind to action. This impUes, that they have something in themselves that is inviting^ some tendency to induce and dispose to volition previous to volition itself. And if Ihey have in themselves this nature and tendency, doubtless they have it in certain limited degrees, which are capable of diversity ; and some have it in gnater degrees, others in le.ss ; and they that have most of this tendency, considered with all their nature and circumstances, previous to volition, are the strongest Motives ; and those that have least, are the weakest Motives. Now if volition sometimes does not follow the Motive which is strongest, or has most previous tendency or advantage, all things considered, to induce or excite it, but follows the weakest, or that which as it stands previously in the mmd's view, has least tendency to induce it ; herein the Will apparently acts wholly without Motive, without any previous reason to dispose the mind to it, contrary to what the same author supposes. The act, wherein the Will must proceed without a previous Motive to induce it, is the act of preferring the weakest Motive. For how absurd is it to say, the mind sees previous reason in the Motive, to prefer that Motive before the other ; and at the same time to suppose, that there is nothing in the Motive, in its nature, state, or any circumstances of it whatsoever, as it stands in the previous view of the mind, that gives it any preference ; but on the contrary, the other Motive that stands in competition with it, in all these respects, has most belonging to it, that is inviting and moving, and has most of a tendency to choice and preference. This is certainly as much as to say, there is previous ground and reason in the Motive, for the act of preference, and yet no previous reason for it. By the supposition, as to all that is in the two rival Motives, which tends to preference, previous to the act of preference, it is not in that which is preferred, but wholly in the other : because appearing superior strength, and all appearing preferableness is in that ; and yet Mr. Chubb supposes, that the act of preference is from previous ground and reason in the Motive which is preferred. But are these things consistent ? . Can there be previous ground in a thing for an event that takes place, and yet no previous tendency in it to that event ? If one thing follow another, without any previous tendency to its following, then I should think it very plain, that it follows it without any manner of previous reason, why it should follow. Yea, in this case, Mr. Chubb supposes, that the event follows an antecedent or a previous thing, as the groimd of its existence, not only that has no tendency to it, but a contrary tendency. The event is the preference, which the mind gives to that Motive, which is weaker, as it stands in the previous view of the mind ; the immediate antecedent is the view the mind has of the two rival Motives conjunctly ; in which previous view of the mind, all the preferableness, or previous tendency to preference, is supposed to be on the other side, or in the contrary Motive ; and all the unworthiness of preference, and so previous tendency to comparative neglect, rejection or undervaluing, is on that side which is preferred and yet in this view of the mind is supposed to be the previous
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    FREEDOM OF THE WILL. 57 ground, or reason of this act of preference, exciting it, and disposing the mind to it. Which, I leave the reader to judge, whether it be absurd or not. If it be not, then it is not absurd to say, that the previous tendency of an antecedent to a consequent, is tlie ground and reason why that consequent does not follow : and the want of a previous tendency to an event, yea, a tendency to the contrary, is the true ground and reason why that event does follow. An act of choice or preference is a comparative act, wherein the mind acts with reference to two or more things that are compared, and stand in competition in the mind's view. If the mind in this comparative act, prefers that which appears inferior in the comparison, then the mind herein acts absolutely without Motive, or inducement, or any temptation whatsoever. Then, if a huno-ry man has the offer of two sorts of food, both which he finds an appetite to, but has a stronger appetite to one than the other ; and there be no circumstances or excitements whatsoever in the case to induce him to take either the one or the other, but merely his appetite : if in the choice he makes between them, he chooses that, which he has the least appetite to, and refuses that, to which he has the strongest appetite, this is a choice made absolutelv without previous Motive,, excitement, reason or temptation, as much as if he were perfectly without all appetite to either : because his volition in this case is a comparative act, attendin'^ and following a comparative view of the food, which he chooses, viewing it as related to, and compared with the other sort of food, in which view his preference has absolutely no previous ground, yea, is against all previous ground and Motive. And if there be any principle in man, from whence an act of choice may arise after this manner, from the same principle, volition may arise wholly without Motive on either side. If the mind in its volition can go beyond Motive then it can go without Motive: for when it is beyond the Motive, it is out of the reach of the Motive, oat of the limits of its influence, and 60 without Motive. If volition goes beyond the strength and tendency of Motive, and especially if it goes against its tendency, this demonstrates the mdependence of volition or Motive. And if so, no reason can be given for what Mr. Chubb so often asserts, even that in the natxire of things volition cannot take place without a Motive to induce it. If the Most High should endow a balance with agency or activity of nature, in such a manner, that when equal weights are putlnto the scales, its agency could enable it to cause that scale to descend, which has the least weight, and so to raise the greater weight ; this would clearly demonstrate, that the motion of the balance does not depend on weights in the scales, at least as much as if the balance should move itself, when there is no weight in either scale. And the activity of the balance which is sufficient to move itself against the greater weight, must certainly be more than sufficient to move it w^hen there is no weight at all. Mr. Chubb supposes, that the Will caimot stir at all without some Motive ; and also supposes, that if there be a Motive to one thing, and none to the contrary, volition will infallibly follow that Motive. — This is virtually to suppose an entire dependence of the Will on Motives : if it were not wholly dependent on them, it could surely help itself a little Avithout them, or help itself a little against a Motive, without help from the strength and weight of a contrary Motive. And yet his supposing that the Will, when it has before it various opposite Motives, can use them as it pleases, and choose its own influence from them, and neglect the strongest, and follow the weakest, supposes it to be wholly independent on Motives. It further appears, on Mr. Chubb's supposition, that volition must be withou; VoL. II. 8
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    58 FREEDOM OF THE WILL. any previous ground in any Motive, thus : if it be, as he supposes, that the Will is not determined by any previous superior strength of the Motive, but determines and chooses its own Motive, then when the riv?j Motives are exactly equal in strcngtli and tendency to induce, in all respects, it may follow either ; and may in such a case, sometimes follow one, and sometimes the other. — And if so, this, diversity which appears between the acts of the "Will, is plainly without previous ground in either of the Motives ; for all that is previously in the Motives, is supposed precisely and perfectly the same, without any diversity whatsoever. Now perfect identity, as to all that is previous in the antecedent, cannot be the ground and reason of diversity in the consequent. Perfect identity in the ground cannot be the reason why it is not followed with the same consequence. Anci therefore the source of this diversity of consequence must be sought for elsewhere. And lastly, it may be observed, that however Mr. Chubb does much insist that no volition can take place without some Motive to induce it, which previously disposes the mind to it ; yet, as he also insists that the mind, without reference to any previous superior strength of Motives, picks and chooses for its Motive to follow ; he himself herein plainly supposes, that with regard to the mind's preference of one Motive before another it is not the Motive that disposes the Will, but the Will disposes itself to follow the Motive. IV. Mr. Chubb supposes necessity to be utterly inconsistent with agency ; and that to suppose a being to be an agent in that which is necessary, is a plain contradiction. P. 311, and throughout his discourses on the subject of liberty, he supposes, that necessity cannot consist with agency or freedom ; and that to suppose otherwise, is to make liberty and necessity, action and passion, the same thing. And so he seems to suppose, that there is no action, strictly speaking, but volition ; and that as to the effects of volition in body or mind, in themselves considered, being necessary, they are said to be free, only as they are the effects of an act that is not necessary. And yet, according to him, volition itself is the effect of volition ; yea, every act of free volition : and therefore every act of free volition must, by Avhat has now been observed from him, be necessary. — That every act of free volition is itself the effect of volition, is abundantly supposed by him. In p. 341, he says, " If a man is such a creature as I have proved him to be, that is, if he has in him a power or liberty of doing either good or evil, and either of these is the subject of his own free choice, so that he might, if he had pleased, have chosen and done the contrary." Here he supposes, all that is good or evil in man is the effect of his choice ; and so that his good or evil choice itself, is the effect of his pleasure or choice, in these words, he might, if he had pleased, have chosen the contrary. So in p. 356, " Though it be highly reasonable, that a man should always choose the greater good— yet hi may if he please, choose otherwise." Which is the same thing as if he had said, he may, if he chooses, choose otherwise." And then he goes on — " that is, he may, if he pleases, choose what is good for himself," Sic. And again in the same page, " The Will is not confined by the understanding, to any particular sort of good, whether greater or less ; but is at liberty ^o choose what kind of good it pleases."" — If there be any meaning in the last words, the meaning must be this, that the Will is at liberty to choose what kind of good it chooses to choose ; supposing the act of choice itself determined by an antecedent choice. The liberty Mr. Chubb speaks of, is not only a man's having power to move his body agreeably to an antecedent act of choice, but to use or exert the faculties of his soul. Thus, in p. 379, speaking of the faculties of his mind, he says, " Man has power, and is at liberty to neglect these faculties, to use them aright.
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    FREEDOM OF THE WILL. 59 or to abuse them, as he pleases." And that he supposes an act of choice, or exei-cise of pleasure, properly distinct from, and antecedent to those acts thus chosen, directing, commanding and producing the chosen acts, and even the acts of choice themselves, is very plain in p. 283, " He can command his actions ; and herein consists his liberty ; he can give or deny himself that pleasure as he pleases." And p. 377, " If the actif ns of men are not the produce of a free choice, or election, but spring from a necessity of nature, he cannot in reason be the object of reward or punishment on their account. Whereas, if action in man, whether good or evil, is the produce of Will or free choice ; so that a man in either case, had it in his power, and was at liberty to have chosen the contrary, he is the proper object of reward or punishment, according as he chooses to tehave himself." Here, in these last words, he speaks of liberty of choosing, according as he chooses. So that the behavior w^hich he speaks of as subject to his choice, is his choosing itself, as well as his external conduct consequent upon it. And therefore it is evident, he means not only external actions, but the acts of choice themselves, when he speaks of all free actions, as the produce of free choice. And this is abundantly evident in what he says in p. 372, 373. Now these things imply a twofold great absurdity and inconsistence. 1. To suppose, as Mr. Chubb plainly does, that eveiy free act of choice is commanded by, and is the produce of free choice, is to suppose the first free act of choice bilonging to the case, yea, the first free act of choice that ever man exerted, to be the produce of an antecedent act of choice. But I hope I need not labor at all to convince my readers, that it is an absurdity to say, the very first act is the produce of another act that went before it. 2. If it were both possible and real, as Mr. Chubb insists, that every free act of choice were the produce or the effect of a free act of choice ; yet even then, according to his principles, no one act of choice would be free, but every one necessary ; because, every act of choice being the effect of a foregoing act, every act would be necessarily connected with that foregoing cause. For Mr. Chubb himself says, p. 389, " When the self-moving power is exerted, it becomes the necessary cause of its effects." So that his notion of a free act, that is rewardable or punishable, is a heap of contradictions. It is a free act, and yet, by his own notion of freedom, is necessary ; and therefore by him it is a contradiction to suppose it to be fi'ee. According to him, every free act is the produce of a free act ; so that there must be an infinite number of free acts in succession, without any beginning, in an agent that has a beginning. And therefore here is an infinite number of free acts, every one of them free ; and yet not one of them free, but every act in the whole infinite chain a necessary effect. All the acts are rewardable or punishable, and yet the agent cannot, in reason, be the object of reward or punishment, on account of any one of these actions. He is active in them all, and passive in none ; yet active in none, but passive in all, &c. V. Mr. Chubb does most strenuously deny, that Motives are causes of the acts of the Will ; or that the moving principle in man is moved, or caused to be exerted by Motives. — His words, pages 388 and 389, are, " If the moving principle in man is moved, or caused to be exerted, by something external to man, which all Motives are, then it would not be a self-moving principle, seeing it would be moved by a prmciple external to itself. And to say, that a self-movmg principle is moved, or caused to be exerted, by a cause external to itself, is absurd and a contradiction," &c. And in the next page, it is particularly and largely insisted, that motives are causes in no case, that thei/ are merely passive in the production of action, and have no cavsality in the p'oduction of it ; no causality, to he the cause of the exertion of the Will.
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    6G FREEDOMtlOF THE WILL. Now I desire it may be considered, how this can possibly consist with what he savs in other places. Let it be noted here, 1. Mr. Chubb abundantly speaks of Motives as excitements of the acts of the Will ; and says, that Motives do excite volition, and induce it, and that they are necessary to this end ; that in the reason and, nature of things, volition caii' not take place without Motives to excite it. But now, if Motives excite the Will, they viove it ; and yet he says, it is absurd to say, the Will is moved by Motives And again (if language is of any significancy at all), if Motives excite volition, then they are the cause of its being excited ; and to cause volition to be excited, is to cause it to be put forth or exerted. Yea, Mr. Chubb says himself, p. 317 Motive is necessary to the exertion of the active faculty. To excite, is positively to do something ; and certainly that which does something, is the cause of the thing done Ly it. To create, is to cause to be created ; to make, is to cause to be made ; to kill, is to cause to be killed ; to quicken, is to cause to be quickened ; and to excite,is to cause to be excited. To excite, is to be a cause, in the most proper sense, not merely a negative occasion, but a ground of existence by positive influence. The iiotion of exciting, is exerting influence to cause the effect to arise or come forth into existence. 2. Mr. Chubb liimself, page 317, speaks of Motives as the ground and reason of action by ;nfluence, and by prevailing influence. Now, what can be meant by a cause, but something that is the ground and reason of a thing by its influence, an influence that is prevalent and so effectual 1 3. This author not only speaks of Motives as the ground and reason of action, by prevailing influence ; but expressly of their influence as prevailing for the PRODUCTION of an action, in tire same page 317 : which makes the inconsistency still more palpable and notorious. The production of an etfect is certainly the causing of an eflfect ; and productive influence is causal influence, if any thing is ; and that which has this influence prevalently, so as thereby to become the ground of another thing, is a cause of that thing, if there be any such thing as a cause. This influence, Mr. Chubb says. Motives have to produce an action ; and yet, he says, it is absurd and a contradiction, to say they are causes. 4. In the same page, he once and again speaks of Motives as disposing the agent to action, by their influence. His words are these : " As Motive, which takes place in the understanding, and is the product of intelligence, is necessary to action, that is, to the exertion of the active faculty, because that faculty would not be exerted without some previous reason to dispose the mind to action ; so from hence it plainly appears, that when a man is said to be disposed to one action rather than another, this properly signifies the prevailing influence that one Motive has upon a man for the production of an action, or for the being at rest, before all other Motives, for the production of the contrary. — For as Motive is the ground and reason of any action, so the Motive that prevails, DISPOSES the agent to the performance of that action." Now, if Motives dispose the mind to action, then they cause the mind to be disposed ; and to cause the mind to be disposed is to cause it to be willing ; and to cause it to be willing is to cause it to Will ; and that is the same thing as to be the cause of an act of the Will. And yet this same Mr. Chubb holds it to be absurd, to suppose Motive to be a cause of the act of the Will. And if we compare these things together, we have here again a whole heap of inconsistencies. Motives are the previous ground and reason of the acts of the W^ill ; yea, the necessary ground and reason of their exertion, vyithout ivhich they will not he exerted, and cannot, in the nature of things, take place ; and they do excite these acts of the Will, and do this by aprevailing infltcence j yea, an influ �
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    FREEDOM OF THE WILL. 61 ence which prevails for the production of the act of the Will, and for the disposing of the mind to it ; and yet it is absurd to suppose Motive to be a cause of an act of the Will, or that a principle of Will is moved or caused to be exerted by it, or that it has aiiy catisality in the production of it, or any causality to be the cause of the exertion of the Will. A due consideration of these things which Mr. Chubb has advanced, the strange inconsistencies which t\\e notion of liberty, consisting in the Will's power of self-determination void of all necessity, united with that dictate of common sense, that th^re can be no volition without a Motive, drove him into, may be sufficient to convince us, that it is utterly impossible ever to make that notion of liberty consistent with the influence of Motives in volition. And ' as it is in a manner self-evident, that there can be no act of Will, choice, or preference ot the mind, without some Motive or inducement, something in the mind's view, which it aims at, seeks, inclines to, and goes after ; so it is most manifest, there is no such liberty in the universe as Arminians insist on j nor any such thing possible, or conceivable. SECTION XI The Evidence of God's certain Foreknowledge of the Volitions of moral Agents. That the acts of the Wiys of moral agents are not contingent events, in that sense, as to be without all necessity, appears by God's certain foreknowledge of such events. In handling this argument, I would in the first place prove, that God has a certain foreknowledge of the voluntary acts of moral agents ; and secondly, show the consequence, or how it follows from hence, that the volitions of moral agents are not contingent, so as to be without necessity of connection and consequence. First, I am to prove, that God has an absolute and certain foreknowledge of the free actions of moral agfents. One v/ould thmk, it should be wholly needless to enter on such an argument with any that profess themselves Christians : but so it is ; God's certain foreknowledge of the free acts of moral agents, is denied by some that pretend to believe the Scriptures to be the word of God ; and especially of late. I therefore shall consider the evidence of such a prescience in the Most High, as fully as the designed limits of this essay will admit of ; supposing myself herein to have to do with such as own the truth of the Bible. Arc. I. My first argument shall be taken from God's prediction of such events. Here I would, in the first place, lay down these two things as axioms. (1.) If God does not foreknow, he cannot foretell such events ; that is, he cannot peremptorily and certainly foretell them. If God has no more than an uncertain r^uess concerning events of this kind, then he can declare no more than an uncertain guess. Positively to foretell, is to profess to foreknow, or to declare positive foreknowledge. (2.) If God does not certainly foreknow the future volitions of moral agents, then neither can he certainly foreknow those events which are consequent and dependent on these volitions. The existence of the one depending on the existence of the other ; the knowledge of the existence of the one depends on the
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    gj FREEDOM OF THE WILL. knowledge of tlie existence of the other ; and the one cannot be more cert&in than the other. Therefore, how many, how great and how extensive soever the consequences of the vohtions of moral agents may be ; though they should extend to an alteration of the state of things through the universe, and should be continued in a series of successive events to all eternity, and should in the progress of things branch forth into an infinite number of series, each of them going on in an endless line or chain of events ; God must be as ignorant of all these consequences, as he is of the volitions whence they take their rise : all these events„and the whole state of tilings depending on them, how important, extensive and vast soever, must be hid from him. These positions being such as, I suppose, none will deny, I now proceed to observe the following things. 1. Men's moral conduct and qualities, their virtues and vices, their wickedness and good practice, things rewardable and punishable, have often been foretold by God. Pharaoh's moral conduct, in refusing to obey God's command, in letting his people go, was foretold. God says to Moses, Exod. iii. 19, " 1 am sure, that the king of Egypt will not let you go." Here God professes not only to guess at, but to know Pharaoh's future disobedience. In chap. vii. 4, God says, but Pharaoh shall not hearken unto you ; that I may lay mine hand upon Egypt, &c. And chap. ix. 30, Moses says to Pharaoh, as for thee, and thy servants, 1 KNOW fhat ye will not fear the Lord. See also chap. xi. 9 The moral conduct of Josiah, by name, in his zealously exerting himself in opposition to idolatry, in particular acts of his, was foretold above three hundred years before he was born and the prophecy sealed by a miracle, and renewed and confirmed by the words of a second prophet, as what surely would not fail, 1 Kings xiii. 1 — 6, 32. This prophecy was also in effect a prediction of the moral conduct of the people, in upholding their schismatical and idolatrous worship until that time, and the idolatry of those priests of the high places, which it is foretold Josiah should offer upon that altar of Bethel. — Micaiah foretold the foolish and sinful conduct of Ahab, in refusing to hearken to the word of the Lord by him, and choosing rather to hearken to the false prophets, in going to Ramoth Gilead to his ruin, 1 Kings xxi. 20 — 22. The moral conduct of Hazael was foretold, in that cruelty he should be guilty of ; on which Hazael says, What, is thy servant a dog, that he should do this thing ! The prophet speaks of the event as what he knew, and not what he conjectured, 2 Kings viii. 12. I know the evil that thou wilt do unto the children of Israel : Thou wilt dash their children, and rip up their women ivith child. The moral conduct of Cyrus is foretold, long before he had a being, in his mercy to God's people, and regard to the true God, in turning the captivity of the Jews, and promoting the building of the Temple, Isaiah xliv. 28, xlv. 13. Compare 2 Chron. xxxvi. 22, 23, and Ezra i. 1 — 4. How many instances of the moral conduct of the Kings of the JVorih and South, particular instances of the wicked behavior of the Kings of Syria and Eg}pt, are foretold in the xith chapter of Daniel 1 Their corruption, violence, robbery, treachery and lies. And particularly, how much is foretold of the horrid wickedness of Antiochus Epiphanes, called there a vile person, instead of Epiphanes, or illustrious. In that chapter, and also in chap. viii. verses 9, 14, 23, to the end, are foretold his flattery, deceit and lies, his having his heart set to do mischief, and set against the holy covenant, his destroying and treading under foot the holy people, in a marvellous manner, his having indignation against the holy covenant, setting his heart against it, and conspiring against it, his polluting the sanctuary of strength, treading it underfoot, taking away the daily sacrifice, and placing
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    FREEDOM OF THE WILL, S3 the abomination that maketh desolate ; his great ^x'lAe, magnifying himself against God, and uttering marvellous blasphemies against him, until God in indignation shoidd destroy him. Withal, the moral conduct of the Jews, on occasion of his persecution, is predicted. It is foretold, that he shoidd corrupt many by flatteries, chap. xi. 32 — 34. But that others should behave with a glorious constancy and fortitude in opposition to him, ver. 32. And that some good men should fall and repent, ver. 35. Christ foretold Peter's sin, in denying his Lord, with its circumstances, in a peremptory manner. And so that great sin of Judas, in betraying his master, and its dreadful and eternal punishment in hell, was foretold in the like positive manner, Matth. xxvi. 21 — 25, and parallel places in the other Evangelists. 2. Many events have been foretold by God, which were consequent and dependent on the moral conduct of particular persons, and were accomplished, either by their virtuous or vicious actions. — Thus, the children of Israel's going down into Egypt to dwell there, was foretold to Abraham, Gen. xv., which was brought about by the wickedness of Joseph's brethren in selling him, and the wickedness of Joseph's mistress, and his own signal virtue in resisting her temptation. The accomplishment of the thing prefigured in Joseph's dream, depended on the same moral conduct. Jotham's parable and prophecy, Judges ix. 15 — 20, was accomplished by the wicked conduct of Abimelech, and the men of Shechem. The prophecies against the house of Eh, 1 Sam. chap. ii. and iii., were accomplished by the wickedness of Doeg the Edomite, in accusing the priests ; and the great impiety, and extreme cruelty of Saul in destroying the priests at Nob, 1 Sam. xxii. Nathan's prophecy against David, 2 Sam. xii. 11, 12, was fulfilled by the horrible wickedness of Absalom, in rebelling against his father, seeking his life and lying with his concubines in the sight of the sun. The prophecy against Solomon, 1 Kings xi. 11 — 13, was fulfilled by Jeroboam's rebellion and usurpation, which are spoken of as his wickedness, 2 Chron. xiii. 5, 6, compare verse 18. The prophecy against Jeroboam's family, 1 Kings xiv., was fulfilled by the conspiracy, treason, and cruel murders of Baasha, 1 Kings xv. 27, &c. The predictions of the prophet Jehu against the house of Baasha, 1 Kings xvi. at the beginning, were fulfilled by the treason and parricide of Zimri, 1 Kings xvi. 9, 13, 20. 3. How often has God foretold the future moral conduct of nations and people, of numbers, bodies, and successions of men ; with God's judicial proceedings, and many other events consequent and dependent on their virtues and vices ; which could not be foreknown, if the volitions of men, wherein they acted as moral agents, had not been foreseen ? The future cruelty of the Egyptians in oppressing Israel, and God's judging and punishing them for it, w' as foretold long before it came to pass. Gen. xv. 13, 14. The continuance of the iniquity of the Amorites, and the increase of it until it should be full, and they ripe for destruction, was foretold above four hundred years beforehand. Gen. xv. 16, Acts xii. 6, 7. The prophecies of the destruction of Jerusalem, and the land of Judah, were absolute, 2 Kings xx. 17 — 19, chap. xxii. 15 to the end. It was foretold in Hezekiah's time, and v/as abundantly insisted on in the book of the prophet Isaiah, who wrote nothing after Hezekiah's days. It was foretold in Josiah's time, in the beginning of a great reformation, 2 Kings xxii. And it is manifest by innumerable things in the predictions of the prophets, relating to this event, its time, its circumstances, its continuance and end ; the return from the captivity, the restoration of the temple, city and land, and many circumstances and consequences of that ; I say, these show plainly, that the prophecies of this great event were absolute. And yet this event w'as connected with, and dependent or.
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    64 FREEDOM OF THE WILL. two things in men's moral conduct : First, the injurious rapine and violence of the king of Babylon and his people, as the efficient cause ; which God often speaks of as what he highly resented, and would severely punish ; and 2dly, the final obstinacy of the Jews. That great event is often spoken of as suspended on this, Jer. iv. 1, and v. 1, vii. 1 — 7, xi. 1 — 6, xv'n. 24 to the end, xxv. 1 — 7, xxvi. 1 — 8, 13, and xxxviii. 17, 18. Therefore this destiuction and captivity could not be foreknown, unless such a moral conduct of the Chaldeans and Jews had been foreknown. And then it was foretold, that the people should hefnaUy obstinate, to the destruction and utter desolation of the city and lant», Isa. vi. 9—11, Jer. i. 18, 19, vii. 27—29, Ezek. iii. 7, and xxiv. 13, 14. The final obstinacy of those Jews who were left in the land of Israel, in their idolatry and rejection of the true God was foretold, by God, and the prediction confirmed with an oath, Jer. xliv. 26, 27. And God tells the people, Isa. xlviii. 3, 4 — 8, that he had predicted those things which should be consequent on their treachery and obstinacy, because he knew they would be obstinate, and that he had declared these things beforehand for their comdction of his being the only true God, &c. The destruction of Babylon, with many of the circumstances of it, was foretold, as the judgment of God for the exceeding pride and haughtiness of the heads of that monarchy, Nebuchadnezzar anTl his successors, and their wickedly destroying other nations, and particularly for their exalting themselves against the true God and his people, before any of these monarchs had a being ; Isa. chap. xiii. xiv. xlvii, compare Hab. ii. 5 to the end, and Jer. chap. i. and li. That Babylon's destruction was to be a recompense, according to the ivorks of their aim hands, appears by Jer. xxv. 14. The immorality which the people of Babylon, and particularly her princes and great men, were guilty of, that very night that the city was destroyed, their revelling and drunkenness at Belshazzar's idolatrous feasts, was foretold, Jer. li. 39, 57. The return of the Jews from the Babylonish captivity is often very particularly foretold with many circumstances, and the promises of it are very peremptory, Jer. xxxi. 35 — 40, and xxxii. 6 — 15, 41 — 44, and xxxiii. 24 — 26. And the very time of their return was prefixed, Jer. xxv. 11 — 12, and xxix. 10 — 11, 2 Chron. xxxvi. 21, Ezek. iv. 6, and Dan. ix. 2. And yet the prophecies represent their return as consequent on their repentance. And their repentance itself is very expressly and particularly foretold, Jer. xxix. 12, 13, 14, xxxi. 8, 9, 18 — 31, 1. 4, 5, Ezek. vi. 8, 9, 10, vii. 16, xiv. 22, 23, and xx. 43, 44. It was foretold under the Old Testament, that the Messiah should suflfer greatly through the malice and cruelty of men ; as is largely and fully set forth, Psal. xxii., applied to Christ in the New Testament, Matth. xxvii. 35, 43, Luke xxiii. 34, John xix, 24, Heb. ii. 12. And likewise in Psal. Ixix., which, it is also evident by the New Testament, is spoken of Christ ; John ii. 17, xv. 25, &c. and Rom. xv. 3, Matth. xxvii. 34, 48, Mark xv. 23, John xix. 29. The same thing is also foretold, Isa. liii. and 1. 6, and Mic. v. 1. This cruelty of men was their sin, and what they acted as moral agents. It was foretold, that there should be an union of Heathen and Jewish rulers against Christ, Psal ii. 1, 2, compared with Acts iv. 25 — 28. It was foretold, that the Jews should generally reject and despise the Messiah, Isa. xlix. 5, 6, 7, and liii. 1 — 3, Psal. xxii. 6, 7, and Ixix. 4, 8, 19, 20. And it was foretold, that the body of that nation should be rejected in the Messiah's days, from being God's people, for their obstinacy in sin; Isa. xhx. 4—7, and viii. 14, 15, 16, compared with Rom. ix. 33, and Isa. Ixv. at the beginning, compared with Rom. x. 20, 21. It was foretold, that Christ should be rejected by the chief priests and rulers
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    FREEDOM OF THE WILL. 55 among the Jews, Psal. cxviii. 22, compared with Matth. xxi. 42, Acts iv. 11, 1 Pet. ii. 4, 7. Christ himself foretold his being delivered into the hands of the elders, chief priests and scribes, and his being cruelly treated by them, and condemned to death ; and that he, by them, should be delivered to the Gentiles ; and that he should be mocked and scourged and cnicijicd, (Matth. xvi. 21, andxx. 17 — 19, Luke ix. 22, John viii. 28,) and that the people should be concerned in, and consenting to his death, (Luke xx. 13 — 18,) especially the inhabitants of Jerusalem, Luke xiii. 33 — 35. He foretold, that the disciples should all be offended because of him that night that he was betrayed, and should forsake hnu, JMatth. xxvi. 31, John xvi. 32. He foretold, that he should be rejected of that gerjeration, even the body of the people, and that they should continue obstinate, to theii- ruin, Matth. xii. 45, xxi, 33 — 42, and xxii. 1—7, Luke xiv. 16, 21, 24, xvii. 25, xix. 14, 27, 41—44, xx. 13—18. As it was foretold in both Old Testament and New, that the Jews should reject the Messiah, so it was foretold that the Gentiles should receive Him, and so be admitted to the privileges of God's people ; in places too many to be now particularly mentioned. It was foretold in the Old Testament, that the Jews should envy the Gentiles on this account, Deut. xxxii. 21, compared with Rom. X. 19. Christ himself often foretold, that the Gentiles would embrace the true religion, and become his followers and people, Matth. viii. 10, 11,12, xxi. 41 — 43, and xxii. 8 — 10, Luke xiii. 28, xiv. 16 — 24, and xx. 16, John X. 16. He also foretold the Jews' envy of the Gentiles on this occasion, Matth. XX. 12 — 16, Luke xv. 26 to the end. He foretold, that they should continue in this opposition and envy, and should manifest it in cruel persecutions of his followers, to their utter destruction, Matth. xxi. 33 — 42, xxii. 6, and xxiii. 34 — 39, Luke xi. 49 — 51. The Jews' obstinacy is also foretold. Acts xxii. 18. Christ often foretold the great persecutions his followers should meet with, both from Jews and Gentiles ; Matth. x. 16—18, 21, 22, 34—36, and xxiv. 9, Mark xiii. 9, Luke x. 3, xii. 11, 49 — 53, and xxi. 12, 16, 17, John xv. 18 — 21, and xvi. 1 — 4. He foretold the martyrdom of particular persons, Matth. XX. 23. John xiii. 36, and xxi. l8, 19, 22. He foretold the great success ol the Gospel in the city of Samaria, as near approaching ; which afterwards was fulfilled by the preaching of Philip, John iv. 35 — 38. He foretold the rising of many deceivers after his departure, Matth. xxiv. 4, 5, 11, and the aposta^ of many of his professed followers, Matth. xxiv. 10 — 12. The persecutions, which the Apostle Paul was to meet with in the world, were foretold. Acts ix. 16, xx. 23, and xxi. 11. The apostle says to the Christian Epl^sians, Acts xx. 29, 30, / know that after my departure shall grievous wolves enter in among you, not sparing the Jiock ; also of your own selves shall men arise, speaking perverse things, to draw away disciples after them. The apostle says. He knew this ; but he did not know it, if God did not know the future actions of moral agents. 4. Unless God foreknows the future actions of moral agents, all the prophecies we have in Scripture concerning the great Anticliristian apostasy ; the rise, reign, wicked qualities, and deeds of the man of sin, and his instruments and adherents ; the extent and long continuance of his dominion, his influence on the minds of princes and others, to corrupt them, and draw them away to idolatry, and other foul vices ; his great and cruel persecutions ; the behavior of the saintSv under these great temptations, &c. &c. I say, unless the volitions of moral agentis are foreseen, all these prophecies are uttered without knowing the things foretold. The predictions relating to this great apostasy are all of a moral nature, relatf Vol. IL 9
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    gg FREEDOM OF THE WILL. in? to men's virtues and vices, and their exercises, fruits and consequences, and events depending on them ; and are very particular ; and most of them often repeated with many precise characteristics, descriptions, and limitations of qualities conduct, influence, effects, extent, duration, periodS;, circumstances, final issue &c. which it would be tedious to mention particularly. And to suppose, that all these are predicted by God, without any certain knowledge of the future moral behavior of free Agents, would be to the utmost degree absurd. 5, Unless God foreknows the future acts of men's wills, and their behavior as moral Agents, all those great things which are foretold both in the Old Testament and the New, concerning the erection, establishment and universal extent of the kingdom of the Messiah, were j)redicted and promised while God was in ignorance whether any of these things would come to pass or no, and did but guess at them. For that kingdom is not of this world, it does not consist in things external, but is within men, and consists in the dominion of virtue in their hearts, in righteousness, and peace, and joy in the Holy Ghost ; and in these things made manifest in practice, to the praise and glory of God, The Messiah came to save men from their sins, and deliver them from their spiritual enemies ; " that they might serve him in righteousness and holiness before him : He gave himself for us, that he might redeem us from all iniquity, and purify unto himself a peculiar people, zealous of good works." And therefore his success consists in gaining men's hearts to virtue, in their being made God's willing people in the day of his power. His conquest of his enemies consists in his victory over men's corruptions and vices. And such a victory, and such a dominion is often expressly foretold : that his kingdom should fill the earth; that all people, na';ons and languages should serve and obey him ; and so that all nations should go up to the mountain of the house of the Lord, that he might teach them his ways, and that they might walk in his paths ; and that all men should be drawn to Christ, and the earth be full of the knowledge of the Lord (by which, in the style of Scripture, is meant true virtue and religion) as the waters cover the seas; that God's law should be put into men's inward parts, and written in their hearts ; and that God's people should be all righteous, &c. &c. A very great part of the prophecies of the Old Testament is taken up in such predictions as these. And here I would observe, that the prophecies of the universal prevalence of the kingdom of the Messiah, and true religion of Jesus Christ, are delivered in the most peremptory manner, and confirmed by the oath of God, Isa. xlv. 22 to the end, " Look to me and be ye saved, all the ends of the earth ; for I am God, and there is none else. I have sworn by myself, the word is gone out of my mouth in righteousness, and shall not return, that unto Me every knee shall bow ; and every tongue shall swear. Sb*elv, shall one say, in the Lord have I righteousness and strength ; even to Him shall men come,'^ &c. But here this peremptory declaration, and great oath of the Most High, are delivered with such mighty solemnity, to things which God did not know, if he did not certainly foresee the volitions of moral agents. And all the predictions of Christ and his apostles, to the like purpose, must be without knowledge ; as those of our Saviour comparing the kingdom of God to a grain of mustard seed, growing exceeding great, from a small beginning ; and to leaven, hid in three measures of meal, until the whole was leavened, &c. And the prophecies in the epistles concerning the restoration of the nation of the Jews to the true church of God, and the bringing in the fulness of the Gentiles; and the prophecies in all the Revelation concerning the glorious change m the moral state of the world of mankind, attending the destruction of Antichrist, the bngdoms of the world becoming the kingdoms of our Lord and of his Christ ;
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    FREEDOM OF THE WILL. 67 and its being granted tip the church to be arrayed in that fme linen, white and clean, which is the righteousness of saints, &c. Corol. 1. Hence that great promise and oath of God to Abraham, Isaac and Jacob, so much celebrated in Scripture, both in the Old Testament and New, namely, That in their need all the nations and families of the earth should be blessed, must have been made on uncertainties, if God does not certainly foreknow the volitions of moral agents. For the fulfilment of this promise consists in that success of Christ in the work of redemption, and that setting up of his spiritual kingdom over the nations of the world, which has been spoken of. Men are blessed in Christ no otherwise than as they are brought to acknowledge Him, trust in him, love and serve Him, as is represented and predicted in Psal. Ixxii. 11, " All kings shall fall down before Him'; all nations shall serve Him.'' With verse 17, " Men shall be blessed in Him ; all nations shall call Him blessed." This oath to Jacob and Abraham is fulfilled in subduing men's iniquities; as is implied in that of the prophet Micah, chap. vii. 19, 20. Corol. 2. Hence also it appears, that the first gospel promise that ever was made to mankind, that great prediction of the salvation of the Messiah, and His victory over Satan, made to our first parents. Gen. iii. 15, if there be no certain prescience of the volitions of moral agents, must have had no better foundation than conjecture. For Christ's victory over Satan consists in men's being saved from sin, and in the victory of virtue and holiness, over that vice and wickedness, which Satan, by his temptation has introduced, and wherein his kingdom consists. 6. If it be so, that God has not a prescience of the future actions of moral agents, it will follow, that the prophecies of Scripture in general are without foreknowledge. For Scripture prophecies, almost all of them, if not universally without any exception, are either predictions of the actings and behavior of moral agents, or of events depending on them, or some way connected with them ; judicial dispensations, judgments on men for their wickedness, or rewards of virtue and righteousness, remarkable manifestations of favor to the righteous or manifestations of sovereign mercy to sinners, forgiving their iniquities, and magnifying the riches of divine Grace ; or dispensations of Providence, in some respect or other, relating to the conduct of the subjects of God's moral government, wisely adapted thereto ; either providing for what should be in a future state of things, through the volitions and voluntary actions of moral agents, or consequent upon them, and regulated and ordered according to them. So that all events that are foretold, are either moral events, or other events which are connected with, and accommodated to moral events. That the predictions of Scripture in general must be without knowledge, if God does not foresee the volitions of men, will further appe. if it be considered, that almost all events belonging to the future state of the w\ 1 of  kind, the changes and revolutions which come to pass in empires, kingdoms and nations, and all societies, depend innumerable ways on the acts of men's Wills : yea, on an innumerable multitude of millions of millions of volitions of mankind. Such is the state and course of things in the world of mankind, that one single event, which appears in itself exceeding inconsiderable, may, in the progress and series of things, occasion a succession of the greatest and most important and extensive events ; causing the state of mankind to be vastly different from what it would otherwise have been, for all succeeding generations. For instance, the coming into existence of those particular men, who have been the great conquerors of the world, which, under God, have had the main hand in all the consequent state of the world, in all after ages ; such as Nebu �
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    68 FREEDOM OF THE WILL. chadnezzar, Cyrus, Alexander, Pompey, Julius Cffisar, &c., undoubtedly depended on many millions of acts of the Will, which followed, and were occasioned one by another, in their parents. And perhaps most of these volitions depended on millions of volitions of hundreds and thousands of others, their contemporaries ol the same generation ; and most of these on millions of millions of volitions ot others in preceding generations. As we go back, still the number of volitions, which were some way the occasion of the event, multiply as the branches of a river, until they come at last, as it were, to an infinite number. This vrill not seem sti-ange to any one who well considers the matter ; if we recollect what philosophers tell us of the innumerable multitudes of those things which are, as it were, the principia, or stamina vitce, concerned in generation ; \he animalcula in semine ■mascuh, and the ova in the v/orab of the female ; the impregnation, or animating of one of these in distinction from all the rest, must depend on things mfinitely minute, relating to the time and circumstances of the act of the parents, the state of their bodies, &c., which must depend on innumerable foregoing circumstances and occurrences ; w^hich must depend, infinite ways, on foregoing acts of their Wills ; which are occasioned by innumerable things that happen in the course of their lives, in which their own, and their neighbor's behavior, must have a hand, an infinite number of ways. And as the volitions of others must be so many ways concerned in the conception and birth of such men ; so, no less, in their preservation, and circumstances of life, their particular determinations and actions, on which the great revolutions they were the occasions of, depended. As, for instance, when the conspirators in Persia, against the Magi, were consulting about a succession to the empire, it came into the mind of one of them, to propose, that he whose horse neighed first, when they came together the next morning, should be king. Now such a thing's coming into his mind, might depend on innumerable incidents, wherein the volitions of mankind had been concerned. But, in consequence of this accident, Darius, the son of Histaspes, was king. And if this had not been, probably his successor would not have been the same, and all the circumstances of the Persian empire might have been far otherwise. And then perhaps Alexander might never have conquered that empire. And then probably the circumstances of the world, in all succeeding ages, might have been vastly otherwise. I might further instance in many other occurrences ; such as those on which depended Alexander's preservation, in the many critical junctures of his life, wherein a small trifile W'ould have turned the scale against him ; and the preservation and success of the Roman people, in the infancy of their kingdom and commonwealth, and afterwards ; which all the succeeding changes in their state, and the mighty revolutions that afterwards came to pass in the habitable world, depended upon. But these hints may be sufficient for every discerning considerate person, to convince him, that the whole state of the world of mankind, in all ages, and the very being of every person who has ever lived in it, in every age, since the times of the ancient prophets, has depended on more volitions, or acts of the Wills of men, than there are sands on the sea shore. And therefore, unless God does most exactly and perfectly foresee the future acts of men's Wills, all the predictions which he ever uttered concerning David, Hezekiah, Josiah, Nebuchadnezzar, Cyrus, Alexander; concerning the four monarchies, and the revolutions in them ; and concerning all the wars, commotions, victories, prosperities and calamities, of any of the kingdoms, nations or communities of the world, have all been without knowledge. So that, according to this notion of God's not foreseeing the vohtions and free actions of men, God could foresee nothing appertaining to the state of tlie
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    FREEDOM OF THE WILL. 69 world of mankind in future ages ; not so much as the being of one person that siiould live in it ; and could foreknow no events, but only such as He would bring to pass himself by the extraordinary interposition of his immediate power ; or things which should come to pass in the natural material world, by the laws of motion, and course of nature, wherein that is independent on the actions or works of mankind ; that is, as he might, like a very able mathematician and astronomer, with great exactness calculate the revolutions of the heaverUy bodies, and the greater wheels of the machine of the external creation. And if we closely consider the matter, there will appear reason to convince us, that he could not, with any absolute certainty, foresee even these. As to the first, namely, things done by the immediate and extraordinary interposition of God's power, these cannot be foreseen, unless it can be foreseen when there shall be occasion for such extraordinary interposition. And that cannot be foreseen, imless the state of the moral v/orld can be foreseen. For whenever God thus interposes, it is with regard to the state of the moral world, requiring such divine interposition. Thus God could not certainly foresee the universal deluge, the calling of Abraham, the destruction of Sodom and Gomorrah, the plagues on Egypt, and Israel's redemption out of it, the expelling the seven nations of Canaan, and the bringing Israel into that land ; for these all are represented as connected with things belonging to the state of the moral world. Nor can God foreknow the most proper and convenient time of the day of judgment and general conflagration ; for that chiefly depends on the course and state of things in the moral world. Nor, secondly, can we on this supposition reasonably think, that God can certainly foresee what things shall come to pass, in the course of things, in the natural and material world, even those which, in an ordinary state of things, might be calculated by a good astronomer. For the moral world is the end of the natural world ; and the course of things in the former, is undoubtedly subordinate to God's .designs with respect to the latter. Therefore he has seen cause, from regard to the state of things in the moral world, extraordinarily to interpose, to interrupt and lay an arrest on the course of things in the natural world ; and even in the greater wheels of its motion ; even so as to stop the sun in its course. And unless he can foresee the volitions of men, and so know something of the future state of the moral world, he cannot know but that he may still have as great occasion to interpose in this manner, as ever he had ; nor can he foresee how, or when he shall have occasion thus to interpose. Carol, i. It appears from the things which have been observed, that unless God foresees the volitions of moral agents, that cannot be true which is observed by the Apostle James, Acts xv. 18, " Known unto God are all his works from the beginning of the world." CoroL 2. It appears from what has been observed, that unless God foreknows the volitions of moral agents, all the prophecies of Scripture have no better foundation than mere conjecture ; and that, in most instances, a conjecture M'hich must have the utmost uncertainty ; depending on an innumerable, and, as it were, infinite multitude of vohtions, which are all, even to God, uncertain events : however, these prophecies are delivered as absolute predictions, and very many of them in the most positive manner, with asseverations ; and some of them with the most solemn oaths. CoroL 3. It also follows, from what has been observed, that if this notion of God's ignorance of future volitions be true, in vain did Christ say (after uttering many great and important predictions, concerning God's moral king*
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    70 FREEDOM OF THE WILL. dom, and things depending on men's moral actions), Matthew xxi\ 35, " Heaven and earth shall pass away ; but my word shall not pass away." Corol. 4. From the same notion of God's ignorance, it would follow, that in vain has God Hiinself often spoke of the predictions of his word, as evidences of his Foreknowledge ; and so as evidences of that which is his prerogative as GOD, and his peculiar glory, greatly distinguishing Him from all other beings; as in Isa. xli..22— 26, xliii. 9, 10, xliv. 8, xlv. 21, xlvi. 10, and xlviii. 14. Arg. IL If God does not foreknow the volitions of moral agents, then he did not foreknow the fall of man, nor of angels, and so could not foreknow the great things which are consequent on these events ; such as his sending his Son into the world to die for sinners, and all things pertaining to the great work of redemption ; all the things which were done for four thousand years beforf. Christ came, to prepare the way for it ; and the incarnation, life, death, resurrection and ascension of Christ ; and the setting Him at the head of the universe, as King of heaven and earth, angels and men ; and the setting up his church and kingdom in this world, and appointing Him the Judge of the world ; and all that Satan should do in the world in opposition to the kingdom of Christ : and the great transactions of the day of judgment, that men and devils shall be the subjects of, and angels concerned in ; they are all what God was ignorant of before the fall. And if so, the following scriptures, and others like tnem, must be without any meaning, or contrary to truth. Eph. i. 4, " According as he hath chosen us in Him before the foundation of the world." 1 Pet. i. 20, " Who verily was foreordained before the foundation of the world." 2 Tun. i. 9, " Who hath saved us, and called us with an holy calling ; not according to our works, but according to his own purpose and grace, which was given us in Christ Jesus before the world began." So, Eph. iii. 11 (speaking of the wisdom of God in the work of redemption), " According to the eternal purpose which he purposed in Christ Jesus." Tit. i. 2, " In hope of eternal life, which God, that cannot lie, promised before the world began." Rom. viii. 29, " W^hom he did foreknow, them he also did predestinate," &c. 1 Pet. i. 2, " Elect, according to the foreknowledge of God the Father.'' If God did not foreknow the fall of man, nor the redemption by Jesus Christ, nor the volitions of man since the fall ; then he did not foreknow the saints in any sense ; neither as particular persons, nor as societies or nations ; either by election, or mere foresight of their virtue or good works ; or any foresight of any thing about them relating to their salvation ; or any benefit they have by Christ, or any manner of concern of theirs with a Redeemer. Aeg. III. On the supposition of God's ignorance of the future volitions of free agents, it will follow, that God must in many cases trul}- repent Avhat Ixe h^ done, so as properly to wish he had done otherwise : by reason that the event of things, in those affairs which are most important, viz., the affairs of his moral kingdom, being uncertain and contingent, often happens quite otherwise than he was aware beforehand. And there would be reason to understand, that in the most literal sense, in Gen. vi. 6, " It repented the Lord, that he had made man on the earth, and it grieved him at his heart." And that, 1 Sam. xv. 11, contrary to that, Numb, xxiii. 19, " God is not the Son of man, that He should repent." And, 1 Sam. xv. 29, " Also the strength of Israel will not lie, nor repent; for He is not a man that he should repent." Yea, from this notion it would follow, that God is liable to repent and be grieved at his heart, in a literal sense, continually ; and is always exposed to an infinite number of real disappointments in his governing the world ; and to manifold, constant, great
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    FREEDOM OF THE WILL. 71 perplexity and vexation ; but this is not very consistent with his title of God over all, blessed forever more ; which represents Him as possessed of perfect, constant and uninterrupted tranquillity and felicity, as God over the universe, and in his management of the affairs of the world, as supreme and universal Ruler. See Rom. i. 25, ix. 5, 2 Cor. xi. 31, 1 Tim. vi. 15. Arg. IV. It will also follow from this notion, that as God is liable to be continually repenting what he has done ; so he must be exposed to be constantly changing his mind and intentions, as to his future conduct ; altering his measures, relinquishing his old designs, and forming new schemes and projections.    For his purposes, even as to the main parts of his scheme, namely, such as belong to the state of his moral kingdom, must be always liable to be broken, through want of foresight ; and he must be continually putting his system to rights, as it gets out of order through the contingence of the actions of moral agents ; he must be a Being, who, instead of being absolutely immutable, must necessarily be the subject of infinitely the most numerous acts of repentance, and changes of intention, of any being whatsoever ; for this plain reason, that his vastly extensive charge comprehends an infinitely greater number of those things which are to him contingent and uncertain. In such a situation, he must have little else to do, but to mend broken links as well as he can, and be rectify. ing his disjointed frame and disordered movements ; in the best manner the case will allow. The Supreme Lord of all things must needs be under great and miserable disadvantages, in governing the w^orld which he has made and has the care of, through his being utterly unable to find out things of chief importance, which, hereafter shall befall his system ; which, if he did but know, he might make seasonable provision for. In many cases, there may be verjgreat necessity that he should make provision, in the manner of his ordering and disposing things, for some great events which are to happen, of vast and extensive influence, and endless consequence to the universe; which he may see afterwards, when it is too late, and may wish in vain that he had known beforehand, that he might have ordered his affairs accordingly. And it is in the power of man, on these principles, by his devices, purposes and actions, thus to disappoint God, break his measures, make Him continually to change his mind, subject him to vexation, and bring him into confusion. But how do these things consist with reason, or with the word of God t Which represents, that all GoiTs works, all that he has ever to do, the whole scheme and series of his operations, are from the beginning perfectly in his view ; and declares, that tvhatever devices and designs " are in the hearts of raen, the counsel of the Lord is that which shall stand, and the thoughts of his heart to all generations," Prov. xix. 21, Psal. xxxiii. 10, 11, " And that which the Lord of Hosts hath purposed, none shall disannul," Isa. xiv. 27. And that he cannot be frustrated in one design or thovght. Job xlii. 2. " And that which God doth, it shall be forever, that nothing can be put to it, or taken from it," Eccl. iii. 14- The stability and perpetuitj^ of God's counsels are expressly spoken of as connected with the foreknowledge of God, Isa. xlvi. 10, " Declaring the end from the beginning, and from ancient times, the things that are not yet done ; saying, My counsel shall stand, and I will do all my pleasure." — And how are these things consistent with what the Scripture says of God's immutability, which represents Him as " without variableness, or shadow of turnings" and speaks of Him most particularly as unchangeable with regard to his purposes, Mai. iii. 6, "I am the Lord; I change not; therefore ye sons of Jacob are not consumed," ExoA iii. 14, i a.m that am, Job xxiii. 13, 14, " He is in
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    72 FREEDOM OF THE WILL. one mind ; and who can turn Him ? And what his soul desireth, even that he doth : for he performeth the thing that is appointed for me." Akg. V. If this notion of God's ignorance of the future vohtions of moral agents he thoroughly considered in its consequences, it will appear to follow from it, that God, after he had made the world, was hahle to be whoWy frustrated of his end in the creation of it; and so has been, in like manner, liable to be frustrated of his end in all the great works he hath wrought. It is manifest, the moi-al world is the end of the natural : the rest of the creation is but a house which God hath built, with furniture, for moral agents : and the good or bad state of the moral world depends on the improvement they make of their natural tigency, and so depends on their volitions. And therefore, if these cannot be foreseen by God, because they are contingent, and subject to no kind of necessity, then the affairs of the moral world are liable to go wrong, to any assignable degree ; yea, liable to be utterly ruined. As on this scheme, it may well be supposed to be literally said, when mankind, by the abuse of their moral agency, became very corrupt before the flood, " that the Lord repented that he had made man on the earth, and it grieved Him at his heart ;'' so, when He made the universe. He did not know but that he might be so disappointed in it, that it might grieve Him at his heart that he had made it. It actually proved, that all mankind became sinful, and a very great part of the angels apostatized : and how could God know beforehand, that all of them would not 7 And how could God know but that all mankind, notwithstanding means used to reclaim them, being still left to the freedom of their own "Will, would continue in their apostasy, and grow worse and worse, as they of the old world before the flood did ? According to the scheme I am endeavoring to conliite, neither the fall of men or angels, could be foreseen, and God must be greatly disappointed in these events ; and so the grand scheme and contrivance for our redemption, and destroying the works of the devil, by the Messiah, and all the great things God has done in the prosecution of these designs, must be only the fruits of his own disappointment, and contrivances of his to mend and patch up, as well as he could, his system, which originally was all very good, and perfectly beautiful ; but was marred, broken and confounded by the free Will of angels and men. And still he must be liable to be totally disappointed a second time : He could not know, that He should have his desired success, in the incarnation, life, death, resurrection and exaltation of his only begotten Son, and other great works accomplished to restore the state of things : He could not know, after all, whether there would actually be any tolerable measure of restoration ; for this depended on the free Will of man. There has been a general great apostasy of almost all the Christian world, to that which was worse than heathenism ; which continued for many ages. And how could God without foreseeing men's volitions, know whether ever Christendom would return from this apostasy 1 And which way could He tell beforehand how soon it would begin ? The apostle says, it began to work in his time ; and how could it be known how far it would proceed in that age 1 Yea, how could it be known that the gospel, which was not eflfectual for the reformation of the Jews, would ever be effectual for the turning of the heathen nations from their heathen apostasy, which they had been confirmed in for so many ages? It is represented often in Scripture, that God, who made the world for Himself, and created it for his pleasure, would infalhbly obtain his end in the creation, and in all his works ; that as all things are of Him, so would all be to Him J and that in the final issue of things, it would appear that He is thefrst.

  
    The text on this page is estimated to be only 36.13% accurate
    FREEDCiM OF THE WILL. 73 and the last, Rev. xx. 6, '•' And he said unto me, It is done. I am Alpha and Omega, the beginning and the end, the first and the last." But these things are not consistent with God's being so liable to be disappointed in all his works, nor indeed with his failing of his end in any thing that he has undertaken or done. ° SECTION Xf I. God's certain Foreknowledge of the future Volitions of moral A^ent inconsistent with such a Contingence of those Volitions as is without all Necessity Having proved that God has a certain and infallible prescience of the act of the Will of moral agents, I come now, in the second place, to show the consequence; to show how It follows from hence, that these events are necessary With a Necessity of connection or consequence. The chief Arminlan divines, so far as I have had opportunity to observe deny this consequence; and affirm, that if such Foreknowledge be allowed it IS no evidence of any Necessity of the event foreknown. Now I desire that this matter may be particularly and thoroughly inquired into. I cannot but think that, on particular and full consideration, it may be perfectly determined, whether it be indeed so or not. In order to a proper consideration of this matter, I would observe the following things. _ I. Jt is very evident, with regard to a thing whose existence is infallibly and mdissolubly connected with something which already hath or has had existence the existence,;of that thing is necessary. Here may be noted : ' 1. I obberve^ before, in explaining the nature of Necessity, that in things which are past, their past existence is now necessary : having already made sure of existence, it is too late for any possibility of alteration in that respect • It IS now impossible that it should be otherwise than true, that that thino- has existed. ° 2. If there be any such thing as a divine Foreknowledge of the volitions of free agents, that Foreknowledge, by the supposition, is a thing which akeady lias, and long ago had, existence; and so, now its existence is necessary • it is now utterly impossible to be otherwise than that this Foreknowled^re should be or should have been. * 3. It is also very manifest, that those things which are indissolubly connected with other things that are necessary, are themselves necessary. As that proposition whose triath is necessarily connected with another proposition, which is necessarily true, is itself necessarily true. To say otherwise, would be a contradiction : it would be in effect to say, that the connection was indissoluble, and yet was not so, but might be broken. If that, whose existence is indissolubly connected with something whose existence is now necessary, is itself not necessary, then it may possibly not exist, notwithstanding that indissoluble connection of its existence.— Whether the absurdity be not glaring, let the reader judcre. 4. It IS no less evident, that if there be a full, certain, and infallible Foreknowledge of the future existence of the volitions of moral agents, then there is a certain infallible and indissoluble connection between those events and that Foreknowledge ; and that therefore, by the preceding observations, those events Vol. II. 10
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    74 FREEDOM OF THE WILL, are necessary events ; being infallibly and indissolubly connected with that, whose existence already is, and so is now necessary, and cannot but have been. To say the Foreknowledge is certain and infallible, and yet the connection of the event with that Foreknowledge is not indissoluble, but dissoluble ana fallible, is very absurd. To affirm it, would be the same thing as to affirm that there is no necessary connection between a proposition's being infallibly known to be true, and its being true indeed. So that it is perfectly demonstrable, that if there be any infallible knowledge of future volitions, the event is nece&icry ; or in other words, that it is imfossihh but the event should come to pass. I or if it be not impossible but that it maybe otherwise, then it is not impossible but that the proposition which affirms its future coming to pass, may not now be true. But how absurd is that, on the supposition that there is now an intalhble knowledge (i. e. knowledge which it is impossible should fail) that it is true. There is this absurdity in it, that it is not impossible but that there now should be no truth in that proposition which is now infaUibly known to be true. II That no future event can be certainly foreknown, whose existence is contingent, and without all necessity, may be proved thus; it is impossible for a thiiio- to be certainly known to any intellect without evidence. To suppose otherwise, implies a contradiction : because, for a thing to be certainly known to any understanding, is for it to be evident to that understanding : and for a thino- to be evident to any understanding, is the same thing as for that understanding to see evidence of it : but no understanding, created or uncreated can see evidence where there is none: for that is the same thing as to see that to be which is not. And therefore, if there be any truth which is absolute y without evidence, that truth is absolutely unknowable, insomuch that it implies a contradiction to suppose that it is known. _ _ • i 4. n But if there be any future event, whose existence is contingent, without all necessity, the future existence of the event is absolutely uithoid evidence. If there be any evidence of it, it must be one of these two sorts, either self-evidence ox proof ; for there can be no other sort of evidence but one of these two : an evident thing must be either evident in itself or evident in something else; that is, evident by connection with something else. But a future thing, whose existence is without all necessity, can have neither of these sorts of evidence. It cannot be self-evident ; for if it be, it may be now known, by what is now to be seen in the thing itself j either its present existence, or the necessity of its nature : but both these are contrary to the supposition. It is supposed, both that the thing aias no present existence to be seen, and also that it is not of such a nature as to be necessarily existent for the future : so that its future existence is not selfevident. And, secondly, neither is there any proof or evidence in any thing else, or evidence of connection with something else that is evident: for this is also contrary to the supposition. It is supposed, that there is now nothing existent, with which the future existence of the contingent event is connected. For such a connection destroys its contingcnce, and supposes necessity. Thus it is demonstrated, that there is in the nature of things absolutely no evidence at all of the future existence of that event, which is contingent, without all necessity (if any such event there be), neither self-evidence nor proof. And therefore the thing in reality is not evident ; and so cannot be seen to be evident, or, which is the same thing, cannot be known. Let us consider this in an example. Suppose that five thousand seven hundred and sixty years ago there was no other being but the Divine Being ; and then this world, or some particular body or spirit, all at once starts out of nothing into being, and takes on itself a particular nature and form ; all m absolute
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    FREEDOM OF THE WILL. 75 contingence, without any concern of God, or any other cause, in the matter ; without any manner of ground or reason of its existence ; or any dependence upon, or connection at all with, any thing foregoing : I say, that if this be supposed, there was no evidence of that event beforehand. There was no evidence of it to be seen in the thing itself ; for the thing itself as yet was not. And there was no evidence of it to be seen in any thing ehe ; for evidence in something else, is connection with something else : but such connection is contrary to the supposition. There was no evidence before, that this thing icould happen ; for, by the supposition, there was no reason why it should happen., rather than something else, or rather than nothing. And if so, then all things before were exactly equal, and the same with respect to that and other possible things ; there was no preponderation, no superior weight or value ; and therefore nothing that could be of any weight or value to determine any understanding. The thing was absolutely without evidence, and absolutely unknowable An increase of understanding, or of the capacity of discerning, has no tendency, and makes no advance, to a discerning any signs or evidences of it, let it be increased never so much ; yea, if it be increased infinitely. The increase of the strength of sight may have a tendency to enable to discern the evidence which is far off, and very much hid, and deeply involved in clouds and darkness ; but it has no tendency to enable to discern evidence where there is none. If the sight be infinitely strong, and the capacity of discerning infinitely great, it will enable to see all that there is, and to see it perfectly, and with ease : yet it has no tendency at all to enable a being to discern that evidence which is not ; but, on the contrary, it has a tendency to enable to discern with great certainty that there is none. III. To suppose the future volitions of moral agents not to be necessaryevents ; or, which is the same thing, events which it is not impossible but that they may not come to pass ; and yet to suppose that God certainly foreknows them, and knows all things, is to sQppose God's knowledge to be inconsistent with itself For to say, that God certainly, and without all conjecture, knows that a thing will infallibly be, which at the same time he knows to be so contingent that it may possibly not be, is to suppose his knowledge inconsistent with itself; or that one thing that he knows, is utterly inconsistent with another thing that he knows. It is the same thing as to say, he now knows a proposition to be of certain infallible truth, which he knows to be of contingent uncertain truth. If a future volition is so without all necessity, that there is nothing hinders but that it may not be, then the proposition which asserts its future existence, is so uncertain, that there is nothing hinders but that the truth of it may entirely fail. And if God knows all things, he knows this proposition to be thus uncertain. And that is inconsistent with his knowing that it is infallibly ti'ue, and so inconsistent with his infallibly knowing that it is true. If the thing be indeed contingent, God views it so, and judges it to be contingent, if he views things as they are. If the event be not necessary, then it is possible it may never be : and if it be possible it may never be, God knows it may povssibly never be ; and that is to know that the proposition which afhrms its existence, may possibly not be true ; and that is to know that the truth of it is uncertain ; which surely is inconsistent with his knowing it as a certain truth. If volilions are in themselves contingent events, without all necessity, then it is no argument of perfection of knowledge in any being to determine peremptorily that they will be ; but, on the contrary, an argument of ignorance and mistake, because it would argue, that he supposes that proposition to be certain, which in its own nature, and all things considered, is uncertain and contingent To
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    76 FREEDOM OF THE WILL. Bay, in such a case, that God may have ways of knowing contingent erents which we cannot conceive of, is ridiculous ; as much so, as to say that God may know contradictions to be true, for aught we know, or that he may know a thing to be certain, and at the same time know it not to be certain, though we cannot conceive how ; because he has ways of knowing, which we cannot compreliend. Corol. 1. From what has been observed, it is evident that the absolute decrees of God are no more inconsistent with human liberty, on account of any necessity of the event which follows from such decrees, than the absolute ForC' knowledge of God. Because the connection between the event and certain Foreknowledge, is as infallible and indissoluble as between the event and an absolute decree. That is, it is no more impossible, that the event and decree should not agree together, than that the event and absolute knowledge should disagree. The connection between the event and Foreknowledge is absolutely perfect, by the supposition ; because it is supposed, that the cvrtainty and infallibility of the knowledge is absolutely perfect. And it beins; ;=o, the certainty cannot be increased ; and therefore the connection between the knov/ledge and the thing known, cannot be increased ; so that if a decree be added to the Foreknowledge, it does not at all increase the connection, or make it more infallible and indissoluble. If it were not so, the certainty of knowledge might be increased by the addition of a decree ; which is contrary to the supposition, which is, that the knowledge is absolutely perfect, or perfect to the highest possible degree. There is as much of an impossibility but that the things which aie infallibl} foreknown should be, or (v/hich is the same thing) as great a necessity of theijfuture existence, as if the event were already written down, and was known and read by all mankind, through all preceding ages, and there was the most indissoluble and perfect connection possible between the writing and the thing ■written. In such a case, it would be as impossible the event should fail of existence, as if it had existed already ; and a decree cannot make an event surer or more necessaiy than this. And therefore, if there be any such Foreknowledge, as it has been proved there is, then necessity of connection and consequence is not at all inconsistent with any liberty which man or any other creature enjoys. And from hence it may be inferred, that absolute decrees of God, which do not at all increase the necessity, are not at all inconsistent wdth the liberty which man enjoys, on any such account, as that they make the event decreed necessary and render it utterly impossible but that it should come to pass. Therefore, if absolute decree* are inconsistent with man's liberty as a moral agent, or his liberty in a state of probation, or any liberty whatsoever that he enjoys, it is not on account of any necessity' which absolute decrees infer. Dr. Whitby supposes that there is a great difference between God's Foreknowledge, and his decrees, with regard to necessity of future events. In his " Discourse on the Five Points," p. 474, &c., he says, " God's prescience has no influence at all on our actions. — Should God, (says he,) by immediate revelation, give me the knowledge of the event of any man's state or actions, would my knowledge of them have any influence upon his actions ? Surely none at all — our knowledge doth not effect the things we know, to make them more certain, or more future, than they would be without it. Now, Foreknowledge in God is knowledge. As therefore knowledge has no influence on things that are, so neither has Foreknowledge on things that shall be. And, consequently, the Foreknowledge of any action that would be otherwise free, cannot alter or diminish that freedom. Whereas God's decree of election is powerful and
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    FREEDOM OF THE WILL. 77 active, and comprehends the preparation and exhibition of such means as shall unfrustrably produce the end. Hence God's prescience renders no actions necessary." And to this purpose, p. 473, he cites Origen, where he says, " God's prescience is not the cause of things future, but their being future is the cause of God's prescience that they will be :" and Le Blanc, where he says, " This is the truest resolution of this difficulty, that prescience is not the cause that things are future ; but their being future is the cause they are foreseen." In like manner, Dr. Clark, in his " Demonstration of the Being and Attributes of God," pp. 95 — 99. And the author of the " Freedom of VV'ill in God and the Creature," speaking to the like purpose with Dr. Whitby, repre'^ents '' Foreknowledge as having no more influence on things known, to make them necessary, than afterknowledge," or to that purpose. To all which I would say, that what is said about knowledge, its not having influence on the thing known to make it necessary, Is nothing to the purpose, nor does it in the least affect the foregoing reasoning. Whether prescience be the thing that makes the event necessary or no, it alters not the case. Infallible Foreknowledge may frove the Necessity of the event foreknown, and yet not be the thing which causes the Necessity. If the Foreknowledge be absolute, this proves the event known to be necessary, or proves that it is impossible but that the event should be, by some means or other, either by a decree, or some other way, if there be any other way ; because, as was said before, it is absurd to say, that a proposition is known to be certainly and infallibly true, which yet may possibly prove not true. The whole of the seeming force of this evasion lies in this ; that, inasmuch as certain Foreknowledge does not cause an event to be necessary, as a decree does ; therefore it does not prove it to be necessary, as a decree does. But there is no force in this arguing : for it is built wholly on this supposition, that nothing can prove, or be an evidence of a thing's being necessary, but that which has a causal injiuence to make it so. But this can never be maintained. If certain Foreknowledge of the future existing of an event, be not the thing which first makes it impossible that it should fail of existence ; yet it may, and certainly does, de?nonstrate that it is impossible it should fail of it, however that impossibility comes. If Foreknowledge be not the cause, but tlie effect, of this impossibility, it may prove that there is such an impossibility, as much as if it w'ere the cause. It is as strong arguing from the effect to the cause, as from the cause to the effect. It is enough, that an existence, which is infallibly foreknown, cannot fail, whether that impossibility arise from the Foreknowledge, or IS prior to it. It is as evident, as it is possible any thing should be, that it is impossible a thing which is infallibly known to be true, should prove not to be true : therefore there is a JVecessitv connected with such knowledge ; whether the knowledge be the cause of this Necessity, or the Necessity the cause of the knowledgeAll certain knowledge, whether it be Foreknowledge or afterknowledge, or concomitant knowledge, proves the thing known now to be necessaiy, by some means or other ; or proves that it is impossible it should now be otherwise than true. I freely allow that Foreknowledge does not prove a thing to be necessary any more than afterknowledge : but then afterknowledge, which is certain and infallible, proves that it is now become unpossible but that the proposition known should be true. Certain afterknowledge, proves that it is now. in the time of the knowledge, by some means or other, become impossible but that the proposition, which predicates past existence on the event, should be true. And so does certain Foreknowledge prove, that now, in the time of the
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    j'g FREEDOM OF THE WILSl, knowledge, it is, by some means or other, become impossible but that the proposition, which predicates /w^wre existence on the event, should be true. The Necessity of the truth of the propositions, consisting in the present impossibility of the nonexistence of the event affirmed, in both cases, is the immediate ground of the certainty of the knowledge ; there can be no certainty of knowledge without it. 1-1 There must be a certainty in things themselves, before they are certamly known, or (which is the same thing) known to be certain. For certainty of knowledge is nothing else but knowing or discerning the certainty there is in the thing^ themselves, w^hich are known. Therefore there must be a certainty in things to be a ground of certainty of knowledge, and to render things capable of being known to be certain.— And this is nothing but the Necessity of the truth known, or its being impossible but that it should be true ; or, in other words, the firm and infallible connection between the subject and predicate of the proposition that contains that truth. All certainty of knowledge consists in the view of the firmness of that connection. So God's certain Foreknowledge of the future existence of any event, is his view of the firm and indissoluble connection of the subject and predicate of the proposition that affirms its future existence. The subject is that possible event ; the predicate is its future existing : but if future existence be firmly and indissolubly connected Avith that event, then the future existence of that event is necessary. If God certamly knows the future existence of an event which is wholly contingent, and may possibly never be, then He sees a firm connection between a subject and predicate that are not firmly connected ; w^hich is a contradiction. I allow what Dr. "Whitby says to be true, That mere knowledge does not affect the thing known, to make it more certain or more future. But yet, I say, it supposes and proves the thing to be already, both future and certain ; i. e. necessarily future. Knowledge oi futurity, su^^oses futurity ; and a certain knowledge of futurity, supposes certain futurity , antecedent to that certain knowledge. But there is no other certain futurity of a thing, antecedent to certainty of knowledge, than a prior impossibility but that the thing should piove true ; or (which is the same thing) the Necessity of the event. I would observe one thing further concerning this matter ; it is this ; that if it be as those forementioned writers suppose, that God's Foreknowdedge is not the cause, but the effect of the existence of the event foreknown ; this is so far from showing that this Foreknowledge doth not infer the Necessity of the existence of that event, that it rather shows the contrary the more plainly. Because it shows the existence of the event to be so settled and firm, that it is as if it had already been ; inasmuch as vi effect it actually exists already ; its future existence has already had actual ivjluence, and efficiency, and has produced an effect, viz.. Prescience : the effect exists already ; and as the effect supposes the cause, is connected with the cause, and depends entirely upon it, therefore it is as if the future event, which is the cause, had existed already. The effect is as firm as possible, it having already the possession of existence, and made sure of it. But the effect cannot be more firm and stable than its cause, ground and reason. The building cannot be firmer than the foundation. To illustrate this matter, let us suppose the appearances and images ot things in a glass; for instance, a reflecting telescope to be the real effects of heavenly bodies (at a distance, and out of sight) which they resemble: if it be so, then as these images in the telescope have had a past actual existence, and it is become utterly "impossible now that it should be otherwise than that they have existed ; so they, being the true effects of the heavenly bodies
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    FREEDOM OF THE WILL. 79 they resemble, this proves the existing of those heavenly bodies to be as real, infallible, firm and necessaiy, as the existing of these effects ; the one being connected with, and wliolly depending on the other. Now let us suppose future existences some way or other to have influence back, to produce effects beforehand, and cause exact and perfect images of themselves in a glass, a thousand years before they exist, yea, in all preceding ages ; but yet that these images are real effects of these future existences, perfectly dependent on, and connected with them as their cause ; these effects and images, having already had actual existence, rendering that matter of their existing perfectly firm and stable, and utterly impossible to be otherwise ; this proves in like manner, as in the other instance, that the existence of the things, which are their causes, is also equally sure, firm and necessary ; and that it is alike impossible but that they should be, as if they had been already, as their effects have. And if, instead of images in a glass, we suppose the antecedent effects to be perfect ideas of them in the Divine Mind, which have existed there from all eternity, which are as properly effects, as truly and properly connected with their cause, the case is not altered. Another thing which has been said by some Arminians to take off the force of what is urged from God's Prescience, against the contingence of the volitions of moral agents, is to this purpose : " That when we talk of Foreknowledge in God, there is no strict propriety in our so speaking ; and that although it be true, that there is in God the most perfect knowledge of all events from eternity to eternity, yet there is no such thing as before and after in God, but he sees all things by one perfect unchangeable view, without any succession." To this I answer, 1. It has been already shown, that all certain knowledge proves the Necessity of the truth known ; whether it be before, after, or at the same time. Though it be true, that there is no succession in God's knowledge, and the manner of his knowledge is to us inconceivable, yet thus much we know concerning it, that there is no event, past, present, or to come, that God is ever uncertain of: he never is, never was, and never will be without infallible knowledge of it ; he always sees the existence of it to be certain and infallible. And as he always sees things just as they are in truth ; hence there never is in reality any thing contingent in such a sense, as that possibly it may happen never to exist. If, strictly speaking, there is no Foreknowledge in God, it is oecause those things, which are future to us, are as present to God, as if they already had existence : and that is as much as to say, that future events are always in God's view as evident, clear, and necessary, as if they already were. If there never is a time wherein the existence of the event is not present with God, then there never is a time wherein it is not as much impossible for it to fail of existence, as if its existence were present, and were already come to pass. God's viewing things so perfectly and unchangeably as that there is no succession in his ideas or judgment does not hinder but that there is properly now, in the mind of God, a certain and perfect knowledge of moral actions of men, which to us are a hundred years hence : yea the objection supposes this , and therefore it certainly does not hinder but that, by the foregoing arguments, it is now impossible these moral actions should not come to pass. We know, that God knows the future voluntary actions of men in such a sense beforehand, as that he is able particularly to declare, and foretell them, and Avrite them, or cause them to be written down in a book, as He often has done; and that therefore the necessary connection which there is between God's knowledge and the event known, does as much prove the event to be
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    go FREEDOM OF THE WILL. necessai-y beforehand, as if the Divine Knowledge were in the same sense hefore the event, as the prediction or writing is. If the knowledge be infallible, then the expression of it in the written prediction is infallible ; that is, there is an infallible connection between that written prediction and the event. And if so, then it is impossible it should ever be otherwise, than that that prediction and the event should agree : and this is the same thing as to say, it is impossible but that the event should come to pass : and this is the same as to say that its coming to pass is necessary.— So that it is manifest, that there being no proper succession in God's mind, makes no alteration as to the Necessity of the existence of the events which God knows. Yea, 2. This is so far from weakening the proof, which has been given of the impossibility of the not coming to pass of future events known, as that it establishes that, wherein the strength of the foregoing arguments consists, and shows the clearness of the evidence. For, (1.) The very reason why God's knowledge is vathout succession, is because it is absolutely perfect, to the highest possible degree of clearness and certainty : all things, whether past, present, or to come, being viewed with equal evidence and fulness; future things being seen with as much clearness, as if they were present ; the view is always in absolute perfection ; and absolute constant perfection admits of no alteration, and so no succession; the actual existence of the thing known, does not at all increase, or add to the clearness or certainty of the thing known : God calls the things that are not as though they were ; they are all one to him as if they had al ready existed. But herein consists the strength of the demonstration before given, of the impossibility of the not existing of those things, whose existence God knows ; that it is as impossible they should fail of existence, as if they existed already. This objection, instead of weakening this argument, sets it in the clearest and strongest Hght ; for it supposes it to be so indeed, that the existence of future events is in God's view so much as if it already had been, that when they come actually to exist, it makes not the least alteration or variation in his view or knowledge of them. (2.) The objection is founded on the immutability of God's knowledge : for it is the immutability of knowledge which makes his knowledge to be without succession. But this most directly and plainly demonstrates the thing I insist on, viz., that it is utterly impossible the known events should fail of existence. For if that were possible, then it would be possible for there to be a change in God's knowledge and view of things. For if the known event should fail of existence, and not come into being as God expected, then God would see it, and so would change his mind, and see his former mistake ; and thus there would be change and succession in his loiowledge. But as God is immutable, and so it is utterly impossible that his view should be changed ; so it is, for the same reason, just so impossible that the foreknown event should not exist : and that is to be impossible in the highest degiee : and therefore the contrary is necessary. Nothing is more impossible than that the immutable God should be changed, by the succession of time ; who comprehends all things, from eternity to eternity, in one, most perfect, and unalterable view ; so that his whole eternal duration is vita, interminahilis, iota, simul, et perfecta possessio. On the whole, I need not fear to say, that there is no geometrical theorem or proposition whatsoever, more capable of strict demonstration, than that God'a certain prescience of the volitions of moral agents is inconsistent with such a contlngence of these events, as is without all Necessity ; and so is inconsistent with the Arminian notion of liberty.
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    FREEDOM OF THE WILL. 81 Corol. 2. Hence the doctrine of the Calvinists, concerning the absolute decrees of God, does not at all infer any more fatality in things, than will demonsti-ably follow from the doctrine of most Jlrminian divines, who acknowledge God's omniscience, and universal prescience. Therefore all objections they make against the doctrine of the Calvinists, as implying Hob'bes' doctrine of Necessity, or i\\Q stoical doctrine of /a^e, lie no more against the doctrine of Calvinists, than their own doctrine : and therefore it doth not become those divines, to raise such an outcry against the Calvinists, on this account. ' Corol. 3. Hence all arguing from Necessity, against the doctrine of the inability of unregenerate men to perform the conditions of salvation, and the commands of God requiring spiritual duties, and against the Calvinistic doctrine of efficacious grace ; I say, all arguings of Jirminians (such of them as own God's omniscience) against these things, on this ground, that these doctrines, though they do not suppose men to be under any constraint or coaction, yet suppose them under Necessity, with respect to their moral actions, and those things which are required of them in order to their acceptance with God ; and their arguing against the Necessity of men's volitions, taken from the reasonableness of God's commands, promises, and threatenings, and the sincerity of his counsels and invitations ; and all objections against any doctrines of the Calvinists as b(!ing inconsistent with human liberty, because they infer Necessity ; I say, all these arguments and objections must fall to the ground, and be justly esteemed vain and frivolous, as coming from them ; being maintained in an inconsistence with themselves, and in like manner levelled apainst their own doctrine, as against the doctrine of the Calvinistx SECTION XIII Whether we suppose the volitions of moral agents to be connected with any thing antecedent, or not, yet they must be necessary in such a sense as to overthrow Arminian Liberty. Every act of the Will has a cause, or it has not. If it has a cause, then, according to what has already been demonstrated, it is not contingent, but necessary ; the effect being necessarily dependent and consequent on its cause ; and that let the cause be what it will. If the cause is the Will itself, by antecedent acts choosing and determining ; still the determined and caused act must be a necessary effect. The act, that is the determined effect of the foregoing act which is its cause, cannot prevent the efficiency of its cause ; but must be wholly subject to its determination and command, as much as the motions of the hands and feet. The consequent commanded acts of the Will are as passive and as necessary, with respect to the antecedent determining acts as the parts of the body are to the volitions which determine and command them. And therefore if all the free acts of the Will are thus, if they are all determined effects, determined by the Will itself, that is, determined by antecedent choice, Ihen they are all necessary ; they are all subject to, and decisively fixed by the foregoing act, which is their cause : yea, even the determining act itself; for that must be determined and fixed by another act, preceding that, if it be a free and voluntary act ; and so must be necessar}% So that by this all the free acts of the Will are necessary, and cannot be free unless they are necessary • Vol. II. 11
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    S^ FREEDOM OF THE WILL. because they cannot be free, according to the Arminian notion of freedom, unless they are determined by the Will ; which is to be determined by antecedent choice ; which being their cause, proves them necessary. And yet they say, Necessity is utterly inconsistent with Liberty. So that, by their scheme, the acts of the Will cannot be free unless they are necessary, and yet cannot be free if they be necessary ! But if the other part of the dilemma be taken, and it be affirmed that the free acts of the Will have no cause, and are connected with nothing whatsoever that goes before them and determines them, in order to maintain their proper and absolute contingence, and this should be allowed to be possible ; still it will not serve their turn. For if the volition come to pass by perfect contingence, and without any cause at all, then it is certain, no act of the Will, no prior act of the soul was the cause, no determination or choice of the soul, had any hand in it. The Will, or the soul, was indeed the subject of what happened to it accidentally, but was not the cause. The Will is not active in causing or determining, but purely the passive subject ; at least, according to their notion of action and passion. In this case, contingence does as much prevent the determination of the Will, as a proper cause ; and as to the Will, it was necessary, and could be no otherwise. For to suppose that it could have been otherwise, if the Will or soul had pleased, is to suppose that the act is dependent on some prior act of choice or pleasure ; contrary to what is now supposed : it is to suppose that it might have been otherwise, if its cause had made it or ordered it otherwise. But this does not agree to its having no cause or orderer at all. That must be necessary as to the soul, which is dependent on no free act of the soul : but that which is without a cause, is dependent on no free act of the soul : because, by the supposition, it is dependent on nothing, and is connected with nothing. In such a case, the soul is necessarily subjected to what accident brings to pass, from time to time, as much as the earth, that is inactive, is necessarily subjected to what falls upon it. But this does not consist with the Arminian notion of Liberty, which is the Will's power of determining itself in its own acts, and being wholly active in it, without passiveness, and without being subject to Necessity. — Thus Contingence belongs to the Arminian notion of Liberty, and yet is inconsistent with it. I would here observe, that the author of the Essay on the Freedom of Will, in God and the Creature, page 76, 77, says as follows : " The word Chance always means something done without design. Chance and design stand in direct opposition to each other : and chance can never be properly applied to acts of the will, which is the spring of all design, and which designs to choose whatsoever it doth choose, whether there be any superior jfitness in the thing which it chooses, or no ; and it designs to determine itself to one thino-, where two things, perfectly equal, are proposed, merely because it will." But herein appears a very great inadvertence in this author. For, if the Will be the spring of all design, as he says, then certainly it is not always the effect of design ; and the acts of the Will themselves must sometimes come to pass, when they do not spring- /rom design ; and consequently come to pass by chance, according to his own definition of chance. And if the Will designs to choose whatsoever it does choose, and designs to determine itself, as he says, then it designs to determine all its designs. Which carries us back from one design to a foregoinodesign determining that, and to another determining that ; and so on in infinitum. The veiy first design must be the effect of foregoino- design, or else it must be by chance, in bis notion of it.

  
    The text on this page is estimated to be only 43.61% accurate
    FREEDOM OF THE WILL. 83 Here another alternative may be proposed, relating to the connection of the acts of the Will with something foregoing that is their cause, not much ufilike to the other ; which is this ; either human liberty is such, that it may well stand with volitions being necessarily connected with the views of the understanding, and so is consistent with Necessity ; or it is inconsistent with, and contrary to, such a connection and Necessity. The former is directly subversive of the Arniinian notion of liberty, consisting in freedom from all Necessity. And if the latter be chosen, and it be said that liberty is inconsistent with any such necessary connection of volition with foregoing views of the understanding, it consisting in freedom from any such Necessity of the Will as that would imply J then the liberty of the soul consists (in part at least) in freedom from restraint, limitation and government, in its actings, by the undei-standing, and in liberty and liableness to act contrary to the understanding's views and dictates ; and consequently the more the soul has of this disengagedness, in its acting, the more liberty. Now let it be considered what this brings the noble principle of human liberty to, particularly when it is possessed and enjoyed in its perfection, viz., a full and perfect freedom and liableness to act altogether at random, without the least connection with, or restraint or government by, any dictate of reason, or any thing whatsoever apprehended, considered or viewed by the understanding ; as being inconsistent with the full and perfect sovereignty of the Will over its own determinations. The notion mankind have conceived of liberty, is some dignity or privilege, something worth claiming. But what dignity or privilege is there, in being given up to such a wild contingence as this, to be perfectly and constantly liable to act unintelligently and unreasonably, and as much without the guidance of understanding, as if we had none, or were as destitute of perception, as the smoke that is driven by the wind ! PART III. WHEREIN IS INQUIRED, WHETHER ANY SUCH LIBERTY OF WILL AS ARMINIANS HOLD, BE NECESSARY TO MORAL AGENCY, VIRTUE AND VICE, PRAISE AND DISPRAISE, ETC. SECTION I. God's Moral Excellency necessary, yet virtuous and praiseworthy. Having considered the frst thing that was proposed to be inquired into, relating to that freedom of Will which Arminians maintain ; namely. Whether any such thing does, ever did, or ever can exist, or be conceived of; I come now to the second thing proposed to be the subject of inquiry, viz., Whether any such kind of liberty be requisite to moral agency, virtue and vice, praise and blame, reward and punishment, &c. I shall begin with some consideration of the virtue and agency of the Supreme moral agent, and fountain of all agency and virtue. Dr. Whitby, in his discourses on the Five Points, p. 14, says, " If all human actions are necessary, virtue and vice must be empty names ; we being capable of nothing that is blameworthy, or deserveth praise ; for who can blame a person
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    g^ FREEDOM OF THE WILL. for doirc only what he could not help, or judge that he deserveth F^ise only fo what heiould not avoid 7" To the like purpose he speak^jn pl-- "n^ merable- especially in his discourse on the Freedom of the Wul , constant) rintainin' thlt I freedom not only frora coacHon, but necessUy,^^s absolutely equTsr nford^^^^ to4ctions being eifher worthy of blame, or deservmg ot praise. And to tlis alrees, as is well known, the current doctrine of ./irmrman writers, who in crene'i-al, hold, that there is no virtue or vice, reward or punishment, nothing to be commended or blamed, without this freedom. And_ yet Ut Whitb? p. 300, allows, that God is without this freedom ; and ^rm»««r,. so far as l' have had opportunity to observe, generally acknowledge that God is necessarily holy, and his Will necessarily determined to that which is good. So that putting these things together, the infinitely holy God, who used always to be esteemed by God's people not only virtuous, but a Being m whom is all possible virtue, and every virtue in the most absolute purity and perlection, and in infinitely greater brightaess and amiableness than m any creature; me most perfect pattern of virtue, and the fountain from whom all others virtue is as beams from the sun; and who has been supposed to be, on the account ot his virtue and holiness, infinitely more worthy to be esteemed, lovec^ tionorecl, admired, commended, extolled and praised, than any creature : and tie, wHo is thus everywhere represented in Scripture ; I say, this Bemg, according to this notion of Dr. Whitby, and other ,^rminians, has no virtue at all : vinue, when ascribed to him, is but en em.pfy name ; and he is deservmg ot no commendation or praise : because he is under necessity. He cannot avoid being holy and ffood as he is; therefore no thanks to him for it. It seems, the hohness, iustice, faithfulness, &c., of the Most High, must not be accounted to be oi tlie nature of that which is virtuous and praiseworthy. They will not deny, that these things in God are good ; but then we must understand them, that they are no more virtuous, or of the nature of any thing commendable, than the good that is in any other being that is not a moral agent; as the brightness o the sun, and the fertilit)^ of tlie earth, are good, but not virtuous, because these properties are necessary to these bodies, and not the.frmt of self-determinmg ^°^There needs no other confutation of this notion of God's not being virtuous or praiseworthv, to Christians acquainted with the Bible, but only stating and particularly representing it. To bring texts of Scripture, wherein God is represented as in every respect, in the highest manner virtuous, and supremely praiseworthy, would be endless, and is altogether needless to such as have been brought up in the light of the gospel. It were to be wished, that Dr. Whitby, and other divmes of the same soit, had explained themselves, when they have asserted, that that which is necessary, is not deservhw of praise ; at the same time that they have owned God s perfection to be necessary, and so in effect representing God as not deservmg praise. Certainly, if their woVds have any meaning at all, by praise, they must mean the exercise or testimony of some sort of esteem, respect and honorable regard. \nd will they then say,' that men are worthy of that esteem, respect and honor for their virtue, small and imperfect as it is, which yet God is not worthy ot, tor his infinite rio-hteousness, holiness and goodness ? If so, it must be, because ot some sort of pecuhar excellency in the virtuous man, which is his prerogative wherein he really has the preference ; some dignity, that is entirely distinguished from any excellency, amiableness, (*• honorableness in God : not m imperiection and dependence, but in pre-eminence : which therefore he does not receive from God, nor is God the fountain or pattern of it ; nor can God, m that respect, stand
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    FREEDOM OF THE WILL. 85 m competition with him, as the object of honor and regard ; but man may claim a peculiar esteem, commendation and glory, that God can have no pretension to. Yea, God has no right, by virtue of his necessary holiness, to intermeddle with that grateful respect and praise due to the virtuous man, who chooses virtue, in the exercise of a freedom ad utrumque ; any more than a precious stone, which cannot avoid being hard and beautiful. And if it be so, let it be explained what that peculiar respect is, that is due to the virtuous man, which differs in nature and kind, in some way of pre-eminence from all that is due to God. What is the name or description of that peculiar affection ? Is it esteem, love, admiration, honor, praise or o-ratitude ? The Scripture everywhere represents God as the highest object of all these : there we read of the sours magnifying the Lord, of loving Him with all the heart, icith all the soul, with all the mind, and with all the strength ; admiring Him, and his righteous acts, or greatly regarding them, as marvellous and wonderful ; honoring, glorifying, exalting, extolling, blessing, thanking and praising Him ; giving unto Him all the glory of the good which is done or received, rather than unto men; that no flesh should glory in his presence; but that He should be regarded as the Being to whom all glory is due. What then is that respect ? What passion, affection or exercise is it, that Arminians call praise, diverse from all these things, which men are worthy of for their virtue, and which God is not worthy of, in any degree "? If that necessity which attends God's moral perfections and actions, be as inconsistent with a being worthy of praise as a necessity of coaction ; as is plainly implied in, or inferred from Dr. Whitby's discourse ; then why should we thank God for his goodness, any more than if he were forced to be good, or any more than we should thank one of our fellow creatures who did us good, not freely, and of good will, or from any kindness of heart, but from mere compulsion^ or extrinsical necessity ? Arminians suppose, that God is necessarily a good and gracious Being : for this they make the ground of some of their main arguments against many doctrines maintained by Calvinists ; they say, these are certainly false, and it is impossible they should be true, because they are not consistent with the goodness of God. This supposes, that it is impossible but that God should be good : for if it be possible that he should be otherwise, then that impossibility of the truth of these doctrines ceases, according to their own argument. That virtue in God is not, in the most proper sense, rewardable, is not for want of merit in his moral perfections and actions, sufficient to deserve rewards from his creatures ; but because he is infinitely above all capacity of receiving any reward or benefit from the creature : He is already infinitely and unchangeably happy, and we cannot be profitable unto him. But still he is worthy of our supreme benevolence for his virtue ; and would be worthy of our beneficence, which is the fruit and expression of benevolence, if our goodness could extend to him. If God deserves to be thanked and praised for his goodness, he would, for the same reason, deserve that we should also requite his kindness, if that were possible. What shall I render to the Lord for all his benefits ? is the natural language of thankfulness ; and so far as in us lies, it is our duty to recompense God's goodness, and render again according to heneflts received. And that we mio"ht have opportunity for so natural an expression of our gratitude to God, as beneficence, notwithstanding his being infinitely above our reach : He has appointed others to be his receivers, and to stand in his stead, as the objects of our beneficence ; such are especially our indigent brethren.
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    ()6 FREEDOM OF THE WILL. SECTION II. The Acts of the Will of the human Soul of Jesus Christ necessarily holy, yet truly virtuous, praiseworthy, rewardable, &c. I HAVE already considered how Dr. Whitby insists upon it, that a freedom, not only from coaction, but necessity, is requisite either to virtue or vice, praise or dispraise, reward or punishment. He also insists on the same freedom as absolutely requisite to a person's being the subject of a law, of precepts or prohibitions ; in the book before mentioned, (p. 301, 314, 328, 339, 340, 341, 342, 347, 361, 373, 410.) And of promises and threatenings, (p. 298, 301, 305, 311, 339, 340, 363.) And as requisite to a state of trial, (p. 297, &c.) Now therefore, with an eye to these things, I would inquii'e into the moral conduct and practice of our Lord Jesus Christ, which he exhibited in his human nature here, in his state of humihation. And Jirst, I would show, that his holy behavior was necessary ; or that it was impossible it should be otherwise, than that he should behave himself holily, and that he should be perfectly holy in each individual act of his life. And secondly, i\idX his holy behavior was properly of the nature of virtue and was worthy of praise ; and that he was the subject of law, precepts or commands, promises and rewards ; and that he was in a state of trial. I. It was impossible, that the acts of the Will of the human soul of Christ should, in any instance, degree or circumstance, be otherwise than holy, and agreeable to God's nature and will. The following things make this evident. 1. God had promised so effectually to preserve and uphold Him by his Spirit, under all his temptations, that he could not fail of reaching the end for which he came into the world ; which he would have failed of, had he fallen into sin. We have such a promise, Isa. xlii. 1, 2, 3, 4, " Behold my Servant, whom I uphold ; mine Elect, in whom my soul delighteth : I have put my Spirit upon him : He shall bring forth judgment to the Gentiles : He shall not cry, nor lift up, nor cause his voice to be heard in the street. He shall bring forth judgment unto truth. He shall not fail nor be discouraged, till He have set judgment in the earth ; and the isles shall wait for his law." This promise of Christ's having God's Spirit put upon Him, and his not crying and lifting up his voice, &c., relates to the time of Christ's appearance on earth ; as is manifest from the nature of the promise, and also the application of it in the New Testament, Matthew xii. 18. And the words imply a promise of his being so upheld by God's Spirit, that he should be preserved from sin ; particularly from pride and vainglory, and from being overcome by any of the temptations he should be under to affect the glory of this world, the pomp of an earthly prince, or the applause and praise of men : and that he should be so upheld, that he should by no means fail of obtaining the end of his coming into the world, of bringing forth judgment unto victory, and establishing his kingdom of grace in the earth. And in the following verses, this promise is confirmed, with the greatest imaginable solemnity. " Thus saith the Lord, he that created the heavens, and stretched them out : He that spread forth the earth, and that which cometh out of it : He that giveth breath unto the people upon it, and spii'it to them that walk therein ; I the Lord have called Thee in righteousness, and will hold thine hand ; and will keep thee and give thee for a covenant of the people, for a light of tlie Gentiles, to opeo
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    FREEDOM OF THE WILL. 87 the blind eyes, to bring out the prisoners from the prison, and them that sit in darkness out of the prison house. I am Jehovah, that is my name," &c. Very parallel with these promises is that, Isa. xlix. 7, 8, 9, which also has an apparent respect to the time of Christ's humiliation on earth. " Thus saith the Lord, the Redeemer of Israel, and his Holy One, to him whom man despisetb, to him whom the nation abhorreth, to a servant of rulers ; kings shall see and arise, princes also shall worship ; because of the Lord that is faithful, and the Holy One of Israel, and he shall choose Thee. Thus saith the Lord, in an acceptable time have I heard Thee ; in a day of salvation have I helped Thee ; and I will preserve Thee, and give Thee for a covenant of the people, to establish the earth," &c. Ami in Isa. 1. 5 — 9, we have the Messiah expressing his assurance, that God would help Him, by so opening his ear, or inclining his heart to God's commandments that He should not be rebellious, but should persevere, and not apostatize, or turn his back ; that through God's help, He should be immovable, in a way of obedience, under the great trials of reproach and suffering he should meet with ; setting his face like a flint : so that he knew, he should not be ashamed, or frustrated in his design, and finally should be approved and justified, as having done his work faithftdly. " The Lord hath opened mine ear ; so that I was not rebellious, neither turned away my back : I gave my back to the smiters, and my cheeks to them that plucked off the hair ; I hid not my face from shame and spitting. For the Lord God will help me ; therefore shall I not . be confounded ; therefore have 1 set my face as a flint, and I know that I shall not be ashamed. He is near that justiheth me : who will contend w^ith me '? Let us stand together. "Who is mine adversary '? Let him come near to me. Behold the Lord God will help me ; who is he that shall condemn me ? Lo, they shall all wax old as a garment, the moth shall eat them up." 2. The same thing is evident from all the promises which God made to the Messiah, of his future glory, kingdom and success, in his office and character of a Mediator : which glory could not have been obtained, if his holiness had failed, and he had been guilty of sin. God's absolute promise of any thing, makes the things promised necessary, and their failing to take place absolutely impossible : and, in like manner, it makes those things necessary, on which the things promised depend, and without which they cannot take effect. Therefore it appears, that it was utterly impossible that Christ's holiness should fail, from such absolute pi-omises as those, Psal. ex. 4, " The Lord hath sworn, and will not repent, Thou art a Priest forever, after the order of Melchizedeck." And from every other promise in that psalm, contained in each verse of it. And Psal. ii. 7, 8, *' I will declare the decree : the Lord hath said unto me. Thou art my Son, this day have I begotten Thee : ask of me, and I will give Thee the Heathen for thine 'inheritance, &c." Psal. xlv. 3, 4, &c., Gird thy sword on thy thigh, 0 most Mighty, with thy»Glory and thy Majest)^ ; and in thy Majesty ride prosperously." And so every thing that is said from thence to the end of the psalm. And those promises, Isa. lii. 13, 14, 15, and liii. 10, 11, 12. And all those promises w^hich God makes to the Messiah, of success, dominion and glory in the character of Redeemer, in Isa. chap. xlix. 3. It vv^as often promised to the Church of God of old, for their comfort, that God would give them a righteous, sinless Saviour. Jer. xxiii. 5, 6, " Behold, the days come, saith the Lord, that I will raise up unto David a righteous Branch; and a King shall reign and prosper, and shall execute judgment and justice in the earth. In his days shall Judah be saved, and Israel shall dwell safely. And thib is the name whereby He shall be called, the Lord our Righteousness." So,
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    gg FREEDOM OF THE WILL, Jer. xxxiii. 15 " I will cause the Branch of Righteousness to grow up unto David • and he shall execute judgment and righteousness in the land." Isa. ix. 6 7 "' For unto us a child is born ; upon the throne of David and upon his kin
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    FREEDOM OF THE WILL. 89 and my covenant of the night, and that there should not be day and night in their season ; then may also my covenant be broken with David my servant, that he should not have a son to reign upon his throne." So in verse 25, 26.— Thus abundant is the Scripture in representing how impossible it was, that the promises made of old concerning the great salvation and kingdom of the Messiah should lail ; which miplies, that it was impossible that this Messiah, the second Adam, the promised seed of Abraham, and of David, should fall from his inteority as the firet Adam did. ^ ' 5. All the promises that were made to the church of God under the Old Testanient, of the great enlargement of the church, and advancement of her glory, in the days of the gospel, after the coming of the Messiah ; the increase of her light, liberty, holiness, joy, triumph over her enemies, &c., of which so great a part of the Old Testament consists ; which are repeated so often, are so variously exhibited, so frequently introduced with great pomp and solemnity, and are so abundantly sealed with typical and symbolical representations : I say, all these promises imply, that the Messiah should perfect the work or redemption ; and this implies, that he should persevere in the work, which the Father had appointed him, being in all things conformed to his Will. These promises were often confirmed by an oath. (See Isa. liv. 9, with the context; chap. Ixii. 8.) And it IS represented as utterly impossible that these promises should fail. (Isa. xlix. 15, with the context ; chap. liv. 10, with the context ; chap. li. 4—8chap. xl. 8, with the context.) And therefore it was impossible that the Messiah should fail, or commit sin. 6. It was impossible that the Messiah should fail of persevering in integrity and holiness, as the first Adam did, because this would have been inconsistent With the promises, which God made to the blessed Virgin, his mother, and to her fmsband ; implying, that He should save his people from their sins, that God would give him the throne of his Father David, that He should reign over the house of Jacob forever ; and that of his kingdom there should be no end. These pronaises were sure, and it was impossible they should fail.— And therefore the Virgin Mary, in trusting fully to them, acted reasonably, having an immovable foundation of her faith ; as Elizabeth observes, Luke i. 45, '' And blessed is she that believeth ; for there shall be a performance of those thino-s, which were told her from the Lord." "" 7. That it should have been possible that Christ should sin, and so fail in the work of our redemption, does not consist with the eternal purpose and decree of God, revealed in the Scriptures, that He would provide salvation for fallen man in and by Jesus Christ, and that salvation should be offered to sinners through the preaching of the gospel. Such an absolute decree as this, Armi.dans do not deny.— Thus much at least (out of all controversy) is implied in such Scriptures, as 1 Cor. 11. 7, Eph. i. 4, 5, and chap. iii. 9, 10, 11, 1 Pet. i. 19, 20. Such an absolute decree as this, Arminians allow to be signified in these texts. And the Arminians' election of nations and societies, and general election of the Christian Church, and conditional election of particular persons, imply this. God could not decree before the foundation of the world, to save all that should believe in, and obey Christ, unless he had absolutely decreed, that salvation should be provided, and etfectually wrought out by Christ. And since (as the Arminians themselves strenuously maintain) a decree of God infers necessity ; hence it became necessary, that Christ should persevere, and actually work owt salvation for us, and that he should not fail by the commission of sin. 8. That it should have been possible for'Christ's holiness to fail, is not consistent Avith what God promised to his Son, before all ages. For, that salvation Vol II 12
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    90 FREEDOM OF- THE WILL. should be offered to men through Christ, and bestowed on all his faithful followers, is what is at least implied in that certain and infallible promise spoken of by the apostle, Tit. i. 2, " In hope of eternal life ; which God, that cannot lie, promised before the world began."" This does not seem to be controverted by Arminians.* 9. That it should be possible for Christ to fail of doing his Father's Will, IS inconsistent with the promise made to the Father by the Son, by the Logos that was with the Father from the beginning, before he took the human nature : as may be seen in Psal. xl. 6, 7, 8 (compared with the Apostle's interpretation, Heb. X. 5 — 9), " Sacrifice and offering thou didst not desire ; mine ears hast thou opened [or bored | ; burnt-offering and sin-offering thou hast not lequired. Then said I, Lo, I come : in the volume of the book it is written of me, I delight to do thy Will, 0 my God, and thy law is within my heart," Where is a manifest allusion to the covenant, which the willing servant, who loved his master's service, made with his master, to be his servant forever, on the day wherein he had his ear bored ; which covenant was pi'obably inserted in the public records, called the Volume of the Book, by the judges, who were called to ^. ike cognizance of the transaction ; Exod. xxi. If the Logos, who was with the Father, before the world, and who made the world, thus engaged in covenant to do the W^ill of the Father in the hmnan nature, and the promise was as it were recorded, that it might be made sure, doubtless it was inipossihle that it should fail ; and so it was impossible that Christ should fail of doing the Will of the Father in the human nature. 10. If it was possible for Christ to have failed of doing the Will of his Father, and so to have failed of effectually working out redemption for sinners, then the salvation of all the saints, who were saved from the beginning of the world, to the death of Christ, was not built on a firm foundation. The Messiah, and the redemption which he Avas to work out by his obedience unto death, was the foundation of the salvation of all the posterity of fallen man, that ever were saved. Therefore, if when the Old Testament saints had the pardon of their sins, and the favor of God promised them, and salvation bestowed upon them, still it was possible that the Messiah, when he came, might commit sin, then all this was on a foundation that was not firm and stable, but liable to fail ; something which it was possible might never be. God did as it were trust to what his Son had engaged and promised to do in future time ; and depended so much upon it, that He proceeded actually to save men on the account of it, as though it had been already done. But this trust and dependence of God, on the supposition of Christ's being liable to fail of doing his Will, was leaning on a staff that was weak, and might possibly break. — The saints of old trusted in the promises of a future redemption to be wrought out and completed by the Messiah, and built their comfort upon it : Abraham saw Christ's day and rejoiced ; and he and the other Patriarchs died in the faith of the promise of it. — (Heb. xi. 13.) But on this supposition, their faith and their comfort, and their salvation, was built on a movable, fallible foundation ; Christ was not to them a tried stone, a sure foundation : as in Isa. xxviii. 16. David entirely rested on the covenant of God with him, concerning the future glorious dominion and salvation of the Messiah, of his seed ; and says it was all his salvation, and all his desire : and comforts himself that this covenant was an " everlasting covenant, ordered in all things and sure," 2 Sam. xxiii. 5. But if Christ's virtue might fail, he was mistaken : His great comfort was not built so sure as he thought it was, being founded entirely on the determinations of * See Dr. Whitby on the Five Points, p. 48, 49, 5a
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    FREEDOM OF THE WILL. 91 ihe Free Will of Christ's human Soul ; which was subject to no necessity, and might be determined either one way or the other. Also the dependence of those, who looked for redemption in Jerusalem, and waited for the consolation of Israel, (Luke ii. 25 and 3S,) and the confidence of the disciples of Jesus, who forsook all and followed Him, that they might enjoy the benefits of his future kingdom, were built on a sandy foundation. 11. The man Christ Jesus, before he had finished his course of obedience, and while in the midst of temptation and trials, was abundant in positively predicting his own future glory in his kingdom, and the enlargement of his church, the salvation of the Gentiles through him, &c., and in promises of blessings he would bestow on his true disciples in his future kingdom ; on which promises he required the full dependence of his disciples, (Jolni xiv.,) But the disciples would have had no ground for such dependence, if Christ had been liable to fail in his work : and Christ Himself would have been guilty of presumption, in so abounding in peremptory promises of great things, which depended on a mere contingence, viz., the determinations of his Free Will, consistino- in a freedom ad utrumque, to either sin or holiness, standing in indifference, and incident, in thousands of future instances, to go either one way or the other. Thus it is evident, that it was impossible that the Acts of the Will of the human soul of Christ should be otherwise than holy, and conformed to the Will of the Father ; or, in other words, they were necessarily so conformed. I have been the longer in the proof of this matter, it being a thing denied by some of the greatest Arminians, by Episcopius in particular ; and because I look upon it as a point clearly and absolutely determining the controversy between Calvinists and Arminians, concerning the necessity of such a freedom of Will as is insisted on by the latter, in order to moral agency, virtue, command or prohibition, promise or threatening, reward or punishment, praise or dispraise, merit or demerit. I now therefore proceed, II. To consider whether Christ, in his holy behavior on earth, was not thus a moral agent, subject to commands, -promises, &c. Dr. Whitby very often speaks of what he calls a freedom ad utrumlibet, without necessity, as requisite to law and commands ; and speaks of necessity as entirely inconsistent with injunctions and prohibitions. But yet we read of Christ's being the subject of the commands of his Father, John x. 18, and xv. 10. And Christ tells us, that every thing he said, or did, was in compliance with commandments he had received of the Father ; John xii. 49, 50, and xiv. 31. And we often read of Christ's obedience to his Father's commands, Rom. V. 19, Phil. ii. 8, Heb. v. 8. The forementioned writer represents promises offered as motives to persons to do their duty, or a being moved and induced by promises, as utterly inconsistent with a state wherein persons have not a liberty ad utrumlibet, but are necessarily determined to one. (See particularly, p. 297, 311.) But the thing which this writer asserts, is demonstrably false, if the Christian religion be true. If there be any truth in Christianity or the holy Scriptures, the man Christ Jesus had his Will infallibly, unalterably and unfrustrably determined to good, and that alone ; but yet he had promises of glorious rewards made to Him, on condition of his persevering in, and perfecting the work which God had ap|5ointed Him ; Isa. hii. 10, 11, 12, Psal. ii. and ex., Isa. xlix. 7, 8, 9. In Luke xxii, 28, 29, Christ says to his disciples, " Ye are they which have continued with me in my temptations ; and I appoii^t unto you a kingdom, as my Father hath appointed unto me." The word most properly signifies to
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    92 FREEDOM OF THE WIL^. appoint by covenant or promise. Tiie plain meaning of Christ's words is this : " As vou have partook of my temptations and trials, and have been steadfast, and have overcome, I promise to make you partakers of my reward, and to give you a kino-dom ; as the Father has promised me a kingdom for continuing steadfast, and overcoming in those trials." And the M'ords are well explained by those in Rev. iii. 21, "To him that overcometh, will 1 grant to sit with me m my throne ; even as I also overcame, and am set down Avith my Father in his throne.'- And Christ had not only promises of glorious success and rewards made to his obedience and sufferings, but the Scriptures plainly represent him as using these promises for motives and inducements to obey and suffer ; and particularly that promise of a kingdom which the Father had appointed Him, or sitting with the Father in his throne ; as in Heb. xii. 1, 2, " Let us lay aside every weight, and the sin v/hich doth so easily beset us, and let us run with patience the race that is set before us, looking unto Jesus, the Author and finisher of our faith ; who, for the joy that was set before Hun, endured the cruss, despising the shcune, and is set down at the right hand of the throne of God." And how strange would it be to hear any Christian assert, that the holy and excellent temper and behavior of Jesus Christ, and that obedience which he performed under such great trials, was not virtuous or praiseworthy ; because his "^Vill was not free ad utrumque, to either holiness or sin, but was unalterably determined to one ; that upon this account there is no virtue at all, in all Christ's humility, meekness, patience, charity, forgiveness of enemies, contempt of the world, heavenly-mindedness, submission to the will of God, perfect obedience to his commands, (though he was obedient unto death, even the death of the cross,) his great compassion to the afflicted, his unparalleled love to mankind, his faithfulness to God and man, under such great trials ; his praying for his enemies, even when nailing him to the cross ; that virtue, when applied to these things, is but an empty name ; that there was no merit in any of these things ; that is, that Christ was worthy of nothing at all on account of them, w^orthy of no reward, no praise, no honor, or respect from God or man ; because his Will was not indifferent, and free, either to these things, or the contrary ; but under such a strong inclination or bias to the things that were excellent, as made it impossible that he should choose the contrary ; that upon this account (to use Dr. Whitby's language) it would be sensibly unreasonable that the human nature should be rewarded for any of these things. According to this doctrine, that creature who is evidently set forth in Scripture as Wie first born of every creature, as having in all things the pre-eminence^ and as the highest of all creatures in virtue, honor, and worthiness of esteem, praise and glory, on the account of his virtue, is less worthy of reward or praise, than the very least of saints ; yea, no more worthy than a clock or mere machine, that is purely passive, and moved by natural necessity. If we judge by Scriptural representations of things, w^e have reason to suppose, that Christ took upon him our nature, and dwelt with us in this world, in a suffering state, not only to satisfy for our sins, but that He, being in our nature and circumstances, and under our trials, might be our most fit and proper example, leader and captain, in the exercise of glorious and victorious virtue, and might be a visible instance of the glorious end and reward of it ; that wt might see in Him the beauty, amiableness, and true honor and glory, and exceeding benefit, of that virtue, which it is proper for us human beings to practise ; and might thereby learn, and be animated, to seek the like gloiy and honor, and to obtain the like glorious reward. See Heb. ii. 9 — 14, with v 8,
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    FREEDOM OF THE WILL. 93 9, and xli. 1, 2, 3, John xv. 10, Rom. viii. 17, 2 Tim. ii. 11, 12, 1 Pet. ii. 19, 20, and iv. 13. But if there was nothing of any virtue or merit, or worthiness of any reward, glory, praise or commendation at all, in all that he did, because itt was all necessaiy, and he could not help it ; then how is here any thing so proper to animate and excite us, free creatures, by patient continuance in well doing, to seek for honor, glory, and immortality 7 God speaks of Himself as peculiarly well pleased with the righteousness of this servant of his. Isa. xlii. 21, " The Lord is well pleased for his righteousness' sake." The sacrifices of old are spoken of as a sweet savor to God, but the obedience of Christ as far more acceptable than they. Psal. xl. 6, 7, " Sacriiice and offering Thou didst not desire : mine ear hast Thou opened'" [as thy servant performing willing obedience] ; " burnt-offering and sin-offering hast thc-u not required. Then said I, Lo, I come" [as a servant that clieerfully answers, the calls of his master] : " I delight totdo thy will, 0 my God, yea, thy law is within mine heart." Matth. xvii. 5, " This is my beloved Son, in whom I am well pleased." And Christ tells us expressly, that the Father loves him for thai wonderful instance of his obedience', his voluntary yielding himself to death, in compliance with the Father's command. John x. 17, 18, " Therefore doth my Father love me, because I lay down my life : no man taketh it from me ; but I lay it down of myself. — This commandment received I of mv Father." And if there was no merit in Christ's obedience unto death, if it was not worthy of praise, and of the most glorious rewards, the heavenly hosts were exceedingly mistaken, by the account that is given of them, in Rev. v. 8 — 12 : " The four beasts and the four and twenty elders fell down before the Lamb, having eveiy one of them harps, and golden vials full of odors. And they sung a new song, saying. Thou art worthy to take the book, and to open the seals thereof; for thou wast slain. — And I beheld, and I heard the voice of many angels round about the throne, and the beasts, and the elders, and the number of them was ten thousand times ten thousand, and thousands of thousands, saying with a loud voice, " Worthy is the Lamb that was slain, to receive power aind riches, and wisdom, and strength, and honor, and glory, and blessing." Christ spa&ks of the eternal hfe which he was to receive, as the reward of his obedience to the Father's commandments. John xii. 49, 50, " I have not spoken of myself; but the Father which sent me, He gave me a commandment what I should say, and what I should speak ; and I know that his commandment is life everlasting : whatsoever I speak therefore, even as the Father said unto me, so I speak," God promises to divide him a portion with the great, &c. for his being his righteous servant, for his glorious virtue under such great trials and sufferings. Isa. liii. 11, 12, "He shall see the travail of his soul and be satisfied : by his knowledge shall my righteous servant justify many ; for he shall bear their iniquities. Therefore will I divide him a portion with the great, and he shall divide the spoil with the strong, because he hath poured out his soul unto death." The Scriptures represent God as rewarding him far above all his other servants. Phil. ii. 7, 8, 9, " He took on him the form of a servant, and was made in the likeness of men : and being found in fashion as a man, he humbled himself, and became obedient unto death, even the death of the cross; wherefore God also hath highly exalted him, and given him a name above eA^ery name." Psal. xlv. 7, "Thou lovest righteousness, and hatest wickedness; therefore God, thy God, hath anointed thee with the oil of gladness above thy fellows. There is no room to pretend, that the glorious benefits bestowed in conse �
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    94 FREEDOM OF THE WILL. querice of Christ's obedience, are not properly of the nature of a reward. What is a reward, in the most proper sense, but a benefit bestowed in consequence of something morally excellent in quality or behavior, in testimony of well pleasedness in that moral excellency, and respect and favor on that account ? If we consider the nature of a reward most strictly, and make the utmost of it, and add to the things contained in this description, proper merit or worthiness, and the bestoAvment of the benefit in consequence of a promise ; still it will be found, there is nothing belonging to it, but that the Scripture is most express as to its belonging" to the glory bestowed on Christ, after his sutFerings ; as appears from what has been already observed : there was a glorious benefit bestowed in consequence of something morally excellent, being called Righteousness and Obedience ; there was great favor, love and well pleasedness, for this righteousness and obedience, in the bestower ; there was proper merit, or worthiness of the benefit, in the obedience ; it was bestowed in fulfilment of promises made to that obedience ; and was bestowed therefore, or because he had performed that obedience. I may add to all these things, fliat Jesus Christ, while here in the flesh, was manifestly in a state of trial. The last Adam, as Christ is called, Rom. v. 14, 1 Cor. XV. 45, taking on Him the human nature, and so the form of a servant, and being under the law, to stand and act for us, was put into a state of trial, as the first Adam was. — Dr. Whitby mentions these three things as evidences of persons being m a state of trial (on the Five Points, p. 298, 299), namely, their aflflictions being spoken of as their trials or temptations, their being the subjects of promises, and their being exposed to Satan's temptations. But Christ was apparently the subject of each of these. Concerning promises made to him, I have spoken already. The difficulties and afflictions he met with in the course of his obedience, are called his temptations or trials.'^ Luke xxii. 28, " Ye are they which have continued with me in my temptations [or trials'\." Heb. ii. 18, " For in that he himself hath suffered, being tempted [or tried]. He is able to succor them that are tempted." And chap. iv. 15, " We have not an high priest, which cannot be touched with the feeling of our infirmities ; but was in all points tempted like as we are, yet without sin." And as to his being tempted by Satan, it is what none will dispute. SECTION III. The Case of such as are given up of God to Sin, and of fallen Man in general, proveo moral Necessitj' and Inability to be consistent with blameworthiness. Dr. Whitby asserts freedom, not only from coaction, but Necessity, to be essential to any thing deserving the name of Sin, and to an action's being cnl' pahle, in these words (Discourse on the Five Points, edit. iii. p. 348) : " If they be thus necessitated, then neither their sins of omission or commission could deserve that name ; it being essential to the nature of Sin, according to St. Austin's definition, that it be an action a quo liberum est abstinere. Three things seem plainly necessary to make an action or omission culpable, 1. That it be in our power to perform or forbear it ; for, as Origen, and all the Fathers say, no man is blameworthy for rtot doing what he could not do." And elsewhere the Doctor insists, that " when any do evil of Necessity, what
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    FREEDOM OF THE WILL. 96 they do \s no vice, that they are guilty of no fault,* are worthy of no blame, dispraise,t or dishonor,| but are unblamable."^ If these things are true, in Dr. Whitby's sense of Necessity, they will prove all such to be blameless, who are given up of God to sin, in what they commit after they are thus given up. That there is such a thing as men's being judicially given up to sin is certain, if the Scripture rightly informs us ; such a thing being often there spoken of; as in Psal. Ixxxi. 12, "So I gave them up to their own hearts' lust, and they walked in their own counsels." Acts vii. 42, "Then God turned, and gave them up to worship the host of heaven." Rom. i. 24, " Wherefore God also gave them up to uncleanncss, through the lusts of their own hearts, to dishonor their own bodies between themselves." Ver. 26, " For this cause God gave them up to vile affections." Ver. 28, " And even as they did not like to retain God in their knowledge, God gave them over to a reprobate mind, to do those things that are not convenient." It is needless to stand particularly to inquire, what God's giving men up to thci) own hearts^ lusts signifies : it is sufficient to observe, that hereby is certainly meant God's so ordering or disposing things, in some respect or other, either by doing, or forbearing to do, as that the consequence should be men's continuing in their sins. So much as men are given up to, so much is the consequence of their being given up, whether that be less or more. If God does not order things so, by action or permission, that sin will be the consequence, then the event proves that they are not given up to that consequence. If good be the consequence, instead of evil, then God's mercy is to be acknowledged in that good ; which mercy must be contrary to God's judgment in giving up to evil. If the event must prove, that they are given up to evil as the consequence, then the persons, who are the subjects of this judgment, must be the subjects of such an event, and so the event is necessary. If not only coadion, but all Necessity, will prove men blameless, then Judas was blameless, after Christ had given him over, and had already declared his certain damnation, and that he should verily betray him. He was guilty of no sin in betraying his master, on this supposition ; though his so doing is spoken of by Christ as the most aggravated sin, more heinous than the sin of Pilate in crucifying him. And the Jews in Egypt, in Jeremiah's time, were guilty of no sin, in their not' worshipping the true God, after God had sworn by his great 7iame, that his name should he no more named in the mouth of any man of Judah, in all the land of Egypt. Jer. xliv. 26. Dr. Whitby (Discourse on Five Points, p. 302, 303) denies, that men, in this world, are ever so given up by God to sin, that their W^ills should be necessarily determined to evil ; though he owns, that hereby it may become exceeding difficult for men to do good, having a strong bent, and powerful inclination, to what is evil. — But if we should allow the case to be just as he represents, the judgment of giving up to sin will no better agree with his notions of that libert}-, which is essential to praise or blame, than if we should suppose it to render the avoiding of Sin impossible. For if an impossibility of avoiding Sin wholly excuses a man ; then, for the same reason, its being difficult to avoid it, excuses him in part ; and this just in proportion to the degree of difficult}^ — If the influence of moral impossibility or inability be the same, to excuse persons in not doing, or not avoiding any thing, as that of natural inability (which is supposed), then undoubtedly, in like manner, moral difficulty has tlae same influence to excuse with natural difficulty. But all allov/, that natural impossi• Discourse on the FiveP;:n'.i, p. 347, 360, 377. t 303, 32G, 329, and many other places, t 371. § 304. 361
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    96 FREEDOM OF THE WILL bllity wholly excuses, ancl also that natural difficulty excuses in part, and make the act or omission less olamahle in proportion to the difficulty. All natural difficulty according to the plainest dictate of the light of nature, excuses in some degree, so that the neglect is not so blamable, as if there had been no difficulty in the case : and so the greater the difficulty is, still the more excusable, in proportion to the increase of the difficult)'. And as natural impossibility' wholly excuses and excludes ail blame, so the nearer the difficulty approaches to impossibility, still the nearer a person is to blamelessness in proportion to that approach. And if the case of moral impossibility or necessity, be just tL^ same with natural necessity or coaction, as to influence to excuse a neglect, then also, for the same reason, the case of natural difficulty, does not differ in influence, to excuse a neglect, from moral difficult^', arising from a strong bias or bent to evil, such as Dr. Whitby owns in the case of those that are given up to their own hearts' lusts. So that the fault of such persons must be lessened, in p! oportion to the difficulty, and approach to impossibility. If ten degrees of nLoral difficulty make the action quite impossible, and so wholly excuse, then if there be nine degrees of difficulty, the person is in great part excused, and is nine degrees in ten less blameworthy, than if there had been no difficulty at all : and he has but one degree of blameworthiness. The reason is plain on Arminian principles, viz., because as difficulty by antecedent bent and bias on the Will, is increased, liberty of indifference, and self-determination in the W^ill, is duninished ; so much hinderance and impediment is there, in the way of the Will's acting freely, by mere self-determination. And if ten degrees of such hinderance take away all such liberty, then nine degrees take away nine parts in ten, and leave but one degree of liberty. And therefore there is but one degree of blamableness, cceteris jmrihus, in the neglect; the man being no further blamable in what he does, or neglects, than he has liberty in that affair ■ for blame or praise (say they) arises wholly from a good use or abuse of liberty. From all which it follows, that a strong bent and bias one way, and difficulty of going the contrary, never causes a person to be at all more exposed to sin, or any thing blamable : because, as the difficulty is increased, so much the less is required and expected. Though in one respect, exposedness to sin or fault is increased, viz., by an increase of exposedness to the evil action or omission ; yet it is diminished in another respect, to balance it ; namely, as the sinfulness or blamableness of the action or omission is diminished in the same proportion. So that, on the whole, the affair, as to exposedness to guilt or blame, is left just as it was. To illustrate this, let us suppose a scale of a balance to be intelligent, and a free agent, and indued with a self-mo\'ing power, by virtue of which it could act and produce effects to a certain degree, ex. gr. to move itself up or down with a force equal to a weight of ten pounds ; and that it might therefore be required of it, in ordinary circumstances, to move itself down with that force ; for which it has power and full liberty, and therefore would be blameworthy if it failed of it. But then let us suppose a weight of ten pounds to be put in the opposite scale, which in force entirely counterbalances its self-moving power,, and so renders it impossible for it to move down at all ; this therefore wholl}/ excuses it from any such motion. But if we suppose there to be only ninc' pounds in the opposite scale, this renders its motion not impossible, but yet more duTicult : so that it can now only move down with the force of one pound : but however this is all that is required of it under these circumstances ; it is wholly excused from nine parts of its motion : and if the scaie, under these circumstan �
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    FREEDOM OF THE WILL. 97 r.pp, neglects to move, and remains at rest, all that it will be blamed for, will be its neglect of that one tenth part of its motion ; which it had as much liberty and advantage for, as in usual circumstances it has for the greater motion, which in such a case would be required. So that this new difficulty, docs not at all increase its exposedness to any thing blameworthy. And thus the very supposition of difficulty in the way of a man's duty, or proclivit}- to sin, through a being given up to hardness of heart, or indeed by any other means whatsoever, is an inconsistence, according to Dr. Whitby's notions of liberty, virtue and vice, blame and praise. The avoiding sin and blame, and the doing what is virtuous and praiseworthy, must be always equally easy. Dr. Whitby's notions of liberty, obligation, virtue, sin, &c., led him into another great inconsistence. He abundantly insists, that necessity is inconsistent with the nature of sin or fault. He says in the foreraentioned treatise, p. 14, " Who can blame a person for doing what he could not help ?" And p. 'l5, « It being sensibly unjust, to punish any man for doing that which was never in his power to avoid." And in p. 341, to confirm his opinion, he quotes one of the Fathers, saying, " Why doth God command, if man hath not free Will and power to obey ?" And again in the same and the next page, " Who will not cry out, that it is folly to command him, that hath not liberty to do what is commanded ; and that it is unjust to condemn him, that has it not in his power to do what is required ?" And in p. 373, he cites another saying : " A law is given to him that can turn to both parts, i. e, obey or transgress it : but no lawcan be against him who is bound by nature." And yet the same Dr. Whitby asserts, that fallen man is not able to perform perfect obedience. In p. 165, he has these words : " The nature of Adam had power to continue innocent, and without sin ; whereas it is certain our nature never had."— But if we have not power to continue innocent and without_ sin, then sin is inconsistent with Necessity, and we may be sinful in that which we have not power to avoid ; and these things cannot be true which he asserts elsewhere, namely, " That if we be necessitated, neither sins of omission nor commission, would deserve that name," (p. 348.) If we have it not in our power to be innocent, then we have it not in our power to to be blameless : and if so, we are under a necessity of being blameworthy. — And how does this consistwith what he so often asserts, that necessity is inconsistent with blame or praise ? If we have it not in our power to perform perfect obedience, to all the commands of God, then we are under a necessity of breaking some commands, in some degree ; having no power to perform so much as is commanded. And if so, why does he cry out of the unreasonableness and folly of commanding beyond what men have power to do ? And Arminians in general are very inconsistent with themselves in what they say of the inability of fallen Man in this respect. They strenuoi.sly maintain, that it would be unjust in God, to require any thing of us beyond our present power and ability to perform ; and also hold, that we are now unable to perform perfect obedience, and that Christ died to satisfy for the imperfections of OUT obedience, and has made way, that our imperfect obedience might be accepted instead of perfect : wherein they seem insensibly to run themselves into the grossest inconsistence. For (as I have observed elsewhere), " tliey hold, that God, in mercy to mankind, has abolished that rigorous constitution or law, that they w^ere under originally ; and instead of it, has introduced a more irditi constitution, and put as under a new law, which requires no more than imperfect sincere obedience, in compliance with our poor, infirm, impotent circumstances since the fall." YoL II. 13
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    98 FREEDOM OF THE WILL. Now, how can these things be made consistent ? I would ask, what law these imperfections of our obedience are a breach of 1 If they are a breach of no law that we were ever under, then they are not sins. And if they be not sins, what need of Christ's dying to satisfy for them 1 But if they are sins, and the breach of some law, what law is it ? They cannot be a breach of their new law ; for that requires no other than imperfect obedience, or obedience with imperfections : and therefore to have obedience attended with imperfections, is no breach of it ; for it is as much as it requires. And they cannot be a breach of their old law ; for that, they say, is entirely abolished ; and we never were under it. They say, it would not be just in God to require of us perfect obedience, because it would not be just to require more than we can perform, or to pujiish us for failing of it. And therefore, by their own scheme, the imperfections of our obedience do not deserve to be punished. What need therefore of Christ's dying, to satisfy for them 7 What need of his suffering to satisfy for that which is no fault, and in its own nature deserves no stffering 1 What need of Christ's dying, to purchase, that our imperfect obedience should be accepted, when, according to their scheme, it would be unjust in itself, that any other obedience than imperfect should be required ? What need of Christ's dying to make way for God's accepting such an obedience, as it would be unjust in him not to accept 1 Is there any need of Christ's dying, to prevail with God not to do unrighteously 1 If it be said, that Christ died to so satisfy that old law for us, that so we might not be under it, but that there might be room for our being under a more mild law : still I would inquire, what need of Christ's dying, that we might not be under a law , which (by their principles) it would be in itself unjust that we should be under, whether Christ had died or no , because, in our present state, we are not able to keep it 1 So the Arminians are inconsistent with themselves, not only in what they say of the need of Christ's satisfaction to atone for those imperfections, which we cannot avoid, but also in what they say of the grace of God, granted to enable men to perform the sincere obedience of the new law. " I grant (says Dr. Stebbing*), indeed, that by reason of original sin, Ave are utterly disabled for the performance of the condition, without new grace from God. But I say then, that he gives such grace to all of us, by which the performance of the condition is truly possible : and upon this ground he may, and doth most righteously require it." If Dr. Stebbing intends to speak properly, by grace he must mean, that assistance which is of grace, or of free favor and kindness. But yet in the same place he speaks of it as very unreasonable, unjust and cruel, for God to acquire that, as the condition of pardon, that is become impossible by original Sin. If it be so, what grace is there in giving assistance and abilit)' lo perform the condition of pardon ? Or why is that called by the name o( grace, that is an absolute debt, which God is bound to bestow, and which it wmld be unjust and cruel in Him to withhold, seeing he requires that, as the condition of •pardon, wldch we cannot perform without it. ♦ Treatise of the Operations of the Spirit, scfjjnd edition, p. 112, 113.

  
    The text on this page is estimated to be only 44.77% accurate
    FREEDOM OF THE WILL. 9£l SECTION IV Command and Obligation to Obedience, consistent with moral Inability to obey. It being so much insisted on by Arminian writers, that necessity is inconsistent with Law or Command, and particularly, that it is absurd to suppose God by his command should require that of men which they are unable to do ; not allowing in this case for any difference that there is between natural and moral Inability ; I would therefore now particularly consider this matter. And, for the greater clearness, I would distinctly lay down the following things. I. The Will itself, and not only those actions which are the effects of the Will, is thf proper object of precept or Command. That is, such or such a state or acts of men's Wills, is in many cases, properly required of them by Command ; and not those alterations in the state of their bodies or minds only that are the consequences of volition. This is most manifest : for it is the soul only that is properly and directly the subject of precepts or commands; that only being capable of receiving or perceiving commands. The motions or state of the body are matter of command, only as they are subject to the soul, and connected with its acts. But now the soul has no other faculty whereby it can, in the most direct and proper sense, consent, yield to, or comply with any command, but the faculty of the Will ; and it is by this fticulty only, that the soul can directly disobey, or refuse compliance ; for the very notions of consenting, yielding, accepting, complying, refusing, rejecting, &c., are, according to the meaning of the terms, nothing but certain acts of the Will. Obedience, in the primary nature of it, is the submitting and yielding of the Will of one to the Will o& another. Disobedience is the not consenting, not complying of the Will of the commanded to the manifested Will of the commander. Other acts that are not the acts of the Will, as certain motions of the body and alterations in the soul, are obedience or disobedience only indirectly as they are connected with the state or acts of the Will, according to an established law of nature. So that it is manifest, the Will itself may be required, and the being of a good Will is the most proper, direct and immediate subject of command ; and if this cannot be prescribed or required by command or precept, nothing can ; for other things can be required no otherwise than as they depend upon, and are the fruits of a good Will. Corol. 1. If there be several acts of the Will, or a series of acts, one following another, and one the effect of another, the first and determining act is properly the subject of command, and not the consequent acts only, which are dependent upon it. Yea, it is this more especially, which is that which command or precept has a proper respect to ; because it is this act that determines the whole affair : in this act the obedience or disobedience lies, in a peculiar manner ; the consequent acts being all subject to it, and governed and determined by it. This determining, governing act must be the proper subject of precept, or none. Carol. 2. It also follows, from what has been observed, that if there be any sort of act, or exertion of the soul, prior to all free acts of the Will or acts of choice in the case directing and determining what the acts of the Will shall bo ; that act or exertion of the soul cannot properly be subject to command or precept, in any respect whatsoever, either directly or indirectly, immediately or remotely. Such acts caimot be subject to commands directly, because they are
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    100 FREEDOM OF THE WILL. no acts of the Will ; being by the supposition prior to all acts of the Will, determinino- and giving rise to all its acts : they not being acts of the Will, there can be in them no consent to, or compliance with, any command. Neither can they be subject to command or precept, indirectly or remotely ; for they are not so much as the effects or consequences of the Will, being prior to all its acts. So that if there be any obedience in that original act of the soui, determining all volitions, it is an act of obedience wherein the Will has no concern at all ; it preceding every act of Will. And therefore, if the soul either obej'S or disobeys in this act, it is wholly involuntarily ; there is no willing obedience or rebellion, no compliance or opposition of the Will in the affair : and what sort of obedience or rebellion is this 'i And thus the Arminian notion of the freedom of the Will consisting in the soul's determining its own acts of Will, instead of being essential to moral agency, and to men's being the subjects of moral government is utterly inconsistent with it. For if the soul determines all its acts of Will, it is therein subject to no command or moral government, as has been now observed ; because its original determining act is no act of Will or choice, it being prior, by the supposition, to every act of Will. And the soul cannot be the subject of command in the act of the W^ill itself which depends on the foregoing determining act, and is determined by it ; inasmuch as this is necessary, being the necessary consequence and effect of that prior determining act, which is not voluntary. Nor can the man be a subject of command or government in his external actions ; because these are all necessary, being the necessary effects of the acts of the Will themselves. So that mankind, according to this scheme, are subjects of command or moral government in nothing ; and all their moral agency is entirely excluded, and no room for virtue or vice in the world. So that it is the Arminian scheme, and not the scheme of the Calvinists, that •is utterly inconsistent with moral govermnent, and with the use of laws, precepts, prohibitions, promises or threatenings. Neither is there any way whatsoever to make their principles consist with these things. For if it be said, that there is no prior determining act of the soul, preceding the acts of the W^ill, but that volitions are events that come to pass by pure accident, without any determining cause, this is most palpably inconsistent with ^lW use of laws and precepts ; for nothing is more plain than that laws can be of no use to direct and regulate perfect accident ; which, by the supposition of its being pure accident, is in no case regulated by any thing preceding ; but happens, this way or that, perfectly by chance, without any cause or rule. The periect uselessness of laws and precepts also follows from the Arminian notion of indifference, as essential to that liberty, which is requisite to virtue or vice. For the end of laws is to hnd to one side ; and the end of commands is to turn the Will one way ; and therefore they are of no use, unless they turn or bias the Will that way. But if liberty consists in indifference, then their biassing the Will one way only, destroys liberty ; as it puts the Will out of equilibrium. So that the Will, having a bias, through the influence of binding law, laid upon it, is not wholly left to itself, to determine itself which way it will, without influence from without. II. Having shown that the Will itself, especially in those acts, which are original, leading and determining in any case, is the proper subject of precept and command, and not only those alterations in the body, &c., which are the €iffects of the Will ; I now proceed, in the second place, to observe that the very opposition or defect of the Will itself, in that act, which is its original and deter' mining act in the case ; I say the Will's opposition in this act to a thing proposed or commanded, or its failing of compliance, implies a moral Inability to that thing :
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    FREEDOM OF THE WILL. 101 or, in other words, whenever a command requires a certain state or act of the Will, and the person commanded, notwithstanding the command and the circumstances under which it is exhibited, still finds his Will opposite or wanting, in that, belonging to its state or acts, which is original and determining in the affair, that man is morally unable to obey that command. This is manifest from what was observed in the first part, concerning the nature of moral Inability, as distinguished from, natural ; where it was observed, that a man may then be said to be morally unable to do a thing, when he is under the influence or prevalence of a contrary inclination, or has a want of inclination, under such circumstances and views. It is also evident, from what has been before proved, that the Will is always, and in every individual act, necessarily determined by the strongest motiVe ; and so is always unable to go against the motive, which, all things considered, has now the greatest strength and advantage to move the Will. — But not further to insist on these things, the truth of the position now laid down, viz., that when the Will is opposite to, or, failing of a compliance with a thing in its Original, ddcrtnining inclination or act. it is not able to comply, appears by the consideration of these two thmgs. 1. The Will in the time of that diverse or opposite leading act or inclination, and when actually under the influence of it, is not able to exert itself to the contrary, to make an alteration, in order to a compliance. The inclmation is unable to change itself : and that for this plain reason, that it is unable to incline to change itself. Present choice cannot at present choose to be otherwise : for that would be at present to choose something diverse from what is at present chosen. If the Will, all things now considered, inclines or chooses to go that way, then it cannot choose, all things now considered, to go the other way, and so cannot choose to be made to go the other way. To suppose that the mind is now sincerely inclined to change itself to a different inclination, is to suppose the mind is now truly inclined otherwise than it is now inclined. The Will may oppose some future remote act that it is exposed to, but not its own present act. 2. As it is impossible that the Will should comply with the thing commanded, with respect to its leading act, by any act of its own, in the time of that diverse or opposite leading and original act, or after it has actually come under the influence of that determining choice or inclination ; so it is impossible it should be determined to a compliance by any foregoing act ; for, by the very supposition, there is no foregoing act ; the opposite or noncomplying act being that act which is original and determining in the case. Therefore it must be so, that if this iirst determining act be found noncomplying, on the proposal of the command, the mind is morally unable to obey. For to suppose it to be able to obey, is to suppose it to be able to determine and cause its first determining act to be otherwise, and that it has power better to govern and regulate its first governing and regulating act, which is absurd ; for it is to suppose a prior act of the Will, determining its first determining act ; that is, an act prior to the first, and leading and governing the original and governing act of all ; which is a contradiction. Here if it should be said, that although the mind has not any abilit}' to Will contrary to what it does Will, in the original and leading act of the \Vill, because there is supposed to be no prior act to determine and order it otherwise, and the Will cannot immediately change itself, because it cannot at present mcline to a change ; yet the mind has an ability for the present to forbear to proceed to action, and to take time for deliberation ; which may be an occasion of the change of the inclination, I answer, (1.) In thi$ objection that seems to be forgotten which was ob �
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    102 FREEDOM OF THE WILL. served before, viz., that the determining to take the matter into consideration, is itself an act of the Will ; and if this be all the act wherein the mind exercises ability and freedom, then this, by the supposition, must be all that can be commanded or required by precept. And if this act be the commanded act, then all tliat has been observed concerning the commanded act of the Will remains true, that the very want of it is a moral Inability to exert it, &c. (2.) We are speaking concerning the first and leading act of the Will in the case, or about the affair ; and if a determining to deliberate, or on the contrary, to proceed immediately without deliberating, be the first and leading act ; or whether it be or no, if there be another act before it, which determines that ; or whatever be the original and leading act ; still the foregoing proof stands good, that the noncompliance of the leading act implies moral Inability to comply. If it should be objected, that these things make all moral Inability equal, and suppose men morally unable to Will otherwise than they actually do Will, in all cases, and equally so in every instance : In answer to this objection, 1 desire two things may be observed. First, That if by being equally unable, be meant as really unable ; then, so far as the Inability is merely moral, it is true, the Wifl, in every instance, acts by moral necessitv and is morally unable to act otherwise, as truly and properly in one case as another ; as I hiunbly conceive has been perfectly and abundantly demonstrated by what has been said in the preceding part of this Essay. But yet, in some respect, the Inability may be said to be greater in some instances ' than others ; though the man may be truly unable (if moral Inability can truly be called Inability), yet he may be further from being able to do some things than others. As it is in things, which men are naturally unable to do. — A person, whose strength is no more than sufficient to lift the weight of one hundred pounds, is as truly and really unable to lift one hundred and one pounds, as ten thousands pounds ; but yet he is further from being able to lift the latter weight than the former ; and so, according to common use of speech, has a greater Inability for it. So it is in moral Inability. A man is truly morally unable to choose contrary to a present inclination, which in the least degree prevails ; or, contrary to that motive, which, all things considered, has strength and advantage now to move the Will, in the least degree, superior to all other motives in view ; but yet he is further from ability to resist a very strong habit, and a violent and deeply rooted inclination, or a motive vastly exceeding all others in strength. And again, the Inability may, in some respects, be called greater in some instances than others, as it may be more general and extensive to all acts of that kind So men may be said to be unable in a different sense, and to be further from moral ability, w^ho have that moral Inability which is genera/ and habitual, than they who have only that Inability which is occasional and particular* Thus in cases of natural Inability ; he that is born blind may be said to be unable to see, in a different manner, and is, in some respects, further from being able to see, than he whose sight is hindered by a transient cloud or mist. And besides, that which was observed in the first part of this discourse, concerning the Inability which attends a strong and settled habit, should be here remembered, viz , that fixed habit is attended with this peculiar moral Inability, by which it is distinguished from occasional volition, namely, that endeavors to avoid future volitions of that kind, which are agreeable to such a habit, much more frequently and commonly prove vain and insufficient. For though it is impossible there should be any true, sincere desires and endeavors against a ♦ See this distinction of moraJ Inability explained in Part I. Sect. IV.
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    FREEDOM OF THE WILL. 103 present volition or choice, yet there may be against volitions of that kind, when viewed at a distance. A person may desire and use means to prevent future exercises of a certain inclination; and, in order to it, may wish the habit might be removed ; but his desires and endeavors may be ineffectual. The man may be said in some sense to be unable ; yea, even as the word unable is a relative term, and has relation to ineffectual endeavors ; yet not with regard to present, but remote endeavors. Secondly, It must be borne in mind, according to what was observed before, that indeed no hiability whatsoever, which is merely moral, is properly called by the name of Inability ; and that in the strictest propriety of speech, a man may be said to have a thmg in his power, if he has it at his election ; and he cannot be said to be unable to do a thing, when he can, if he now pleases, or whenever he has a proper, direct and immediate desire for it. As to those desires and endeavors, that may be against the exercises of a strong habit, with regard to which men may be said to be unable to avoid those exercises, they are remote desires and endSLvors in two respects. First, as to time ; they are never against present volitions, but only against volitions of such a kind, when viewed at a distance. Secondly, as to their nature ; these opposite desires are not directly and properly against the habit and inclination itself, or the volitions in which it is exercised ; for these, in themselves considered, are agreeable ; but against something else, that attends them, or is their consequence ; the opposition of the mind is level•led entirely against this ; the inclination or volitions themselves are not at a opposed directly, and for their own sake; but only indirectly and remotely oi the account of something alien and foreign. III. Though the opposition of the Will itself, or the very want of Will to a thing commanded, implies a moral Inability to that thing ; yet, if it be, as has been already shown, that the being of a good state or act of Will, is a thing most properly required by command ; then, in some cases, such a state or act of Will may properly be required, which at present is not, and which may also be wanting after it is commanded. And therefore those things may properly be commanded, which men have a moral Inability for. Such a state, or act of the Will, may be required by command, as does not already exist. For if that volition only may be commanded to be which already is, there could be no use of precept ; commands in all cases would be perfectly vain and impertinent. And not only may such a Will be required, as is wanting before the command is given, iDut also such as may possibly be wanting afterwards ; such as the exhibition of the command may not be effectual to produce or excite. — Otherwise, no such things as disobedience to a proper and rightful command is possible in any case ; and there is no case supposable or possible, wherein there can be an inexcusable or favdty disobedience ; which Arminiam cannot affirm consistently with their principles : for this makes obedience to just and proper commands always necessary, ann Disobedience impossible. And so the Arminian would overthrow himself, yielding the very point we are upon, which he so strenuously denies, viz., that law and command are consistent with necessity. If merely that Inability will excuse disoberlience, which is implied in_ the opposition or defect of inclination, remaining after the command is exhibited, then wickedness always carries that in it which excuses it. It is evermore so, that by how much the more wickedness there is in a man's heart, by so much is his inclination to evil the stronger, and by so much the more, therefore, has he of moral Inability to the good required. His moral Fnability, consisting in the strength of his evil inclination, is the very thing wherein his wickedness

  
    The text on this page is estimated to be only 45.53% accurate
    i04 FREEDOM OF THE WILL. consists ; and yet, according to Arminian principles, it must be a thing inconsistent with wickedness; and by how much the more he has of it, by so much is he the further from wickedriess. Therefore, on the whole, it is manifest, that moral Inability alone (which consists in disinclination) never renders any thing improperly the subject matter of precept or command, and never can excuse any person in disobedience, or want of conformity to"a command Natural Inability, arising from the want of natural capacity, or external hinderance (which alone is properly called Inability), without doubt wholly excuses, or makes a thing improperly the matter of command. If men are excused from doing or acting any good thing, supposed to be commanded, it must be through some defect or obstacle that is not in the Will itself, but extrinsic to it ; either in the capacity of understanding, or body, or outward circumstances. Here two or three things may be observed : 1. As to spiritual duties or acts, or any good thing in the state or immanent acts of the Will itself, or of the affections (which are only certain modes of the exercise of the Will), if persons are justly excused, it must be through want of capacity in the natural faculty of understanding. Thus the same spiritual duties, or holy affections and exercises of heart, cannot be required of men, as may be of angels ; the capacity of understanding being so much inferior. So men cannot be required to love those amiable persons, w^hom they have had no opportunity to see, 01 hear of, or come to the knowledge of, in any way agreeable* to the natural state and capacity of the human understanding. I3ut the insufficiency of motives will not excuse ; unless their being insufficient arises not from the moral state of the Will or inclination itself, but from the state of the natural understanding. The great kindness and generosity of another may be a motive insufficient to excite gratitude in the person, that receives the kindness, through his vile and ungrateful temper : in this case, the insufficiency of the motive arises from the state of the Will or inclination of heart, and does not at all excuse. But if this generosity is not sufficient to excite gratitude, being unknown, there being no means of information adequate to the state and measure of the person's faculties, this insufficiency is attended with a natural Inability which entirely excuses. 2. As to such motions of body, or exercises and alterations of mind, which iio not consist in the immanent acts or state of the Will itself, but are supposed to be required as effects of the Will ; I say, in such supposed effects of the Will, in cases wherein there is no want of a capacity of understanding ; that Inability, and that only excuses, which consists in want of connection bc»f.ween them and the Will. If the Will fully complies, and the proposed effect does not prove, according to the laws of nature, to be connected with his volition, the man is perfectly excused ; he has a natural Inability to the thing required. For the Will itself, as has been observed, is all that can be directly and immediately required by Command ; and other things only indirectly, as connected with the Will. If, therefore, there be a full compliance of Will, the person has done his duty ; and if other things do not prove to be connected with his volition, that is not owing to him. 3. Both these kinds of natural Inabihty that have been mentioned, and so all Inability that excuses, may be resolved into one thing, namely, want ol natural capacity or strength ; either capacity of understanding, or external strength. For when there are external defects and obstacles, they would be no obstacles, were it not for the imperfection and limitations of understanding and strength.
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    FREEDOM OF THE WILL. 105 Corol. If things for which men have a moral Inability, may properly be the matter of precept or command, then they may also of invitation and counsel. Commands and invitations come very much to the same thing ; the difference is only circumstantial : commands are as much a manifestation of the Will of him that speaks, as invitations, and as much testimonies of expectation ot compliance. The difference between them hes in nothing that touches the afiair in hand. The main diflerence between command and invitation consists in the enforcement of the Will of him who commands or invites. In the latter it is his kindness, the goodness which his Will arises from : in the former it is his authority. But whatever be the ground of the Will of him that speaks, or the enforcement of what he says, yet, seeing neither his Will nor expectation is any more testified in the one case than the other ; therefore a person's being known to be morally unable to do the thing to which he is directed by Invitation, is no more an evidence of insincerity in him that directs in manifesting either a Will, or expectation which he has not, than his being known to be morally unable to do what he is directed to by command. So that all this grand objection of Arminians against the Inability of fallen men to exert faith in Christ, or to perform other spiritual gospel duties, from the sincerity of God's counsels and invitations, must be without force. SECTION V That Sincerity of Desires and Endeavors, which is supposed to excuse in the Nonperlormance of Things in themselves good, particularly considered. It is what is much insisted on by many, that some men, though they are not able to perform spiritual duties, such as repentance of sin, love of God, a cordial acceptance of Christ as exhibited and offered in the gospel, &c., yet they may sincerely desire and endeavor these things ; and therefore must be excused ; it being unreasonable to blame them for the omission of those things, which they sincerely desire and endeavor to do, but cannot do. Concerning this matter, the following things may be observed : 1. What is here supposed, is a great mistake and gross absurdity ; even that men may sincerely choose and desire those spiritual duties of love, acceptance, choice, rejection, &c., consisting in the exercise of the Will itself, or in the disposition and inclination of the heart ; and yet not be able to perform or exert them. This is absurd, because it is absurd to suppose that a man should du-ectly, properly and sincerely incline to have an inclination, which at the same time is contrary to his inclination : for that is to suppose him not to be inclined to that, to which he is inclined. If a man, in the state and acts of his Will and inclination, does properly and directly fall in with those duties, he therein performs them : for the duties themselves consist in that very thing ; they consist in the state and acts of the Will being so formed and directed. If the soul properly and sincerely falls in with a certain proposed act of Will or choice, the soul therein makes that choice its own. Even as when a moving body falls in w^ith a proposed direction of its motion, that is the same thing as to move in that direction. 2. That which is called a desire and willingness for those inward duties, in such as do not perform them, has respect to these duties only indirectly and remotely, and is improperly represented as a willingness for them ; not only because (as was observed before) it respects those good volitions only in a Vol. II 14
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    206 FREEDOM 01 THE WILL. distant view and with respect to future time ; but also becau^-e evermore, not these thins-s themselves, but something else, that is alien and foreign, is the object that terminates these volitions and desires. A drunkard, who continues in his drunkenness, being under the power of a love and violent appetite to strong drink, and without any love to virtue ; but bein'o- also extremely covetous and close, and veiy much exercised and grieved at th^ diminution of his estate, and prospect of poverty, may in a sort desire the virtue of temperance ; and though his present Will is to gratify his extravagant appetite, yet he may wish he had a heart to forbear future acts of intemperance, and forsake his excesses, through an unwillingness to part with his money : but still he goes on with his drunkenness ; his wishes and endeavors are insufficient and ineffectual : such a man has no proper, direct, sincere willingness to forsake this vice, and the vicious deeds which belono- to it : for he acts voluntarily in continuing to drink to excess : his desire is very improperly called a wilhngness to be temperate ; it is no true desire of that virtue ; for it is not that virtue, that terminates his wishes ; nor have ^ley any direct respect to it. It is only the saving his money, and avoiding poverty, that terminates and exhausts the whole strength of his desire. The virture of temperance is regarded only very indirectly and improperly, even as a necessary means of gratifying the vice of covetousness. So a man of an exceeding corrupt and wicked heart, who has no love to God and Jesus Christ, but, on the contrary, being very profanely and carnally iiichned, has the greatest distaste of the things of religion, and enmity ag.ainst them ; yet being of a family, that from one generation to another, have most of them died, in youth, of an hereditary consumption ; and so having little hope of living long ; and having been mstructed in the necessity of a supreme love to Christ, and gratitude for his death and sufferings, in order to his salvation from eterna' misery ; if under these circumstances he should, through fear of eternal torments wish he had such a disposition : but his profane and carnal heart remaining, ht continues still in his habitual distaste of, and enmity to God and religion, and wholly without any exercise of that love and gratitude (as doubtless the very devils themselves, notwithstanding all the devilishness of their temper, would wish for a holy heart, if by that means they could get out of hell) : in this case, there is no sincere willingness to love Christ and choose him as his chief good : these holy dispositions and exercises are not at all the direct object of the Will • they truly share no part of the inclination or desire of the soul ; but all is terminated on deliverance from torment : and these graces and pious volitions, notwithstanding this forced consent, are looked upon as undesirable ; as when a sick man desires a dose he greatly abhors, to save his life. — From these things it appears, 3. That this indirect willingness which has been spoken of, is not that exercise of the Will which the command requires ; but is entirely a different one ; being a volition of a different nature, and terminated altogether on different objects ; wholly falling short of that virtue of Will, which the command has respect to. 4. This other volition, which has only some indirect concern with the outy required, cannot excuse for the want of that good will itself, which is commanded ; being not the thing which answers and fulfils the command, and being wholly destitute of the virtue which the command seeks. Further to illustrate this matter. — If a child has a most excellent father, that has ever treated him with fatherly kindness and tenderness, and has every way in the highest degree merited his love and dutiful regard, being withal ver}
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    FREEDOM OF THE WILL. 107 wealthy ; but the son is of so vile a disposition, that he inveterately hates his tather ; and yet, apprehending that his hatred of him is like to prove his ruin, by bringing him finally to poverty and abject circmnstances, through his father's disinheriting him, or otherwise ; which is exceeding cross to his avarice and ambition ; he therefore wishes it were otherwise : but yet, remaining under the invincible power of his vile and malignant disposition, he continues still in his settled hatred of his father. Now, if such a son's indirect willingness to have love and honor towards his father, at all acquits or excuses before God, for his failing of actually exercising these dispositions towards him, which God requires, it must be on one of these accounts. ( 1.) Either that it answers and fulfils the command. But this it does not by the supposition ; because the thing commanded is love and honor to his worthy parent. If the command be proper and just, as is supposed, then it obliges to the thing commanded ; and so nothing else out that can answer the obligation. Or, (2.) It must be at least, because there is that virtue or goodness in his indirect willingness, that is equivalent to the virtue required ; and so balances or countervails it, and makes up for the want of it. But that also is contrary to the supposition. The willingness the son has merely from regard to money and honor, has no goodness in it, to countervail the want of the pious filial respect required. Sincerity and reality, in that indirect willingness which has been spoken of, does not make it the better. That which is real and hearty is often called sincere ; whether it be in virtue or vice. Some persons are sincerely bad ; others are sincerely good ; and others may be sincere and hearty in things, which are in their own nature indifferent ; as a man may be sincerely desirous of eating when he is hungry. But a being sincere, hearty and in good earnest, is no virtue, unless it be in a thing that is virtuous. A man may be sincere and hearty in joining a crew of pirates, or a gang of robbers. When the devils cried out, and besought Christ not to torment them, it was no mere pretence ; they were very hearty in their desires not to be tormented ; but this did not make their Will or desires virtuous. — And if men have sincere desires, which ai"e in their kind and nature no better, it can be no excuse for the want of any required virtue. And as a man's being sincere in such an indirect desire or willingness to do his duty, as has been mentioned, cannot excuse for the want of performance ; so it is with endeavors arising from such a willingness. The endeavors can have no more goodness in them, than the Will w^hich they are the effect and expression of. And, therefore, however sincere and real, and however great a person's endeavors are ; yea, though they should be to the utmost of his ability ; unless the Will which they proceed from be truly good and virtuous, they can be of no avail, influence or weight to any purpose whatsoever, in a moral sense or raspect. That which is not truly virtuous, in God's sight, is looked upon, by him, as good for nothing ; and so can be of no value, weight or influence in his account, to recommend, satisfy, excuse or make up for any moral defect. For nothing can counterbalance evil, but good. If evil be in one scale, and we put a great deal into the other, sincere and earnest desires, and many and great endeavors ; yet, if there be no real goodness in all, there is no weight in it ; and so it does nothing towards balancing the real weight, which is in the opposite scale. It is only like the subtracting a thousand noughts from before a real number, which leaves the sum just as it was. Indeed such endeavors may have a negatively good influence. Those things, which have no positive virtue have no positive moral influence j yet they may be an occasion of persons avoiding some positive evils. As if a man were in the water
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    108 FREEDOM OF THE WILL. , with a neighbor, that he had ill will to, who could not swim, holding him by his hand ; which neighbor was much in debt to him ; and should be tempted to let him sink and drown ,' but should refuse to comply with the temptation ; not from love to his neighbor, but from the love of money, and because by his drowning he should lose his debt ; that which he does in preserving his neighbor from drowning, is nothing good in the sight of God ; yet hereby he avoids the greater miilt that would have been contracted, if he had designedly let his neighbor sink and perish. But when Arminians, in their disputes with Calvinists, insist so much on sincere desires and endeavors, as what must excuse men, must be accepted of God, &c., it is manifest they have respect to some positive moral weight or influence of those desires and endeavors. Accepting, justifying or excusing on the account of sincere honest endeavors (as they are called), and men's doing what they can, &c., has relation to some moral value, something that is accepted as good, and as such, countervailing some defect. But there is a great and unknown deceit arising from the ambiguity of the phrase, sincere endeavors. Indeed there is a vast indistinctness and unfixedness in most, or at least very many of the terms used to express things pertaining to moral and spiritual matters. Whence arise innumerable mistakes, strong prejudices, inextricable confusion, and endless controversy. The word sincere, is most commonly used to signify something that is good : men are habituated to understand by it the same ?is honest and upright ; which terms excite an idea of some good thing in the strictest and highest sense ; good in the sight of him, who sees not only the outward appearance, but the heart. And, therefore, men think that if a person be sincere, he will certainly be accepted. If it be said that any one is sincere in his endeavors, this suggests to men's minds as much, as that his heart and Will is good, that there is no defect of duty, as to virtuous inclination ; he honestly and uprightly desires and endeavors to do as he >s required ; and this leads them to suppose, that it would be very hard and unreasonable to punish him, only because he is unsuccessful in his endeavors, the thing endeavored being beyond his power. — Whereas it ought to be observed, that the word sincere has these different significations : 1. Sincerity, as the word is sometimes used, signifies no more than reality of Will and endeavor, with respect to any thing that is professed or pretended ; without any consideration of the nature of the principle oi- aim, whence this real Will and true endeavor arises. If a man has some real desire to obtain a thing, either direct or indirect, or does really endeavor after a thing, he is said sincerely to desire or endeavor it ; without any consideration of the goodness or virtuousness of the principle he acts from, or any excellency or worthiness of the end he acts for. Thus a man who is kind to his neighbor's wife, who is sick and languishing, and very helpful in her case, makes a show of desiring and endeavoring her restoration to health and vigor ; and not only makes such a show, but there is a reality in his pretence, he does heartily and earnestly desire to have her health restored. and uses his true and utm.ost endeavors for it ; he is said sincerely to desire ant' endeavor it ; because he does so truly or really ; though peihaps the principlf he acts from, is no other than a vile and scandalous passion ; having lived in adultery with her, he earnestly desires to have her health and vigor restored, that he may return to his criminal pleasures with her. Or, 2. By sincerity is meant, not merely a reality of Will and endeavor of someh sort or other, and from some consideration or other, but a virtuous sincerity. That is, that in the performance of those particular acts, that are the matter of virtue or duty, there be not only the matter, but the form and essen»,'e of virtue^ consisting in the aim that governs the act, and the principle exercised in it.

  
    The text on this page is estimated to be only 40.57% accurate
    FREEDOM OF THE WILL. 109 Tliere is not only the realit)'- of the act, that is as it were the body of the duty ; but also the soul, which should properly belong to such a body. In this sense, a man is said to be sincere, when he acts with a pure intention ; not from sinister views, or by-ends : he not only in reality desires and seeks the thing to be done, or qualification to be obtained, for some end or other ; but he wills the thing directly and properly, as neither forced nor bribed ; the virtue of the thing is properly the object of the Will. in the former sense, a man is said to be sincere, in opposition to a mere pretence, and show of the particular thing to be done or exhibited, without any real desire or endeavor at all. In the latter sense, a man is said to be sincere, in opposition to that show of virtue there is in merely doing the matter of duty, without the reality of the virtue itself in the soul, and the essence of it, which there is a show of. A man may be sincere in the former sense, and yet in the latter be in the sight of God, who searches the heart, a vile hypocrite. In the latter kind of sincerity only, is there any thing truly valuable or acceptable in the sight of God. And this is the thing, which in Scripture is called sincerity, uprightness, integrity, truth in the inward parts, and a being of a perfect heart. And if there be such a sincerity, and such a degree of it as there ought to be, and there be any thing further that the man is not able to perform, or which does not prove to be connected with his sincere desires and endeavors, the man is wholly excused and acquitted in the sight of God ; his Will shall surely be accepted for his deed ; and such a sincere Will and endeavor is all that in strictness is required of him, by any command of God. But as to the other kind of sincerity of desires and endeavors, it having no virtue in it (as was observed before), can be of no avail before God, in any case, to recommend, satisfy, or excuse, and has no positive moral weight or influence whatsoever. Carol. 1. Hence it may be Inferred, that nothing in the reason and nature of things appears, from the consideration of any moral weight of that former kind of sincerity, which has been spoken of, at all obliging us to believe, or leading us to suppose, that God has made any positive promises of salvation, or grace, or any saving assistance, or any spiritual benefit whatsoever, to any desires, prayers, endeavors, striving or obedience of those, who hitherto have no true virtue or holiness in their hearts ; though we should suppose all the sincerity, and the utmost degree of endeavor, that is possible to be in a person without holiness. Some object against God's requiring, as the condition of salvation, those holy exercises, which are the result of a supernatural renovation : such as a supreme respect to Christ, love to God, loving holiness for its own sake, &c., that these inward dispositions and exercises are above men's power, as they are by nature ; and therefore that we may conclude, that when men are brought to be sincere in their endeavors, and do as well as they can, they are accepted ; and that this must be all that God requires, in order to men's being received as the objects of his favor, and must be what God has appointed as the condition of salvation. Concerning which, I would observe, that in such a manner of speaking of men's being accepted, because they are sincere, and do as well as they can, there is evidently a supposition of some virtue, some decree of that which is truly good ; though it does not go so far as were to be wished. For if men do what they can, unless their so doing be from some good principle, disposition, or exercise of heart, some virtuous inclination or act of the Will; their so doing what they can, is in some respects not a whit better than if they did nothin^T. In such a case, there is no more positive moral goodness in a
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    110 FREEDOM OF THE WILL. man's doing what he can, than in a windmill's doing what it can j because the action does no more proceed from virtue ; and there is nothing in such sincerity of endeavor, or doing what we can, that should render it any more a proper or fit recommendation to positive favor and acceptance, or 'the condition of any reward or actual benefit, than doing nothing ; for both the one and the other are alike nothing, as to any true moral weight or value. Corol. 2. Hence also it follows, that there is nothing that appears in the reason and nature of things, which can justly lead us to determine, that God will certainly give the necessary means of salvation, or some way or other bestow true holiness and eternal life on those Heathen, who are sincere (in the sense above explained) in their endeavors to find out the Will of the Deity, and to please him, according to their light, that they may escape his future displeasure and wrath, and obtain happiness in the futm^e state throuf'h his favor. SECTION VI. Liberty of Indifference, not only not necessary to Virtue, hut utterly inconsisten* with ii ; and all, either virtuous or vicious Habits or Inclinations, inconsistent with Arminian Notions of Liberty and moral Agency. To suppose such a freedom of Will, as Jinninians talk of, to be requisite to virtue and vice, is many ways contrary to common sense. If indifiference belongs to liberty of Will, as Arminians suppose, and it be essential to a virtuous action, that it be performed in a state of liberty, as they also suppose ; it will follow, that it is essential to a virtuous action, that it be performed in a state of indifference ; and if it be performed in a state of indifference, then doubtless it must be performed in the time of indifference. And so it will follow, that in order to the virtuousness of an act, the heart must be indifferent in the time of the performance of that act, and the more indiflferent and cold the heart is with relation to the act which is performed, so much the better; because the act is performed v/ith so much the greater liberty. But is this agreeable to the light of nature 1 Is it agreeable to the notions, which mankind, in all ages, have of virtue, that it lies in that, which is contrary to indifference, even in the tendency and inclination of the heart to virtuous action ; and that the stronger the inclination, and so the further from indifference, the more virtuous the heart, and so much more praiseworthy the act which proceeds from it ? If we should suppose (contrary to what has been before demonstrated) that there may be an act of Will in a state of indifference ; for instance, this act, viz., the Will's determining to put itself out of a state of indifference, and give itself a preponderation one way, then it would follow, on Arminian principles, that this act or determination of the W^ill is that alone wherein virtue consists, because this only is performed, while the mind remains in a state of indifference, and so in a state of liberty : for when once the mind is put out of its equilibrium, it is no longer in such a state ; and therefore all the acts, which follow afterwards, proceeding from bias, can have the nature neither of virtue norviceOr if the thing, which the Will can do, while yet in a state of indifference, and so of hberty, be only to susperid acting, and determine to take the matter into consideration, then this determination is that alone wherein virtue consists, and
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    FREEDOM OF THE WILL. IH not proceeding to action after the scale is turned by consideration. So that it will follow, from these principles, that all that is done after the mind, by any means, is once out of its equiUbriura and already possessed by an inclination, and arising from that inclination, has nothing of the nature of virtue or vice, and is worthy of -neither blame nor praise. But how plainly contrary is this to the universal sense of mankind, and to the notion they have of sincerely virtuous actions I Which is, that they are actions, which proceed from a heart well disposed and inclined ; and the stronger, and the more /ixerf and determined the good disposition of the heart, the greater the sincerity of virtue, and so the more of the truth and reality of it. But if there be any acts, which are done in a state of equilibrium, or spring immediately from perfect indifference and coldness of heart, they cannot arise from any good principle or disposition in the heart ; and, consequently, according to common sense, have no sincere goodness in them, having no virtue of heart in them. To have a virtuous heart, is to have a heart that favors virtue, and is friendly to it, and not one perfectly cold and indifferent about it. And besides, the actions that are done in a state of indifference, or that arise immechately out of such a state, cannot be virtuous, because, by the supposition, they are not determined by any preceding choice. For if there be preceding choice, then choice intervenes between the act and the state of indifference ; which is contrary to the supposition of the act's arising immediately out of indifference. But those acts which are not determined by preceding choice, cannot be virtuous or vicious by Arminian principles, because they are not determined by the Will. So that neither one way, nor the other, can any actions be virtuous or vicious, according to Arminian principles. If the action he determined by a preceding act of choice, it cannot be virtuous ; because the action is not done in a state of indifference, nor does immediately arise from such a state; and so is not doae in a state of liberty. If the action be not defermiyied by a preceding act of choice, then it cannot be virtuous ; because then the Will is not self-determined in it. So that it is made certain, that neither virtue nor vice can ever find any place in the universe. Moreover, that it is necessary to a virtuous action, that it be performed in a state of indifference, under a notion of that being a state of liberty, is contrary to common sense ; as it is a dictate of common sense, that indifference itself, in many cases, is vicious, and so to a high degree. As if when I see my neighbor or near friend, and one who has in the highest degree merited of me, in exti-eme distress, and ready to perish, I find an indifference in my heart with respect to any thing proposed to be done, which I can easily do, for his relief. So if it should be proposed to me to blaspheme God, or kill my father, or do numberless other things, which might be mentioned, the being indifferent, for a moment, would be highly vicious and vile. And it may be further observed, that to suppose this liberty of indifference is essential to virtue and vice, destroys the great difference of degrees of the guilt of different crimes, and takes away the heinousness of the most flagitious, horrid iniquities ; such as adultery, bestiality, murder, perjury, blasphemy, (fcc. For, according to these principles, there is no harm at all in having the mind in a state of perfect indifference with respect to these crimes : nay, it is absolutely necessary in order to any virtue in avoiding them, or vice in doing them. But for the mind to be in a state of indifference with respect to them, is to be next door to doing them : it is then inlinitoly near to choosing, and so committing the fact : for equilibrium is the next step to a degree of preponderation ; and one, even the least degree of preponderation (all things considered), is choice.
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    112 FREEDOM OF THE WILL, And not only so, but for the Will to be in a state of perfect equilibrium 'with respect to such crimes, is for the mind to be in such a state, as to be full as likely to choose them as to refuse them, to do them as to omit them. And if our minds must be in such a state, wherein it is as near to choosing as refusing, and wherein it must of necessity, according to the nature of things, be as lil{:ely to commit Ihera, as to refrain from them ; where is the exceeding heinousness of choosino- and committing them 1 If there be no harm in often being in such a state, wherein the probabihty of doing and forbearing are exactly equal, there being an equilibrium, and no more tendency to one than the other ; then, accordin"" to the nature and laws of such a contingence, it may be expected, as an inevitable consequence of such a disposition of things, that we should choose them as often as reject them : that it should generally so fall out is necessary, as equality in the effect is the natural consequence of the equal tendency of the cause, or of the antecedent state of things from which the effect arises. Why then should we be so exceedingly to blame, if it does so fall out 1 It is many ways apparent, that the Arminian scheme of liberty is utterly inconsistent with the being of any such things as either virtuous or A-icious habits or dispositions. If liberty of indifference be essential to moral agency, then there can be no virtue in any habitual inclinations of the heart ; which are contrary to indifference, and imply in their nature the very destruction and exclusion of it. They suppose nothing can be virtuous, in which no liberty is exercised ; but how absurd is it to talk of exercising indifference under bias and preponderation ! And if self-detei'mining poiver in the Will be necessary to moral agency, praise, blame, &c., then nothing done by the Will can be any further praise or blameworthy, than so far as the Will is moved, swayed and determined by itself, and the scales turned by the sovereign power the Will has over itself And therefore the Will must not be put out of its balance already, the preponderation must not be determined and effected beforehand ; and so the self-determining act anticipated. Thus it appears another way, that habitual bias is inconsistent with that liberty, which Arminians suppose to be necessary to virtue or vice; and so it follows, that habitual bias itself cannot be either virtuous or vicious. The same thing follows from their doctrine concerning the inconsistence ot necessity with liberty, praise, dispraise, &c. None ^v\\\ deny, that bias and inclination may be so strong as to be invincible, and leave no possibility of the Will's determining contrary to it ; and so be attended with necessity. This Dr. Whitby allows concerning the Will of God, Angels, and glorified Saints, with respect to good ; and the Will of Devils with respect to evil. Therefore if necessity be inconsistent with liberty ; then, when fixed inclination is to such a degree of strength, it utterly excludes all virtue, vice, praise or blame. And if so, then the nearer habits are to this strength, the more do they impede liberty, and so diminish praise and blame. If very strong habits destroy liberty, the less ones proportionably hinder it, according to their degree of strength. And therefore it will follow, that then is the act most virtuous or vicious, when performed without any inclination or habitual bias at all ; because it is then performed with most libert}% Every prepossessing, fixed bias on the mind, brings a degree of moral inability for the contrary ; because so far as the mind is biassed and prepossessed, so much hinderance is there of the contrary. And therefore if moral inability be inconsistent with moral agency, or the nature of virtue and vice, then, so far as there is any such thing as evil disposition of heart, or habitual depravity of inclination ; whether covetousness, pride, malice, cruelty, or whatever else ; so
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    FREEDOM OF THE WILL. 113 much the more excusable persons are ; so much the less have their evil acts of this kind the nature of vice. And on the contrary, whatever excellent dispositions and inclinations they have, so much are they the less virtuous. It is e\ident that no habitual disposition of heart, whether it be to a greater or less degree, can be in any degree virtuous or vicious ; or the actions which proceed from thera at all praise or blameworthy. — Because, though we should suppose the habit not to be of such strength, as wholly to take away all moral ability and self-determining power \ or hinder but that, although the act be partly from bias, yet it may be in part from self-determination ; yet in this case, all that is from antecedent bias must be set aside, as of no consideration ; and in estimating the degree of virtue or vice, no more must be considered than what arises from self-detei-mining power, without any influence of that bias, because hberty is exercised in no more ; so that all that is the exercise of halaitual inclination, is thrown away, as not belonging to the morality of the action. By which it appears, that no exercise of these habits, let them be stronger or weaker, can ever have any thing of the nature of either virtue or vice. Here if any one should say, that notwithstanding all these things, there may be the nature of virtue and vice in habits of the mind ; because these habits may be the effects of those acts, wherein the mind exercised liberty ; that however the forementioned reasons will prove that no habits, which are natural, or that are born or created with us can be either virtuous or vicious ; yet they will not prove this of habits, which have been acquired and established by repeated free acts. To such an objector I would say, that this evasion will not at all help the matter. For if freecJom of Will be essential to the very nature of virtue and vice, then there is no virtue or vice, but only in that very thing, wherein this liberty is exercised. If a man in one or more things, that he does, exercises liberty, and then by those acts is brought into such circumstances, that his Liberty ceases, and there follows a long series of acts or events that come to pass necessarily ; those consequent acts are not virtuous or vicious, rewardable or punishable ; but only the free acts that established this necessity ; for in them alone was the man free. The following effects, that are necessary, have no more of the nature of virtue or vice, than health or sickness of body have properly the nature of virtue or vice, being the effects of a course of free acts of temperance or intemperance ; or than the good qualities of a clock are of the nature of virtue, w^hich are the effects of free acts of the artificer ; or the goodness and sweetness of the fruits of a garden are moral virtues, being the effects of the free and faithful acts of the gardener. If liberty be absolutely requisite to the morality of actions and necessity wholly inconsistent with it, as Arminians greatly insist ; then no necessary effects whatsoever, let the cause be ever so good or bad, can be virtuous or vicious ; but the virtue or vice must be only in the free cause. Agreeably to this. Dr. Whitby supposes, the necessity that attends the good and evil habits of the saints in heaven, and damned in hell, which are the consequence of their free acts in their state of probation, are not rewardable or punishable. On the whole, it appears, that if the notions of Jlrminians concerning liberty and moral agency be true, it will follow, that there is no virtue in any such habits or qualities as humility, meekness, patience, mercy, gratitude, generosity, heavenly-mindcdness ; nothing at all praiseworthy in loving Christ above father and mother, wife and children, or our own lives ; or in delight in holiness, hungering and thirsting after righteousness, love to enemies, universal benevolence to mankind : and on the other hand, there is nothing at all Vol. dl. 15
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    224 FREEDOM OF THE WILL. vicious or worthy of dispraise, in the most sordid^ Deastly, mahgnant, devilish dispositions- in being ungrateful, profane, habitually hating God, and things sacred and holy ; or in being most treacherous, envious, and cruel towards men. For all these thino-s are dispositions and inclinations of the heart. And in short there is no such thing as any virtuous or vicious quality of mind ; no such thino" as inherent virtue and holiness, or vice and sin : and the stronger those habits or dispositions are, which used to be called virtuous and vicious, the further they are from being so indeed ; the more violent men's lusts are, the more fixed their pride, envy, ingratitude and maliciousness, still the further are thev from being blameworthy. If there be a man that by his own repeated acts, or by any other means, is come to be of the most hellish disposition, desperately mclined to treat his neighbors with injuriousness, contempt and malignity : the further they should be from any disposition to be angry with him, or in the least to blame him. So, on the other hand, if there be a person, who is of a most excellent spirit, strongly inclining him to tlie most amiable actions, admirably meek, benevolent, &c., so much is he further from any thing rewardable or commendable. On which principles, the man Jesus Christ was veiy far from being praiseworthy for those acts of holiness and kindness, which he performed, these propensities being strong in his heart. And above all, the infinitely holy and gracious God is infinitely remote from any thing commendable, his good inclinations being infinitely strong, and He, therefore, at the utmost possible distance from being at liberty. And in all cases, the stronger the inchnations of any are to virtue, and the more they love it, the less virtuous they are ; and the more they love wickedness, the less vicious. — Whether these things are agreeable to Scripture, let every Christian, and every man who has read the Bible, judge : and whether they are agreeable to conmion sense, let every one judge, that has human understanding in exercise. And, if we pursue these principles, we shall find that virtue and vice are wholly excluded out of the world j and that there never was, nor ever can be any such thing as one or the other ; either in God, angels, or men. No propensity, disposition or habit can be virtuous or vicious, as has been shown ; because they, so far as they take place, destroy the freedom of the "Will, the foundation of all moral agency, and exclude all capacity of either virtue or vice. — And if habits and dispositions themselves be not virtuous nor vicious, neither can the exercise of these dispositions be so ; for the exercise of bias is not the exercise oifree self- determining Will, and so there is no exercise of liberty in it. Consequently, no man is virtuous or vicious, either in being well or ill disposed, nor in acting from a good or bad disposition. And whether this bias or disposition, be habitual or not, if it exists but a moment before the act of Will, which is the effect of it, it alters not the case, as to the necessity of the effect. Or if there be no previous disposition at all, either habitual or occasional, that determines the act, then it is not choice that determines it : it is therefore a contingence, that happens to the man, arising from nothing in him ; and is necessary, as to any inclination or choice of his ; and, therefore, cannot make him either the better or worse, any more than a tree is better than other trees, because it oftener happens to be lit upon by a swan or nightingale ; or a rock more vicious than other rocks, because rattlesnakes have happened oftener to crawl over it. So that there is no virtue nor vice in good or bad dispositions, either fixed or transient ; nor any virtue or vice in acting from any good or ^ad previous inclination ; nor yet any vhtue or vice, in acting wholly without any previous inclination. Where then shall we fmd room for virtue or vice 1
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    FREEDOM OF THE WILL. 115 SECTION VII. Arminian Notions of moral Agency inconsistent with all influence of Motive and Inducement, in eitlier virtuous or vicious Actions. As Arminian notions of that liberty, which is essential to virtue or vice, are inconsistent v^-ith common sense, in their being inconsistent with all virtuous and vicious habits and dispositions ; so they are no less so in their inconsistency with all influence of motives in moral actions. It is equally against those notions of liberty of Will, whether there be, previous to the act of choice, a preponderancy of the inclination, or a preponderancy of those circumstances, which have a tendency to move the inclination. And, indeed, it comes to just the same thing ; to say, the circumstances of the mind are such as tend to sway and turn its inclination one way, is the same thing as to say, the inclination of the mind, as under such circumstances, tends that way. Or if any thuik it most proper to say, that motives do alter the inclination, and give a new bias to the mind, it v/ill not alter the case, as to the present argument. For if motives operate bygiving the mind an inclination, then they operate by destroying the mind's indifference, and laying it under a bias. But to do this, is to destroy the Arminian freedom : it is not to leave the Will to its own self-determination, but to brmgit into subjection to the power of something extrinsic, which operates upon it, sways and determines it, previous to its own determination. So that what is done from motive, cannot be either virtuous or vicious. And besides, if the acts of the Will are excited by motives, those motives are the causes of those acts of the Will ; which makes the acts of the Will necessary; as effects necessarily follow the efficiency of the cause. And if the influence and power of the motive causes the volition, then the influence of the motive determines volition, and volition does not determine itself; and so is not free, in the sense oi Arminian s (as has been largely shown already), and consequently can be neither virtuous nor vicious. The supposition, which has already been taken notice of as an insufficient evasion in other cases, would be, in like manner, impertinently alleged in this case ; namely, the supposition that liberty consists in a power of suspending action for the present, in order to deliberation. If it should be said, though it be true, that the Will is under a necessity of finally following the strongest motive ; yet it may, for the present, forbear to act upon the motive presented, till there has been opportunity thoroughly to consider it, and compare its real weight with the merit of other motives. I answer as follows : Here again, it must be remembered, that if determining thus to suspend and consider, be that act of the Will, wherein alone liberty is exercised, then in this all virtue and vice must consist; and the acts that follow this consideration, and are the effects of it, being necessary, are no more virtuous or vicious than some good or bad events, which happen when men are fast asleep, and are the consequences of what they did when they were awake. Therefore, I would here observe two things : 1. To suppose, that all virtue and vice, in every case, consists in determining, whether to take time for consideration or not, is not agreeable to common sense. For, according to such a supposition, the most horrid crimes, adultery, murder
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    116 FREErOM OF THE WILL. sodomy, blasphemy, &c., do not at all consist in the horrid nature of the things themselves, but only in the neglect of thorough consideration before they were perpetrated, which brings their viciousness to a small matter, and makes all crimes equal. If it be said, that neglect of consideration, when such heinous evils are proposed to choice, is worse than in other cases : I answer, this is inconsistent, as it supposes the very thing to be, which, at the same time, i& supposed not to be ; it supposes all moral evil, all viciousness and heinousness. does not consist merely in the want of consideration. It supposes some crimes in themselves, in their own nature, to be more heinous than others, antecedent to consideration or inconsideration, which lays the person under a previous obhgation to consider in some cases more than others. 2. If it were so, that all virtue and vice, in every case, consisted only in the act of the Will, whereby it determines whether to consider or no, it would not alter the case in the least, as to the present argument. For still in this act of the Will on this determination, it is induced by some motive, and necessarily follows the strongest motive ; and so is necessary, even in that act wherein alone it is either virtuous or vicious. One thing more I w^ould observe, concerning the inconsistence of Arminian notions of moral agency with the influence of motives. — I suppose none will deny, that it is possible for motives to be set before the mind so powerful, and exhibited in so strong alight, and under so advantageous circumstances, as to be invincible ; and such as the mind cannot but yield to. In this case, Jirminians will doubtless say, liberty is destroyed. And if so, then if motives are exhibited with half so much power, they hinder liberty in proportion to their strength, and go half-way towards destroying it. If a thousand degrees of motive abolish all liberty, then five hundred take it half away. If one degree of the influence of motive does not at all infringe or diminish liberty, then no more dotM-o degrees; for nothing doubled, is still nothing. And if two degrees do not diminish the Will's liberty, no more do four, eight, sixteen, or six thousand. For nothing multiplied ever so much, comes to but nothing. If there be nothing in the nature of motive or moral suasion, that is at all opposite to liberty, then the greatest degree of it cannot hurt liberty. But if there be any thing in the nature of the thing, that is against liberty, then the least degree of it hurts it in some degree; and consequently hurts and diminishes virtue. If invincible motives^ to that action which is good, take away all the freedom of the act, and so all the virtue of it ; then the more forcible the motives are, so much the worse, so much the less viitue ; and the weaker the motives are, the better for the cause of virtue ; and none is best of all. Now let it be considered, whether these things are agreeable to common sense. If it should be allowed, that there are some instances wherein the soul chooses without any motive, what virtue can there be in such a choice ? I am sure, there is no prudence or wisdom in it. Such a choice is made for no good end ; for it is for no end at all. If it were for any end, the view of the end would be the motive exciting to the act ; and if the act be for no good end, and so from no good aim, then there is no good intention in it ; and, therefore, according to all our natural notions of virtue, no more virtue in it than in the motion of the smoke, which is driven to and fro by the wind without any aim or end in the thing moved, and which knows not whither, nor why and wherefore, it is moved. Corol. 1. By these things it appears, that the argument against the Calvintsts, taken from the use of counsels, exhortations, invitations, expostulations, &c., somuch insisted on by Jirminians, is truly against themselves. For these
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    FREEDOM OF THE WILL. 117 things can operate no other way to any good eifect, than as in them is exhibited motive and inducement, tending to excite and determine the acts of the Will. But it follows, on their principles, that the acts of Will excited by such causes, cannot be virtuous ; because so far as they are from these, they are not from the Weill's self-determining power. Hence it will follow, that it is not worth the while to offer any arguments to persuade men to any virtuous volition or voluntary action ; it is in vain to set before them the wisdom and amiableness of ways of virtue, or the odiousness and folly of ways of vice. This notion of liberty and moral agency frustrates all endeavors to draw men to virtue by instruction or persuasion, precept or example : for though these things may induce men to what is materially virtuous, yet at the same time they take away the form of virtue, because they destroy liberty ; as they, by their own power, put the Will out of its equilibrium, determine and turn the scale, and take the work of self-determining power out of its hands. And the clearer the instructions are that are given, the more pow^erful the arguments that are used, and the more moving the persuasions or examples, the more likely they are to frustrate their own design ; because they have so much the greater tendency to put the Will out of its balance, to hinder its freedom of self-determination ; and so to exclude the very form of virtue, and the essence of whatsoever is praiseworthy. So it clearly follows, from these principles, that God has no hand in any man's virtue, nor does at all promote it, either by a physical or moral influence ; that none of the moral methods He uses with men to promote virtue in the world, have tendency to the attainment of that end ; that all the instructions, which he has given to men, from the beginning of the world to this day, by prophets, apostles, or by his Son Jesus Christ ; that all his counsels, invitations, promises, threatenings, warnings and expostulations; that all means he has used with men, in ordinances, or providences ; yea, all influences of his Spirit, ordinary and extraordinary, have had no tendency to excite any one virtuous act of the mind, or to promote any thing morally good or commendable, in any respect. For there is no way ?hat these or any other means can promote virtue, but one of these three. Either ( 1,) by a physical operation on the heart But all effects that are wrought in men this way, have no virtue in them, by the concurring voice of all Arminians. Or, (2,) morally, by exhibiting motives to the understanding, to excite good acts in the Will. But it has been demonstrated, that volitions, which are excited by motives, are necessaiy, and not excited by a self-moving power ; and therefore, by their principles, there is no virtue in them. Or, (3,) by merely giving the Will an opportunity to determine itself concerning the objects proposed, either to choose or reject, by its own uncaused, unmoved, uninfluenced self-determination. And if this be all, then all those means do no more to promote virtue than vice : for they do nothing but give the Will opportunity to determine itself either way, either to good or bad, without laying it under any bias to either : and so there is really as much of an opportunity given to determine in favor of evil, as of good. Thus that horrid blasphemous consequence will certainly follow from the Arminian doctrine, which they charge on others ; namely, that God acts an inconsistent part in using so many counsels, warnings, invitations, entreaties, &c. with sinners, to induce them to forsake sin and turn to the ways of virtue : and that all are insincere and fallacious. It will follow, from their doctrhie, that God does these things when he knows, at the same time that they have no manner of tendency to promote the effect he seems to aim at j^^ yea, knows that
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    jjg FREEDOM OF THE WILL. if they have any influence, this very influence will be inconsistent with such an effect and will prevent it. But what an imputation of insincerity would this fix on Him who is infinitely holy and true ! — So that theirs is the doctrine, which if pursued in its consequences, does horribly reflect on the Most High, and fix on Him the charge of hypocrisy ; and not the doctrine of the Calvinists ; accordino- to their frequent, and vehement exclamations and invectives. Cord. 2. From what has been observed in this section, it again appeai^, that Arminian principles and notions, when fairly examined and pursued in their demonstrable consequences, do evidently shut all virtue out of the world, and make it impossible that there should ever be any such thing, in any case ; or that any such thing should ever be conceived of. For, by these principles, the very notion of virtue or vice implies absurdity and contradiction.— For it is absurd in itself, and contrary to common sense, to suppose a. virtuous act of mind without any good intention or aim ; and, by their principles, it is absurd to suppose a virtuous act with a good intention or aim ; for to act for an end, is to act from a motive. So that if we rely on these principles, there can be no virtuous act with a good design and end ; and it is self-evident, there can be none without : consequently there can be no virtuous act at all. Corol. 3. It is manifest, that Arminian notions of moral agency, and the ftewg- of afacultyof Will, cannot consist together; and that if there be any such thing as either a virtuous or vicious act it cannot be an act of the Will ; no Will can be at all concerned in it. For that act which is performed without inclination, without motive, without end, must be performed without any concern of the Will. To suppose an act of the Will without these, unplies a contradiction. If the soul in its act has no motive or end ; then, in that act (as was observed before) it seeks nothino-, goes after nothing, exerts no inclination to any thing ; and this implies, that in that act it desires nothing, and chooses nothing ; so that there is no act of choice in the case : and that is as much as to say, there is no act of Will in the case. Which very effectually shuts all mious and virtuous acts out of the universe ; inasmuch _ as, according to this, there can be no vicious or virtuous act wherein the Will is concerned ; and accordmg to the plainest dictates of j-eason, and the light of nature, and also the principles of Arminians themselves, there can be no virtuous or vicious act wherein the Will is not concerned. And therefore there is no room for any virtuous or vicious acts at all. Corol. 4. If none of the moral actions of intelligent beings are influenced by either previous inclination or motive, another strange thing will follow ; and this is, that God not only cannot foreknow any of the future moral actions of his creatures, but he can make no conjecture, can give no probable guess concerning them. For all conjecture, in things of this nature, must depend on some discernino- or apprehension of these two tilings, previous disposition and motive, whichj'as has been observed, Arminian notions of moral agency, in their real Qpnsequence, altogether exclude.
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    FREEDOM OF THE WILL H^ PART IV. t^HEREIN THE CHIEP GROUNDS OF THE REASONINGS OF ARMINIAw*, .« atJrt j»7 *N1 DEFENCE OF THE FOKEMENTIONED NOTIONS OF LIBERTY, MOKnL aOEJJOT, tv/C, AND AGAINST THE OPPOSITE DOCTRINE, ARE CONSIDERED. SECTION I The Essence of the Virtue and Vice of Dispositions of the Hearr, and Act€ of the Wil*. lies not in their Cause, but their Natur
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    120 FREEDOM OF THE WILL. only in that cause, which Is a cause only, and no effect oi any thing. Nor yet can it lie in this • for then it must lie in the nature of the thing itself; not in its being from any determination of ours, nor any thing faulty in us which is the cause nor indeed from any cause at all ; for, by the supposition, it is no effect, and has no cause. And thus, he that will maintain, it is not the nature of habit* or acts of Will that makes them virtuous or faulty, but the cause, must immediately run himself out of his own assertion ; and in maintaining it, will insensibly contradict and deny it. This is certain, that if effects are vicious and faulty, not from their nature, oi from any thing inherent in them, but because they are from a bad cause, it musi be on account of the badness of the cause and so on account of the nature of the cause : a bad effect in the Will must be bad, because the cause \sbad, ov of an evil nature, or has badness as a quality inherent in it : and a good effect in the Will must be good, by reason oi' the good7iess of the cause, or its being of a good kind and nature. And if this be what is meant, the very supposition of fault and praise lying not in the nature of the thing, but the cause, contradicts itself, and does at least resolve the essence of virtue and vice into the nature of things, and supposes it originally to consist in that. — And if a caviller has a mind to run from the absurdity, by saying, " No, the fault of the thing, which is the cause, lies not in this, that the cause itself is of an evil nature, but that the cause is evil in that sense, that it is from another bad cause." Still the absurdity will follow him ; for, if so, then the cause before charged is at once acquittet!, and all the blame must be laid to the higher cause, and must consist in that's being evil or of an evil nature. So now, we are come again to lay the blame of the thing blameworthy, to the natui-e of the thing, and not to the cause. And if any is so foolish as to go higher still, and ascend from step to step, till he is come to that, which is the first cause concerned in the whole affair, and will say, all the blame lies in that ; then, at last, he must be forced to own, that the faultiness of the thing, which he supposes alone blameworthy, lies wholly in the nature of the thing, and not in the original or cause of it ; for the supposition is that it has no original, it is determined by no act of ours, is caused by nothing faulty in us, being absolutely without any cause. And so the race is at an end, but the evader is taken in his flight. It is agreeable to the natural notions of mankind, that moral evil, with its desert of dislike and abhorrence, and all its other ill deservings, consists in a certain deformity in the nature of certain dispositions of the heart, and acts ot the Will ; and not in the deformity of something else, diverse from the very thing "tself, Avhich deserves abhorrence, supposed to be the cause of it. Which would oe absurd, because that would be to suppose a thing, that is innocent and not :»vil, is truly evil and faulty, because another thing is evil. It implies a contraliction ; for it would be to suppose the very thing, which is morally evil j«id jlaraeworthy, is innocent and not blameworthy ; but that something else, which .s its cause, is only to blame. To say, that vice does not consist in the thing which is vicious, but in its cause, is the same as to say, that vice does not consist in vice, but in that which produces it. It is true, a cause may be to blame, for being the cause of vice : it may be wickedness in the cause, that it produces wickedness. But it would imply a contradiction, to suppose that these two are the same individual wickedness. The wicked act of the cause in producing wickedness, is one wickedness j and the wickedness produced, if there be any produced, is another. And therefore, the wickedness of the latter loes not lie in the former, but is distinct from it ; an(^ the vdckedness of both lies in the evil nature of the things, which are wicked I
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    FREEDOM OF THE WILL. 121 The thing, which makes sm hateful, is that by which it deserves punishment j which is but the expression of hatred. And that, which renders virtiie lovely, is the same with that, on the account of which, it is fit to receive praise and rewai'd ; which are but the expressions of esteem and love. But that which makes vice hateful, is its hateful nature ; and that which renders virtue lovely, is its amiable nature. It is a certain beauty or deformity that is inherent in that good or evil Will, which is the soul of virtue and vice (and not in the occasion of it) which is their worthiness of esteem or disesteem, praise or dispraise, according to the common sense of mankind. If the cause or occasion of the rise of a hateful disposition or act of Will, be also hateful ; suppose another antecedent evil Will ; that is entirely another sin, and deserves punishment by itself, under a distinct consideration. There is worthiness of dispraise in the nature of an evil • volition, and not wholly in some foregoing act, which is its cause ; otherwise the evil volition, which is the effect, is no moral evil, any more than sickness, or some other natiu'al calamity, which arises from a cause morally evil. Thus, for instance, ingratitude is hateful and worthy of dispraise, accordinofo common sense ; not because something as bad, or worse than ingratitude, was the cause that produced it ; but because it is hateful in itself, by its own inherent deformit}'. So the love of virtue is amiable, and worthy of praise, not merely because something else went before this love of virtue in our minds, which caused it to take place there ; for instance, our own choice ; we choose to love virtue, and, by some method or other, wrought ourselves into the love of it ; but because of the amiableness and condecency of such a disposition and inclination of heart. If that was the case, that we did choose to love virtue, and so produced that love in ourselves, this choice itself could be no otherwise amiable or praiseworthy, than as love to -vartue, or some other amiable inclination, was exercised and implied in it. If that choice was amiable at all, it must be so on account of some amiable quality in the nature of the choice. If we chose to love virtue, not in Jove to virtue, or any thing that was good, and exercised no sort of good disposition in the choice, the choice itself was not virtuous, nor worthy of any praise, according to common sense, because the choice was not of a good natvre. It may not be unproper here to take notice of something said by an author, that has lately made a mighty noise in America. " A necessary holiness (says he"*) is no holiness. Adam could not be originally created in righteousness and true holiness, because he must choose to be righteous, before he could be righteous. And therefore he must exist, he must be created, yea, must exercise thought and reflection, before he was righteous.'" There is much more to the same effect in tliat place, and also in p. 437, 438, 439, 440. If these things are so, it will certainly follow, that the first choosing to be righteous is no righteous choice ; there is no righteousness or holiness in it ', because no choosing to be righteous goes before it. For he plainly speaks of choosing to be righteous, as what must go before righteousness : and that which follows the choice, being the effect of the choice, cannot be righteousness or holiness : for an effect is a thing necessary, and cannot prevent the influence or efficacy of its cause ; and therefore is unavoidably dependent upon the cause : and he says, a necessary holiness is no holiness. So that neither can a choice of righteousness be righteousness or holiness, nor can any thing that is consequent on that choice, and the effect of it, be righteousness or holiness ; nor can any thing that is without choice, be righteousness or holiness. So that by his scheme, all righteousness and holiness is at once shut out of the world, and no door left open, by wliich it can ever possibly enter into the world. ♦ Scrip, Doc. of Original Siv 180, 3d Edit. Vol. II. 16
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    122 FREEDOM OF THE WILL. I suppose, the way that men came to entertain this absurd, inconsistent notion, with respect to internal inclinations and volitions t\\emse\\es (or notions that imply it), viz., that the essence of their moral good or evil lies not in their nature, but their cause ; was, that it is indeed a very plain dictate of common sense, that it is so with respect to all outward actions, and sensible motions of the body ; that the moral good or evil of them does not lie at all in the motions themselves ; which, taken by themselves, are nothing of a moral nature ; and the essence of all the moral good or evil that concerns them, lies in those internal dispositions and volitions, which are the cause of them. Now, being always used to determine this, without hesitation or dispute, concerning external actions ; which are the things, that in the common use of language are signified by such phrases as men's actions, or their doings ; hence, when they came to speak of volitions, and internal exercises of their inclinations, under the same denomina-. tion of their actions, or ivhat they do, they unwa.rily determined the case must also be the same with these, as with external actions ; not considering the vast difference in the nature of the case. If any shall still object and say, why is it not necessary that the cause should be considered, in order to determine whether any thing be worthy of blame or praise'? Is it agreeable to reason and common sense, that a man is to be praised or blamed for that, which he is not the cause or author of, and has no hand in 1 I answer, such phrases as being the cause, being the author, having a hand, and the like, are ambiguous. They are most vulgarly understood for being the designing, voluntary cause, or cause by antecedent choice ; and it is most certain that men are not, in this sense, the causes or authors of the first act of their Wills, in any case ; as certain as any thing is, or ever can be ; for nothing can be more certain, than that a thing is not before it is, nor a thing of the same kind before the first thing of that kind ; and so no choice before the first choice. As thephrase, being the author, may be understood, not of being the producer by an antecedent act of Will ; but as a person may be said to be the author of the act of Will itself, by his being the immediate agent, or the being that is acting, or in exercise m that act ; if the phrase of being the author, is used to signify this, then doubtless common sense requires men's being the authors of their own acts of Will, in order to their being esteemed worthy of praise or dispraise, on account of them. And common sense teaches, that they must be the authors of external actions, in the former sense, namely, their being the causes of them by an act of Will or choice, in order to their being justly blamed or praised ; but it teaches no such thing with respect to the acts of the Will themselves. But this may appear more manifest by the things which will be observed in the following section. SECTION II, The Falseness and Inconsistence of that metaphysical Notion of Action and Agency, which seems to be generally entertained by the Defenders of the Arminian Doctrine concerning Liberty, moral Agency, &c. One thing that is made veiy much a ground of argument and supposed demonstration by Arminians, in defence of the forementioned principles, concerning moral agency, virtue, vice, &c., is their metaphysical notion of agency and
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    FREEDOM OF THE WILL. 123 action. -They say, unless the soul has a self-determining power, it has no power of action ; if its volitions be not caused by itself, but are excited and determined by some extrinsic cause, they cannot be the soul's own acts ; and that the soul cannot be active, but must be wholly passive, in those elTects which it is tlie subject of necessarily, and iiot from its own free determination. Mr. Chubb lays tLe foundation of his scheme" of liberty, and of his arguments ♦o support it, very much in this position, that man is an atrent, and capable of action. Which doubtless is true ; but self-determination beTono-s to his notion of action, and is the very essence of it. Whence he infers, that it is impossible for a man to act and be acted upon, in the same thin;]:, at the same time ; and that nothing, that is an action, can be the effect of the action of another ; and he insists, that a necessary agent, or an agent that is necessarily determined to act is a plain contradiction. * ' But those are a precarious sort of demonstrations, Avhich men build on the meaning that they arbitrarily affix to a word ; especially when that meanino- is abstruse, inconsistent, and entirely diverse from the original sense of the word in common speech. That the meaning of the word actio7i, as Mr. Chubb and many others use it, IS utterly unintelligible and inconsistent, is manifest, because it belongs to their notion of an action, that it is something wherein is no passion or palsiveness ; that is (according to their sense of passiveness), it is under the power, influence or action of no cause. And this implies, that action has no cause, and is no effect ; for to be an effect implies passiveness, or the being subject to the power and action of its cause. And yet they hold, that the mind's action is the effect ofits own determination, yea, the mind's free and voluntary determination; which IS the same with free choice. So that action is the effect of somethincr preceding, even a preceding act of choice ; and consequently, in this effect the mind IS passive, subject to the power and action of the precedino- cause, which is the foregoing choice, and therefore cannot be active. So" that here we have this contradiction, that action is always the effect of foregoino- choice ; and therefore cannot be action ; because it is passive to the power of that preceding causal choice; and the mind cannot be active and passive in the same thing, at the same time. Again, they say, necessity is utterly inconsistent with action, and a necessary action is a contradiction; and so their notion of action implies contingence, and excludes all necessity. And therefore, their notion of action implies, that it has no necessary dependence or connection with any thing foregoing ; for such a dependence or connection excludes contingence, and impUes necessity. And yet their notion of action impKes necessity, and supposes that it is necessary, and cannot be contingent. For they suppose, that whatever is properly called action, must be determined by the Will and free choice ; and this is as" much as to say, that it must be necessary, being dependent upon, and determined by something foregoing ; namely, a foregoing act of choice. Again, it belongs to their notion of'^actfon, of that which IS a proper and mere act, that it is the beginning of motion, or of exertion of power; but yet it is implied in their notion'^of action, that it is not the beginning of motion or exertion of power, but is consequent and dependent on a preceding exertion of power, viz., the power of Will and choice ; for they say there is no proper action but what is freely chosen ; or, which is the same thing, determined by a foregoing act of free choice. But if any of them shall see caase to deny this, and say they hold no such thing as that every action is chosen or determined by a foregoing choice ; but that the very first exertion of Will only; undetermined by any preceding act, is properly called action; thea

  

  
    Page 138
    

  
  
    The text on this page is estimated to be only 42.65% accurate
    124 FREEDOM OF THE WILL. I say, boicli a man's notion of action implies necessity ; for what the mind is the > subject of, without the, determination of its own pre-vious choice, it is the subject of necessarily, as to any hand that free choice- has in the affair, and without any ability the mind has to prevent it, by any Will or election of its own : because by the supposition it precludes all previous acts of the Will or choice in the case, which might prevent it. So that it is again, in this other way, implied in their notion of act, that it is both necessary and not necessary. Again, it belongs to their notion of an act, that it is no effect of a predetermining bias or preponderation, but springs immediately out of indifference ; and this implies, that it cannot be from foregoing choice, which is foregoing preponderation : if it be not habitual, but occasional, yet if it causes the act, k is truly previous, efficacious and determining. And yet, at the same time, it is essential to their notion of an act, that it is what the agent is the author of freely and voluntarily, and that is, by pievious choice and design. So that, according to their notion of an act, considered \yith regard to its consequences, these following things are all essential to it, viz., that it should be necessary, and not necessary ; that it should be from a cause, and no cause ; that it ibould be tlTe fruit of choice and design, and not the fruit of choice and | ■design ; that it should be the beginning of motion or exertion, and yet consequent on previous exertion ; that it should be before it is ; that it should spring immediately out of indifference and equilibrium, and yet be the effect of preponderation ; that it should be self-originated, and also have its original from something else ; that it is what the mind causes itself, of its own Will, and can produce or prevent, according to its choice or pleasure, and yet what the mind has no power to prevent, it precluding all previous choice in the affair. So that an act, according to their metaphyseal notion of it, is something of which there is no idea : it is nothing but a confusion of the mind, excited by words without any distinct meaning, and is an absolute nonentity ; and that in two respects : (1,) there is nothing in the world that ever was, is, or can be, to answer the things which must belong to its description, according to what they suppose to be essential to it ; and (2,) there neither is, nor ever was, nor cari be, any notion or idea to answer the word, as they use and explain it. For if we should suppose any suqh notion, it would many ways destroy itself. But it is impossible any idea or notion should subsist in the mind, whose very nature and essence, which constitutes it, destroys it. If some learned philosopher, who had been abroad, in giving an account of the curious observations he had made m his travels, should say, " He had been in Terra del Fuego, and there had seen an animal, which he calls by a certain name, that begat and brought forth itself, and yet had a sire and dam distinct from itself; that it had an appetite, and was hungry before it had a being ; that his master, who led him, and governed him at his pleasure, was always governed by him, and driven by him where he j pleased ; that when he moved, he always took a step before the first step ; that j he went with his head first, and yet always went tail foremost ; and this, though I he had neither head nor tail :" it would be no imprudence at all, to tell such a traveller, though a learned man, that he himself had no notion or idea of such an animal, as he gave an account of, and never had, nor ever would have. As the forementioned notion of action is very inconsistent, so it Is wholly' ! diverse from the original meaning of the word. The more usual signification of it, in rulgar speech, seems to be some motion, or exertion of power, that is voluntar)-, or that is the effect of the Will; and is used in the same sense a&j doing ; and most commonly it is used to signify outward actions. So thinking iis often distinguished from acting ; and desiring and willing, from doing.
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    FREEDOM OF THE WILL. 125 Besides this more usual and proper signification of the word action, there are other ways in which the word is ust-d, that are less proper, which yet have place m comiuon speech. Oftentimes it is used to signiiy some motion or alteration m manunate things, with relation to some object and effect. So the spring of a watch IS said to act upon the chain and wheels; the sun-beams, to act upor plants and trees; and the fire, to act upon wood. Sometimes the word is used to sigmfy motions alterations, and exertions of power, which are seen in corporeal thmgs, considered absolutely ; especially when these motions seem to arise trora some internal cause which is hidden ; so that they have a ^rreat^r resemblance of those motions of our bodies, which are the effects of inta-nal volition or invisible exertions of Will. So the fermentation of liquor, the operations of the loadstone, and of electrical bodies, are called the action of these thin
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    ^26 FREEDOM OF THE WILL. passive or a "being acted upon by some thing. Which is a mere relation of a thing to some power or force exerted by some cause, producing some effect in it or upon it. And action, when set properly in opposition to passion or passiveness is no real existence; it is not the same with an action, but is a mere relation': it is the activeness of something on another thing, being the opposite relation to the other, viz., a relation of power, or force, exerted by some cause towards another thing, which is the subject of the effect of that power. Indeed, the word aciio7i, is frequently used to signify something not merely relative, but more absolute, and a real existence ; as when we say an action; when the word is not used transitively, but absolutely, for some motion or exercise of body or mind, without any relation to any object or effect : and as used thus, it is not properly the opposite of passion ; which ordinarily signifies nothing absolute, but merely the relation of being acted upon. And therefore, if the word action be used in the like relative sense, then action and passion are only two contrary relations. And it is no absurdity to suppose, that contraiy relations may belong to the same thing, at the same time, with respect to different things. So to suppose, that there are acts of the soul by which a man voluntarily moves, and acts upon objects, and produces effects, which yet themselves are effects of sometliing else, and wherein the soul itself is the object of something acting upon, and influencing that, does not confound action and passion. The words may nevertheless be properly of opposite signification : there may be as true and real a difference between acting and being caused to act, though we should suppose the soul to be both in the same volition, as there is between living and being quickened or made to live. It is no more a contradiction to suppose that action may be the effect of some other cause, besides the agent, or being that acts, than to suppose, that life may be the effect of some other cause, besides the being that lives, in whom life is caused to be. The thing which has led men into this inconsistent notion of action, when applied to volition, as though it were essential to this internal action, that the agent should be self-determined in it, and that the Will should be the cause of it, was probably this ; that according to the sense of mankind, and the common nse of language, it is so with respect to men's external actions ; which are originally, and according to the vulgar use and most proper sense of the word, called actions. Men in these are self-directed, self-determined, aiid their Wills are the cause of the motions of their bodies, and the external things that are done ; so that unless men do them voluntarily, and of choice, and the action be determined by their antecedent volition, it is no action or doing of theirs. Hence some metaphysicians have been led unwarily, but absurdly, to suppose the same concerning volition itself, that that also must be determined by the Will ; which is to be determined by antecedent volition, as the motion of the body is; not considering the contradiction it implies. But it is very evident, that in the metaphysical distinction between action and passion (though long since become common and the general vogue), due care has not been taken to conform language to the nature of things, or to any distinct, clear ideas. As it is in innumerable other philosophical, metaphysical terms, used in these disputes ; which has occasioned inexpressible difficult}', contention, error and confusion. And thus probably it came to be thought, that necessity was inconsistent with action, as these terms are applied to volition. First, these terms action and necessity, are changed from their original meaning, as signifying external, voluntaiT action and constraint (in which meaning they are evidently incon-' sistrnt), to signify quite other things, ^\7.., volitinn itself, and certainty of exist �
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    FREEDOM OF THE WILL. 127 ence. And when the change of signification is made, care is not taken to make proper allowances and abatements for the difference of sense; but still the same things are imwarily attributed to action and necessity, in the new meamng of the words, which plainly belonged to them in their first sense ; and on this ground, maxims are established without any real foundation, as thouah they were the most certain truths, and the most evident dictates of reason ° But however strenuously it is maintained, that what is necessary cannot be properly called action, and that a necessary action is a contradiction, yet it is probable there are few Jirminian divines, who, if thoroughly tried would stand to these principles. They will allow that God is, in the highest sense, an active being, and the highest fountain of life and action; and they would not probably deny, that those, that are called God's acts of righteousness holiness and faithfulness, are truly and properly God's acts, and God is really a holy agent m them; and yet, I trust, they will not deny, that God necessarily acts justly and faithfully, and that it is impossible for Him to act unrighteously and unholily. ° •' SECTION III. The Reasons why some think it contrary to Common Sense, to suppose those Thmo-g which are necessary, to be worthy of either Praise or Blame. ° It is abundantly affirmed and urged by Arminian writers, that it is contrary to common sense, and the natural notions and apprehensions of mankind to suppose otherwise than that necessity (making no distinction between natural and moral necessity) is inconsistent with virtue and vice, praise and blame reward and punishment. And their arguments from hence have been oreatly triumphed in; and have been not a little perplexing to many, who hav^'e been friendly to the truth, as clearly revealed in the holy Scriptures ; it has seemed to them indeed difficult, to reconcile Calvinistic doctrines with the notions men commonly have of justice and equity. And the true reasons of it seem to be these that follow. _ I. It is indeed a veiy plain dictate of common sense, that natural necessity IS wholly inconsistent with just praise or blame. If men do things which in themselves are very good, fit to be brought to pass, and very happy effects, properly against their Wills, and cannot help it ; or do them from a'necessity that is without their Wills, or with which their Wills have no concern or connection ; then it is a plain dictate of common sense, that it is none of their virtue, nor any moral good in them ; and that they are not worthy to be rewarded or praised, esteemed or loved on that account. And, on the other hand, that if, from like necessity, they do those things which in themselves are veiy unhappy and pernicious, and do them because they cannot help it ; the necessity IS such, that it is all one whether they will them or no ; and the reason why they are done, is from necessity only, and not from their Wills ; it is a very plain dictate of common sense, that they are not at all to blame ; there is no vice, fault, or moial evil at all in the eftect done; nor are they, who are thus necessitated, in any wise worthy to be punished, hated, or in the least disrespected, on that account. In like manner, if things, in themselves good and desirable, are absolutely nnpossible, with a natural impossibility, the universal reason of mankind teaches, that this wholly and perfectly excuses persons in their not doing thein.
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    128 FREEDOM OF THE WILL. And it is also a plain dictate of comnon sense, that if the doing things, in themselves good, or avoiding things, in themselves evil, is not absolutely impossible, with such a natural irapossibihty, but very difficult, with a natural difficulty ; that is, a difficulty prior to, and not at all consisting in Will and inclination itself, and which would remain the same, let the inclination be what it will ; then a person's neglect or omission is excused in some measure, though not wholly ; his sin is less aggravated, than if the thing to be uonu were easy. And if, instead of difficulty and hinderance, there be a contrary natural propensity in 'the state of things," to the thing to be done, or the effect to be brought tt pass, abstracted from any consideration of the inclination of the heart; though :he propensity be not so great as to amount to a natural necessity ; yet being some approach to it, so that the doing the good thing be very much from this natural tendency in the state of things, and but little from a good inclination ; then it is a dictate of common sense, that there is so much the less virtue in what is done ; and so it is less praiseworthy and rewardable. The reason is easy, viz., because such a natural propensity or tendency is an approach to natural necessity ; and the greater the propensity, still so much the nearer is the approach to necessity. And, therefore, as natural necessity takes away or shuts out all virtue, so" this propensity approaches to an abolition of virtue; that is, it diminishes it. And, on the other hand, natural difficulty, in the state of things, is an approach to natural impossibility. And as the latter, when it is complete and absolute, wholly takes away blame ; so such difficulty takes away souie blame, or diminishes blame ; and makes the thing done to be less worthy of punishment. II. Men, in their first use of such phrases as these, micst, can't, canH help tty can't avoid it, necessary, unable, impossible, unavoidable, irresistibk, &c., use them to signify a necessity of constraint or restraint, a natural necessity or impossibility*; or some necessity that the Will has nothing to do in ; which may be whether men will or no ; and which may be supposed to be just the same, let men's inclinations and desires be what they will. Such terms in their original use, I suppose, among all nations, are relative ; carrying in their signification (as was before observed) a reference or respect to some contrary Will, desire or endeavor, which, it is supposed, is, or may be, in the case. All men find, and begin to find in early childhood, that there are innumerable things that cannot be done, which they desire to do ; and innumerable things which they are averse to, that must be, they cannot avoid them, they will be, whether they choose them or no. It is to express this necessity, which men so soon and so often find, and which so greatly and so early affects them in innumerable cases, that such terms and phrases are first formed ; and it is to signify such a necessity, that they are first used, and that they are most constantly used, i i the common affairs of life ; and not to signify any such metaphysical, speculj tive and abstract notion, as that connection in the nature or course of thing 5, which is between the s\ibject and predicate of a proposition, and which is tl e foundation of the certain truth of that proposition, to signify which, they, wl.o employ themselves in philosophical inquuies into the first origin and metaphysical relations and dependencies of things, have borrowed these terms, for want of others. But we grow up from our cradles in a use of such terms and phrases entirely different from this, and carrying a sense exceeding diverse from that, in which they are commonly used in the controversy between Arminians and Calvinists. And it being, as was said before, a dictate of the universal sense of mankind, evident to us'as soon as we begin to think, that the necessity signified by these terms, in the sense in which we first learn them, does excase
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    FREEDOM OF THE WILL. 129 persons and free them from all fault or blame ; hence our idea of excusableness or faultiness is tied to these terms and phrases by a strong habit, which is begun in childhood, as soon as we begin to speak, and grows up with us, ancf is strengthened by constant use and custom, the connection growing stronger and stronger. The habitual connection, which is in men's minds between blamelessness and those forementioned terms, mxist^ cannot, unable, necessary, impossible, unavoidable, S^c, becomes very strong ; because, as soon as ever men bewin to use reason and speech, they have occasion to excuse themselves, from the natural necessity signified by these terms, in numerous instances — / canH do it,-—l could not help it. — And all mankind have constant and daily occasion to use such phrases in this sense, to excuse themselves and others, in almost all the concerns of life, with respect to disappointments, and things that happen, which concern and affect ourselves and others, that are hurtful, or disagreeable to us or them, or things desirable, that we or others fail of. That a being accustomed to a union of different ideas, from early childhood, makes the habitual connection exceeding strong, as though such connection were owing to nature, is manifest in innumerable instances. It is altogether by such an habitual connection of ideas, that men judge of the bigness or distance of the objects of sight, from their appearance. Thus it is owing to such a connection early established, and growing up with a person, that he judges a mountain, which he sees at ten miles distance, to be bigger than his nose, or further off than the end of it. Having been used so long to join a considerable distance and magnitude with such an appearance, men imagine it is by a dictate of natural sense : whereas, it would be quite otherwise with one that had his eyes newly opened, who had been born blind ; he would have the same visible appearance, but natural sense would dictate no such thing, concerning the magnitude or distance of what appeared. III. When men, after they have been so habituated to connect ideas of innocency or blamelessness with such terms, that the union seems to be the effect ol mere nature, come to hear the same terms used, and learn to use them themselves in the forementioned new and metaphysical sense, to signify quite another sort of necessity, which has no such kind of relation to a contrary supposable Will and endeavor ; the notion of plain and manifest blamelessness, by this means, is, by a strong prejudice, insensibly and unwarily transferred to a case to which it by no means belongs ; the change o£ the use of the terms, to a signification which is very diverse, not being taken notice of, or adverted to. And there are several reasons, why it is not. 1. The terras, as used by philosophers, are not very distinct and clear in their meaning ; few use them in a fixed, determined sense. On the contrary, their meaning is very vague and confused. Which is what commonly happens to the words used to signify things intellectual and moral, and to express what Mr. Locke calls mixed modes. If men had a clear and distinct understanding of what is intended by these metaphysical terms, they would be able more easily to compare them with their original and common sense ; and so would not be so easily led into delusion by words of this sort. 2. The change of the signification of the terms is the more insensible, because the things signified, though indeed very different, yet do in some generals agree. In necessity, that which is vulgarly so called, there is a strong connection between the thing said to be necessary, and something antecedent to it, in the order of nature ; so there is also in philosophical necessity. And though in both kinds of necessity, thfl connection cannot be called by that name, with reVoL. II. 17

  

  
    Page 144
    

  
  
    The text on this page is estimated to be only 42.32% accurate
    130 FREEDOM OF THE WILL. lation to an opposite "Will or endeavor, to which it is siijienoj' ; which is the case in vulvar necessity ; yet in both, the connection is frior to Will and endeavor and so, in some respect, superior. In both kinds of necessity, there is a foundation for some certainty of the proposition, that affirms the event. The terms used beinff the same, and the things signified agreeing in these and some other general circumstances, and the expressions, as used by philosophers beinjr not well defined, and so of obscure and loose signification ; hence peisons are not aware of the great difference ; and the notions of innocence or faulliness, which were so strongly associated with them, and were strictly united in their minds, ever since they can remember, remain united with them still, as if the union were altogether natural and necessary ; and they that go about to make a separation, seem to them to do great violence even to nature itself. IV. Another reason why it appears difficult to reconcile it with reason, that men should be blamed for that which is necessary Avith a moral 'necessity (which, as was observed before, is a species of philosophical necessity)'), is, that for want of due consideration, men inwardly entertain that apprehension, that this neces- , sity may be against men's Wills and sincere endeavors. They go away with that notion, that men may truly will, and wish, and strive, that it may be otherwise, but that invincible necessity stands in the way. And many think thus concerning themselves : some, that are wicked men, think they wish that they were good, that they loved God and holiness ; but yet do not find that their wishes produce the effect. — The reasons why men think thus, are as follows . (1.) They find what may be called an indirect willingness to have abetter W^ili, in the manner before observed. For it is impossible, and a contradiction to suppose the Will to be directly and properly against itself. And they do not consider, that this indirect willingness is entirely a different thing from properky willing the thing that is the duty and virtue required ; and that there is no virtue in that sort of willingness which they have. They do not consider, that the vohtions, which a wicked man may have that he loved God, are no acts of the Will at all against the moral evil of not loving God ; but only some disagreeable consequences. But the making the requisite distinction requires more care of reflection and thought, than most men are used to. And men, through a prejudice in their own favor, are disposed to think well of their own desires and dispositions, and to account them good and virtuous, though their respect to virtue be only indirect and remote, and it is nothing at all that is virtuous that truly excites or terminates their inclinations. (2.) Another thing, that insensibly leads and beguiles men into a supposition that this moral necessity or impossibility is, or may be against men's Wills and true endeavors, is the derivation and formation of the terms themselves, that are often used to express it, which is such as seems directly to point to, and holds this forth. Such words, for instance, as unable, unavoidable, impossible, irresistible ; which carry a plain reference to a supposable power exerted, endeavors used, resistance made, in opposition to the necessity ; and the pereons that hear them, not considering nor suspecting but that they are used in their proper sense ; that sense being therefore understood, there does naturally, and as it were necessarily, arise in their minds a supposition, that it may be so indeed, that true desires and endeavors may take place, but that invincible necessit}' stands in the way, and renders them vain and to no effect. V. Anothe' thing, which makes persons more ready to suppose it to be contrary to reason, that men should be exposed to the punishments threatened to sin, for doing those things which are morally necessary, or not doing those things morally impossible, is, that imagination strengthens the argument, and adds
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    FREEDOM OF THE WILL. 131 greatly to the power and influence of the seeming reasons against it, from the greatness of that punishment. To allow that they may be justly exposed to a small punishment, would not be so difficult. Whereas, if there were any good reason in the case, if it were truly a dictate of reason, that such necessity was inconsistent with faultiness, or just punishment, the demonstration would be equally certain with respect to a small punishment, or any punishment at all, as a very great one ; but it is not equally easy to the imagination. They that argue against the justice of damning men for those things that are thus necessary, seem to make their argument the stronger, by setting forth the greatness of the punishment in strong expressions ;—that a man should be cast into eternal burnings, that he should be made to fry in hell to all eternity for those things which he had no power to avoid, and was under a fatal, unfrustrable, invincible necessity of doing. SECTION IV, It is agreeable to Common Sense, and the Natural Notions of Mankind, to supnose moral Necessity to be consistent with Praise and Blame, Reward and Punishment Whether the reasons that have been given, why it appears difficult to some persons, to reconcile with common sense the praising or blamino-, rewarding' or punishing, those things which are morally necessary, are thought satisfactory or not ; yet it most evidently appears, by the following things, that if this matter be rightly understood, setting aside all delusion arising from the impropriety and ambiguity of terms, this is not at all inconsistent with the natural apprehensions of mankmd, and that sense of things which is found everywhere in the common people ; who ar« furthest from having their thoughts perverted from their natural channel, by metaphysical and philosophical subtilties ; but, on the contrary, altogether agreeable to, and the very voice and dictate of, this natural and vulgar sense. I. this will appear, if we consider what the vulgar notion of blameworthiness IS. The idea which the common people, through all ages and nations have of faultmess, I suppose to be plainly this ; a pei^on's being or doino- wronff* with his own will and pleasure ; containing these two things : 1. His doin? wrong when he does as he pleases. 2. His pleasure bemg wrono-. Or ih other words, perhaps more intelligibly expressing their notion ; a person's having his heart wrong, and doing wrong from his heart. And this is the sum total at the matter. The common people do not ascend up in their reflections and abstractions to the metaphysical sources, relations apd dependencies of things, in order to form their notion of faultiness or blame\i orthiness. They do not wait till they have decided by their refinings, what first determines the Will ; whether it be determined by something extrinsic, or Intrinsic ; whether volition determines volition or whether the understanding determines the Will ; whether there be any such thing as metaphysicians mean by contingence (if they have any meaning) • whether there be a sort of a strange, unaccountable sovereignty in the Will m the exercise of which, by its own sovereign acts, it brings to pass all ite own sovereign acts. They do not take any part of their notion of fault or blame from the resolution of any such questions. If this were J&e case, there are mul �
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    132 FREEDOM OF THE WILL. titudes, yea, the far greater part of mankind, nine hundred and ninety-nine out of a thousand, would live and die, without having any such notion, as that of fault, ever entering into their heads, or without so much as once having any conception that any body was to be either blamed or commended for any thing. To be sure, it would be a long time before men came to have such notions. "Whereas it is manifest, they are some of the first notions that appear in children ; Avho discover, as soon as they can think, or speak, or act at all as rational creatures, a sense of desert. And, certainly, in forming their notion of it, they make no use of metaphysics. All the ground they go upon, consists in these two things ; experience, and a natural sensation of a certain fitness or agreeableness, which there is in uniting such moral evil as is above described, viz., a being or delng wrong with the Will, and resentment in others, and pain inflicted on the person in whom this moral evil is. Which natural sense is what we call by the name of conscience. It is true, the common people and children, in their notion of a faulty act oi deed, of any person, do suppose that it is the person's own act and deed. But this is all that belongs to what they understand by a thing's being a person's own deed or action ; even that it is something done by him of choice. That some exercise or motion should begin of itself, does not belong to their notion of an action, or doing. If so, it would belong to their notion of it, that it is .something, which is the cause of its own beginning; and that is as much as to say, that it is before it begins to be. Nor is their notion of an action some motion or exercise, that begins accidentally, without any cause or reason ; foi that is contrary to one of the prime dictates of common sense, namely, that every thing that begins to be, has some cause or reason why it is. The common people, in their notion of a faulty or praiseworthy deed or worl< done by any one, do suppose, that the man does it in the exercise of liberty. But then their notion of liberty is only a person's having opportunity of doinp as he pleases. They have no notion of liberty consisting in the Will's first acting, and so causing its own acts ; and determining, and so causing its owr. determinations ; or choosuig, and so causing its own choice. Such a notion ot liberty is what none have, but those that have darkened ttleir own minds with confused, metaphysical speculation, and abstruse and ambiguous terms. If » man is not restrained fi-om acting as his Will determines, or constrained to act otherwise ; then he has liberty, according to common notions of liberty, without ifeking into the idea that grand contradiction of all, the determinations of a man's free Will being the effects of the determinations of his free Will, Nor have men commonly any notion of freedom consisting in indifference. For if so, then it would be agreeable to their notion, that the greater indiflference men act with, the more freedom they act with ; whereas, the reverse is true. He that in acting, proceeds with the fullest inclination, does what he does with the greatest freedom, according to common sense. And so far is it from beinoagreeable to common sense, that such libe^-ty as consists in indifference is requisite to praise or blame, that on the contrary^ the dictate of every man's natural sense through the world is, that the further he is from being indifferent in his acting good or evil, and the more he does either with or without full and strong inchnation, the more is he to be esteemed or abhorred, commended or condemned. H. If it were mconsistent with the common sense of mankind, that men should be either to be blamed or commended in any volitions, they have, or fail of, in case of moral necessity or impossibility ; then it would surely also be agreeable to the same sense and reason of mankind, that the nearer the case

  

  
    Page 147
    

  
  
    The text on this page is estimated to be only 44.04% accurate
    FREEDOM OF THE WILL. 133 approaches to such a moral necessity or impossibility, either Ihiough a strong antecedent moral propensity, on the one hand,* or a great antecedent opposition and difficulty on the other, the nearer does it approach to a being neither blaraable nor commendable ; so that acts exerted with such preceding propensity, ■would be worthy of proportionably less praise ; and when omitted, the act being attended with such difficulty, the omission \vould be worthy of the less blame. It is so, as was observed before, with natural necessity and impossibility, propensity and difficulty ; as it is a plain dictate of the sense of all mankind, that natural necessity and impossibility take away all blame and praise ; and therefore, that the nearer the approach is to these, through previous propensity or difficulty, so praise and blame are proportionably diminished. And if it were as much a dictate of common sense, that moral necessity of doing, or impossibility of avoiding, takes away all praise and blame, as that natural necessity or impossibility does this ; then, by a perfect parity of reason, it would be as much the dictate of common sense, that an approach to moral necessity of doing, or impossibility of avoiding, diminishes praise and blame, as that an approach to natural necessity and impossibility does so. It is equally the voice of common sense, that persons are excusable in part, in neglecting things difficult against their Wills, as that they are excusable wholly in neglecting things impossible against their Wills. And if it made no difference whether the impossibility were natural and against the Will, or moral, lying in the W^ill, with regard to excusableness ; so neither would it make any difference, whether the difficulty, or approach to necessity be natural against the Will, or moral, lying in the propensity of the Will. But it is apparent, that the reverse of these things is true. If there be an approach to a moral necessity in a man's exertion of good acts of Will, they being the exercise of a strong propensity to good, and a very powerful love to virtue ; it is so far from being the dictate of common sense, that he is less virtuous, and the less to be esteemed, loved and praised ; that it is agreeable to the natural notions of all mankind, that he is so much the better man, worthy of greater respect, and higher commendation. And the stronger the inclination is, and the nearer it approaches to necessity in that respect ; or to impossibility of neglecting the virtuous act, or of doing a vicious one, still the more virtuous, and worthy of higher commendation. And, on the other hand, if a man exerts evil acts of mind ; as, for instance, acts of pride or malice from a rooted and strong habit, or principle of haughtiness ' and maliciousness, and a violent propensity of heart to such acts ; according to the natural sense of all men, he is so far from being the less hateful and blamable on that account, that he is so much the more worthy to be detested and condemned, by all that observe him. Moreover, it is manifest that it is no part of the notion, which mankind commonly have of a blamable or praiseworthy act of the Will, that it is an act which is not determined by an antecedent bias or motive, but by the sovereign power of the Will itself ; because, if so, the greater hand such causes have in determining any acts of the Will, so much the less virtuous or vicious would they be accounted ; and the less hand, the more virtuous or vicious. WTiereas, the reverse is true : men do not think a good act to be the less praiseworthy, for the agent's being much determined in it by a good inclination or a good motive, but the more. And if good inclination or motive, has but little influence in determining the agent, they do not think his act so much the more virtuous, ♦ Tt IS here argued, on supposition that not all propensity implies mornl necessity, but only some very tiigh degree ; which none will deny.
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    134 FREEDOM OF THE WILL. but the less. And so concerning evil acts, which are determined by e\i\ motives or inclinations. Yea, if it be supposed that good or evil dispositions are implanted in the hearts of men, by nature itself (vi^hich, it is certain, is vulgarly supposed in innumerable cases), yet it is not commonly supposed, that men are worthy of no praise or dispraise for such dispositions ; although what is natural, is undoubtedly necessary, nature being prior to all acts of the Will whatsoever. Thus, for instance, if a man appears to be of a very haughty or malicious disposition, and is supposed to be so by his natural temper, it is no vulgar notion, no dictate of the common sense and apprehension of men, that such dispositions are no vices or moral evils, or that such persons are not worthy of dlsesteem, odium and dishonor ; or that the proud or malicious acts which flow from such natural dispositions, are worthy of no resentment. Yea, such vile natural dispositions, and the strength of them, will commonly be mentioned rather as an aggravation of the wicked acts, that come from such a fountain, than an extenuation of them. Its being natural for men to act thus, is often observed by men in the height of their indignation : they will say, " It is his very nature : he is of a vile natural temper : it is as natural to him to act so as it is to breathe; he cannot help serving the devil," &c. But it is not thus with regard to hurtful, mischievous things, that any are the subjects or occasions of, by a natural necessity, against their inclinations. In such a case, the necessity, by the common voice of mankind, will be spoken of as a full excuse. Thus it is very plain, that common sense makes a vast difference between these two kinds of necessity, as to the judgment it makes of their influence on the moral quality and desert of men's actions. And these dictates of men's minds are so natural and necessary, that it may be very much doubted whether the Arminians themselves have ever got rid of them ; yea, their greatest doctors, that have gone furthest in defence of their metaphysical notions of liberty, and have brought their arguments to their greatest strength, and, as they suppose, to a demonstration, against the consistence of virtue and vice with any necessity ; it is to be questioned, whether there is so much as one of them, but that, if he suffered very much from the injurious acts of a man, under the power of an invincible haughtiness and malignancy of temper, would not, from the forementioned natural sense of mind, resent it far otherwise, than if as great sufferings came upon him from the wind that blows, and fire that burns by natural necessity ; and otherwise than he would, if he suffered as much from the conduct of a man perfectly delirious ; yea, though he first brought his distraction upon him some way by his own fault. Some seem to disdain the distinction that we make between natural and moral necessity, as though it were altogether impertinent in this controversy : " That which is necessary, say they, is necessary ; it is that which must be, and cannot be prevented. And that which is impossible, is impossible, and cannot be done j and therefore, none can be to blame for not doing it." And such comparisons are made use of, as the commanding of a man to walk, who has lost his legs, and condemning -and punishing him for not obeying ; mviting and calling upon a man, who is shut up in a strong prison, to come forth, &c. But, in these things, Arminians are very unreasonable. Let common sense determine whether there be not a great difference between those two cases ; the one, that of a man who has offended his prince, and is cast into prison ; and after he has lain there a while, the king comes to him, calls him to come forth to him, and tells him, that if he will do so, and will fall down before him, and hiunbly beg his pardon, he shall be forgiven, and set at liberty, and also be ffieatly en �
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    •FREEDOM OF THE WILL. 135 riched and advanced to honor ; the prisoner heartily repents of the folly and wickedness of his offence against his prince, is thoroughly disposed to abase himself, and accept of the king's offer ; but is confined by strong walls, with gates of brass, and bars of iron. The other case is, that of a man who is of a very unreasonable spirit, of a haughty, ungrateful, wilful disposition, and, moreover, has been brought up in traitorous principles, and has his heart possessed with an extreme and inveterate enmity to his lawful sovereign ; and for his rebellion is cast into prison, and lies long there, loaden with heavy chains, and in miserable circumstances. At length the compassionate prince comes to the prison, orders his chains to be knocked off, and his prison doors to be set wide open ; calls to him, and tells him, if he will come forth to him, and fall down before him, acknowledge that he has treated him unworthily, and ask his foro-iveness, he shall be forgiven, set at liberty, and set in a place of great dignity and profit in his court. But he is so stout and stomachful, and full of haughty malignity, that he cannot be willing to accept the offer : his rooted, strong pride and malice have perfect power over him, and as it were bind him, by binding his heart ; the opposition of his heart has the mastery over him, having an influence on his mind far superior to the king's grace and condescension, and to all his kind offers and promises. Now, is it agreeable to common sense to assert and stand to it, that there is no difference between these two cases, as to any worthiness of blame in the prisoners ; because, forsooth, there is a necessity in both, and the required act in each case is impossible 1 It is true, a man's evil dispositions may be as strong and immovable as the bars of a castle. But who cannot see, that when a man, in the latter case, is said to be unable to obey the command, the expression is used improperly, and not in the sense it has originally and in common speech 1 And that it may properly be said to be in the rebel's power to come out of prison, seeing he can easily do it if he pleases ; though by reason of his vile temper of heart, which is fixed and rooted, it is impossible that it should please him ? Upon the whole, I presume there is no person of good understanding, who impartially considers the things which have been observed, but will allow, that it is not evident, from the dictates of the common sense, or natural notions of mankind, that moral necessity is inconsistent with praise and blame. And therefore, if the Arminians would prove any such inconsistency, it must be by some philosophical and metaphysical arguments, and not common sense. There is a grand illusion in the pretended demonstration of Arminians from common sense. The main strength of all these demonstrations lies in that prejudice, that arises through the insensible change of the use and meaning of such terms as liberty, able, unable, necessary, impossible, unavoidable, invincible, action, &c., from their original and vulgar sense, to a metaphysical sense, entirely diverse, and the strong connection of the ideas of blamelessness, &c., with some of these terms, by a habit contracted and established, while these terms were used in their first meaning. This prejudice and delusion is the foundation of all those positions, they lay down as maxims, by which most of the scriptures, which they allege in this controversy, are interpreted, and on which all their pompous demonstrations from Scripture and reason depend. From l^iis secret delusion and prejudice they have almost all their advantages; it is the strength of their "bulwarks, and the edge of their weapons. And this is the main ground of ali the right they have to treat their neighbors in so assuming a manner, and to insult others, perhaps as wise and good as themselves, as iceak bigots, men that dwell in the dark caves of superstition, perversely set, obstinately shutting their eyes against the noonday light, enemies to common sense, maintaining the first
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    136 FREEDOM OF- THE WILL. horn of absurdities, &c. &c. But perhaps an impartial consideration of the things, which have been observec in the preceding parts of this inquiry, may enable the lovers of truth better to judge, whose doctrine is indeed absurd, abstruse, self contradictory, and inconsistent with common sense, and many ways repugnant to the universal dictates of the reason of mankind. CoROL. From things which have been observed, it will follow, that it is agreeable to common sense to suppose, that the glorified saints have not their freedom at all diminished, in any respect ; and that God himself has the highest possible freedom, according to the true and proper meaning of the term ; and that he is, in the highest possible respect, an agent, and active in the exercise of his infinite holiness ; though he acts therein, in the highest degree, necessarily ; and his actions of this kind are in the highest, most absolutely perfect manner, virtuous and praiseworthy ; and are so, for that very reason, because they are most perfectly necessary. S E C T I O N V. Concerning those Objections, that this Scheme of Necessity renders all Means and Endeavors for the avoiding of Sin, or the obtaining Virtue and Holiness, vain and to no purpose ; and that it makes Men no more than mere Machines in AfTairs of MoraUty and Religion. Arminians say, if it be so, that sin and virtue come to pass by a necessity .insisting in a sure connection of causes and effects, antecedents and consequents, it can never be worth the while to use any means or endeavors to obtain the one, and avoid the other ; seeing, no endeavors can alter the futurity of the event, which is become necessary by a connection already established. But I desire, that this matter may be fully considered ; and that it may be examined with a thorough strictness, whether it will follow that endeavors and means, in order to avoid or obtain any future thing, must be more in vain, on the supposition of such a connection of antecedents and consequents, than if the contrary be supposed. For endeavors to be in vain, is for them not to be successful ; that is to say, for them not eventually to be the means of the thing aimed at, which cannot be, but in one of these two ways ; either, first : that although the means are used, yet the event aimed at does not follow ; or, secondly, if the event does follow, it is not because of the means, or from any connection or dependence of the event on the means : the event would have come to pass, as well without the means as with them. • If either of these iwo things are the case, then the means are not properly successful, and are truly in vain. The successfulness or unsuccessfulness of means, in order to an effect, or their being' in vain or not in vain, consists in those means being connected, or not connected with the effect, in such a manner as this, viz., that the effect is with the means, and not without them ; or that the being of the effect is, on the one hand, connected with the means, and the want of the effect, on the other hand, is connected with the want of the means. If there be such a connection as this between means and end, the means are not in vain. The more there is of such a connection, the further they are from being in vain ; and the less of such a connection, the more they are in rain. Now, therefore, the ouestion to be answered (in order to determine, whethe;
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    FREEDOM OF THE WILL. 137 it follows from this doctrine of the necessary connection between foregoing things, and consequent ones, that means used in order to any effect, are more in vain than they would be otherwise) is, wliether it follows from it, that there is less of the loreraentioned connection between means and effect ; that is, whether, on the supposition of there being a real and true connection between antecedent thmgs and consequent ones, there must be less of a connection between means and effect, than on the supposition of there being no fixed connection between antecedent things and consequent ones ; and the very stating of this question is sufficient to answer it. It must appear to every one that ?vill open his eyes that this question cannot be affirmed, without the grossest absurdity and inconsistence. Means are foregoing thmgs, and effects are following thin^rs ; and if there were no connection between foregoing things and following one's, there could be no connection between means and end ; and so all means would be wholly vain and fruitless. For it is by virtue of some connection only, that they become successful : it is some connection observed, or revealed, or otherwise known, between antecedent things and following ones, that is, what directs in the choice of means. And if there were no such thing as an established connection, there could be no choice as to means ; one thin^ would have no more tendency to an effect, than another ; there would be no such thmg as tendency in the case. All those things which are successful means of other things, do therein prove connected antecedents of them; and therefore to assert, that a fixed connection between antecedents and consequents makes means vain and useless, or stands in the way to hinder the connection between means and end, is just as ridiculous as to say, that a connection between antecedents and consequents stands in the way to' hinder a connection between- antecedents and consequents. Nor can any supposed connection of the succession or train of antecedents and consequents, from the very beginning of all things, the connection being made already sure and necessary, either by established laws of nature, or by these together with a decree of sovereign immediate interpositions of divine power, on such and such occasions, or any other way (if any other there be) ; I say, no such necessary connection of a series of antecedents and consequents can in the least tend to hmder, but that the means we use may belong to the series ; and so may be some of those antecedents which are connected with the consequents we aim at, in the established course of things. Endeavors which we use, are thmgs that exist -, and, therefore, they belong to the general chain of events ; all the parts of which chain are supposed to be connected ; and so endeavors are supposed to be connected with some effects, or some consequent thmgs or other. And certainly this does not hinder but that the events they are connected with, may be those which we aim at, and which we choose, because we judge them most hkely to have a connection with those events, from the established order and course of thmgs which we observe, or from something in divine revelation. Let us suppose a real atid sure connection between a man's having his eyes open in the clear day-light, with good organs of sight, and seeing ; so that seeing is connected with his opening his eyes, and not s'eeing with his not opening his eyes ,* and also the like connection between such a man's attempting to open his eyes, and his actually doing it. The supposed established connection between these antecedents and consequents, let the connection be ever so sure and necessary, certainly does not prove that it is in vain, for a man in such circumstances to attempt to open his eyes, in order to seeing ; his aiming at that event and the use of the means, being the effect of his Will, does not break the connec^ tion, or hinder the success. Vol. IL 18
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    138 FREEDOM OF THE WILL. So that the objection we are upon does not He against the doctrine of the necessity of events by a certainty of connection and consequence : on the contrary, it is truly forcible against the Jlrminian doctrine of contingence and selfdetermination ; which is inconsistent with such a connection, if tliere be no connection between those events, wherein virtue and vice consist, and any thing antecedent ; then there is no connection between these events and any means or endeavors used in order to them ; and if so, then those means must be vain. The less there is of connection between foregoing things and following ones, so much the less there is between means and end, endeavors and success ; and in the same proportion are means and endeavors ineffectual and vain. It will follow from Jirminian principles, that there is no connection between virtue or vice, and any foregoing event or thing ; or, in other words, that the determination of the existence of virtue or vice does not in the least depend on the influence of any thing that comes to pass antecedently, from which the determination of its existence is, as its cavise, means, or ground ; because, so far as il is so, it is not from self-determination ; and, therefore, so far there is nothing of the nature of virtue or vice. And so it follows, that virtue and vice are not in any degree, dependent upon, or connected with, any foregoing event or existence, as its cause, ground, or means. And if so, then all foregoing means must be totally vain. Hence it follows, that there cannot, in any consistence with the Arminian scheme, be any reasonable ground of so much as a conjecture concerning the consequence of any means and endeavors, in order to escaping vice or obtaining virtue, or any choice or preference of means, as having a greater probability of success by some than others ; either from any natural connection or dependence of the end on the means, or through any divine constitution, or revealed way of God's bestowing or bringing to pass these things, in consequence of any means, endeavors, prayers or deeds. Conjecture, in this latter case, depends on a supposition, that God himself is the giver, or determining cause of the events sought ; but if they depend on self-determination, then God is not the determining or disposing author of them ; and if these things are not of his disposal, then no conjecture can be made, from any revelation he has given, concerning ^ any way or method of his disposal of them. Yea, on these principles, it will not only follow, that men cannot have any reasonable ground of judgment or conjecture, that their means and endeavors to obtain virtue or avoid vice, will be successful, but they may be sure, they will not ; they may be certain, that they will be vain ; and that if ever the thing, which they seek, comes to pass, it will not be at all owing to the means they use. For means and endeavors can have no effect, in order to obtain the end, but in one of these two ways; either, (1,) through a natural tendency and influence, to prepare and dispose the mind more to virtuous acts, either by causing the disposition of the heart to be more in favor of such acts, or by bringing the mind more into the view of powerful motives and inducements ; or, (2,) by putting persons more in the way of God's bestowment of the benefit. But neithei of these can be the case. Not the latter ; for, as has been just now observed, it does not consist with the Jlrminian notion of self-determmation, which they suppose essential to virtue, that God should be the bestower, or (which is the same thing) the determining, disposing author of virtue. Not the former, for natural influence and tendency supposes causality and connection ; and that supposes necessity of event, which is inconsistent with .'^rminian liberty. A tendency of means, by biasing the heart in favor of virtue, or by bringing the Will under the influence and power of motives in its determina �
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    FREEDOM OF THE WILL. 139 tions, are both inconsistent with Arminian liberty of Will, consisting in indifference, and sovereign self-determination, as has been largely demonstrated. But for the more full removal of this prejudice against the doctrine ot necessity, which has been maintained, as though it tended to encourage a total neglect of all endeavors as vain ; the following things may be considered. The question is not, whether men may not thus improve this doctrine : we know that many true and wholesome doctrines are abused ; but, whether the doctrine gives any just occasion for such an improvement ; or whether, on the supposition of the truth of the doctrine, such a use of it would not be unreasonable 1 If any shall affirm, that it would not, but that the very nature of th( doctrine is such as gives just occasion for it, it must be on this supposition^ namely, that such an invariable necessity of all things already settled, must render the interposition of all means, endeavors, conclusions or actions of ours, in order to the obtaining any future end whatsoever, perfectly insignificant ; because they cannot in the least alter or vary the course and series of thinp-s, in any event or circumstance ; all being already fixed unalterably by necessity ; and that therefore it is folly, for men to use any means for any end ; but their wisdom, to save themselves the trouble of endeavors, and take their ease. No person can draw such an inference from this doctrine, and come to such a conclusion, without contradicting himself, and going counter to the very principles he pretends to act upon ; for he comes to a conclusion, and takes a course, in order to an end, even his ease, or the saving himself from trouble ; he seeks somethinij future, and uses means in order to a future thino^, even in his drawing: up that conclusion, that he will seek nothing, and use no means in order to any thing in future ; he seeks his future ease, and the benefit and comfort of indolence. If prior necessity, that determines all things, makes vain all actions or oonclusions ol ours, in order to any thing future ; then it makes vain all conclusions and conduct of ours, in order to our future ease. The measure of our ease, with the time, manner, and every circumstance of it, is already fixed, by alldetermining necessity, as much as any thing else. If he says within hunselt, " What future happiness or misery I shall have, is already, in effect, determined by the necessary course and connection of things ; therefore, I will save myself • the trouble of labor and diligence, which cannot add to my determined degree of happiness, or diminish my misery ; but will take my ease, and will enjoy the comfort of sloth and negligence." Such a man contradicts himself; he says, the measure of his future happiness and misery is already fixed, and he will not try to diminish the one, nor add to the other ; but yet, in his very conclusion, he contradicts this ; for, he takes up this conclusion, to add to his future happiness, by the ease and comfort of his negligence ; and to diminish his future trouble and misery, by saving himself the trouble of using means and taking pains. Therefore persons cannot reasonably make this improvement of the doctrine of necessity, that they will go into a voluntary negligence of means for their own happiness. For the principles they must go upon in order to this, are inI'-onsistent with their making any improvement at all of the doctrine ; for to make some improvement of it, is to be influenced by it, to come to some voluntary conclusion in regard to their own conduct, with some view or aim ; but this, as has been shown, is inconsistent with the principles they pretend to act upon. In short, the principles are such as cannot be acted upon, in any respect, consistently. And, therefore, in every pretence of acting upon them, or making any improvement of them, there is a self-contradiction. * As to that objection against the doctrine, which I have endeavored to prove, that it makes .Tien no more than mere machines ; I would say, that notwithI
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    ^ FREEDOM OF THE WILL. • J ,-r,c man is entirely, perfectly and unspeakably difFemit from Standing t^^^s doctnne^ -^n is^n y , P^^ Jerstanding, and has a faculty of a mere machme, ^" t^at ^e ^^^ .^ ^^^^ ^.^ ^^^^ ^^ ^^^^^^ Will, and so IS capable ot ^^^^^^.^^^^^^^ ,„,| i„ th^t his external actions by the dictates «r/^^^^;j^^;3;e'Jts, also his^Aoughts, and the exercises of his and behavior and, mman^rp^^^ ^^ ^^^ liberty to act according to his mind, are subject to his VV n , ^^^^ ^^ ^^^^^ ^^.^ ^^ ^ ^^,^ ^^ choice and do what he pases > ^^^ ^^^^ .^^^.^^^ ^^^ according to the moral habits ^^^VZnkind a e worthy of praise, esteem, love and reward ; or, common sense of J^jl^'^f ^'J^'" J°' ^ion indi-nation and pmiishment. In these things is all ^^^^ cu ... privilege, in any respect ; all agency, that would be any P.«ff ^^^J^^^h^t canbe conceived of; and indeed the difference that can be f^^f ^.^^'^l^^^^ eeme to, as th^y are forced all that the pretensions of t^^,;^' "^?^Xi^^^exphcations overthrow and abolish often to explam theinsd^^^^^^^^^ bXSned ; for they are forced to exthe things asserted, and pretenciea i f power in the soul, to determine as plain a -If-d^ei^mmg P-^^^^^^^ Wdl ^J a pow^e ^^^^ ^ , ^ It chooses or Wills which comes i chooses. Which is qmte a mach,„es It « /" f JSi that it »akes tl/mannfr of their heing deterand privilege above machine, ind y^j ^ ^^ understanding Z:^ r.r2£'ffi of^rrLZ or owner! the ^n4 of man is left to Srgice of nothing, but absolute blind contingence. SECTION VI phers, and especjially the 'V^^f'TTfup Ineral agreement of Christians, and them. The Stoic phdosophers, ^v,! ' pftest wisS and most vii'tuous of all even hy Arminian dmnes, ^e^!^ ^he greatest wisest^ a^^^^^^^ came the nearest the heaLn ph^sophers ^ -^^;- ^^^^^^^ of these to Christianity of any ot their sera. Jl ' „f Jrminian dmnes, philosophers in many «? *« "'t^nfjmd - mons, e ^^.^^ ^^^^.^^^^^^ produced, not as arguments "f *yjr"'^3t4t truths of tlie Christian religion, :?lm^r;lrrana^Xt:^-f S:Shead. a future state, the duty and
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    FREEDOM OF THE WILL. 141 happiness of mankind, &c., as observing how the light of nature and reason in the wisest and best of the heathens, harmonized with, and confiims the Gospel of Jesus Christ. *■ And it is very i^markable, concerning Dr. Whitby, that althougli he alleges the agreement oi the Stoics with us, wherein he supposes they maintained the like doctrine with us, as an argument against the truth of our doctrine : yet, this very Dr. Whitby alleges the agreement of the Stoics wiUi the Jirminiansl ■wherein he supposes they taught the same doctrine with them, as an argument for the truth ot their doctrine.* So that, when the Stoics agree with them this (it seems) is a confirmation of their doctrine, and a confutation of oars as showing that our opinions are contrary to the natural sense and common reason of mankind : nevertheless, when the Stoics agree with us, it argues no such thing in our favor; but, on the contrary, is a great argument against us, and shows our doctrine to be heathenish. ^ It is observed by some Calvinistic writers, that the Jirminians symbolize with the Stoics, in some of those doctrines wherein they are opposed by the Cdvinists; particularly in their denying an original, innate, total corruption ana depravity of heart; and in what they held of man's ablHty to make himself truly virtuous and conformed to God ; and in some other doctrines. It may be further observed, it is certainly no better objection aoainst our doctrine, that it agrees, in some respects, with the doctrine of the anc?ent Stoic philosophers, than it is against theirs, wherein they diifer from us, that it agrees m some respects, with the ophiion of the very woi'st of the heathen philosophers, the followers of Epicurus, that father of atheism and licentiousness, and With the doctrine of the Sadducees and Jesuits. I am not much concerned to know precisely, what the ancient Stoic philosophers held concerning fate, in order to determine what is truth ■ as though It were a sure way to be in the right, to take good heed to differ from them. It seems, that_ they differed among themselves ; and probably the doctrine of fate as maintained by most of them, was, in some respects, erroneous. But whatever their doctrine was, if any of them held such a fate, as is repugnant to any • liberty, consisting in our doing as we please, I utterly deny such a fate. If they held any such fate, as is not consistent with the common and universal notions that mankmd have of liberty, activity, moral agency, virtue and vice I disclaim any such thmg, and think I have demonstrated that the scheme I maintain IS no such scheme. If the Stoics, by fate, meant any thino- of such a nature, as can be supposed to stand in the way of the advantage and benefit of the use of means and endeavors, or makes it less worth the while for men to desire, and seek after any thing wherein their virtue and happiness consists: I hold no doctrine that is clogged with any such inconvenience, any more than any other scheme whatsoever; and by no means so much as the Arminian scheme of contmgence; as has been shown. If they held any such doctrine ot universal fatality, as is inconsistent with any kind of hberty, that is or can be any perfection, dignity, privilege or benefit, or any thing desirable, in any respect, for any intelligent creature, or indeed with any liberty that is possible or conceivable; 1 embrace no such doctrine. If they held any such doctrine of fate, as is inconsistent with the world's being in all things subject to the disposal of an intelligent, wise agent, that presides, not as the soul of the world but as the Sovereign Lord of the Universe, governing all things by proper will' choice and design, m the exercise of the most perfect liberty conceivable, with' £ * WhUhy on the Fivre Points, Edit. III. p. 325, 326, 327
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    JU FREEDOM OF THE WILL. out subieclion to any constraint, or being properly under the power or influence of any thing belbre, above or without himself, I wholly renounce any such doctrine. As to Mr. Hobbes' maintaining the same doctrine concernmg necessity, I confess, it happens I never read Mr. Hobbes. Let his opinion be what it will, we need not reject all truth, which is demonstrated by clear evidence, merely because it was once held by some bad man. This great truth, that Jesus is the Son of God, was not spoiled because it was once and again proclaimed with a loud voice by the devil. If truth is so defiled, because it is spoken by the mouth, or written by the pen of some ill-minded mischievous man, that it must never be received, we shall never know, when we hold any of the most precious and evident truths by a sure tenure. And if Mr. Hobbes has made a bad use oi this truth, that is to be lamented ; but the truth is not to be thought worthy oi rejection on that account. It is common for the corruptions of the hearts oi evil men to abuse the best things to vile purposes. I mio-ht also take notice of its having been observed, that the Arminians agree with Mr. Hobbes in many more things than the Calvinists.* As, in what he is said to hold concerning original sin, in denying the necessity of supernatural illumination, in denying infused grace, in denying the doctrine of justifiration by faith alone, and other thmgs. SECTION VII. Concerning the Necessity of the Divine Will. Some may possibly object against what has been supposed of the absurdic^ and inconsistence of a self-determining power in the Will, and the impossibility of its beincr otherwise, than that the Will should be determined in every case by some motive, and by a motive which (as it stands in the view of the understandino-) is of superior strength to any appearing on the other side ; that if these things are true, it will follow, that not only the Will of created minds, but the Will of God himself is necessary in all its determinations Concerning which, says the author of the Essay on the Freedom of the Will in God and in the Creature, pages 85, 86, " What strange doctrine is this, contrary to all our ideas of the dominion of God 7 Does it not destroy the glory of his liberty of choice and take away from the Creator and Governor and Benefactor of the world, that most free, and sovereign Agent, all the glory of this sort of ft-eedom'j Does it not seem to make him a kind of mechanical medium of fate, and introduce Mr. Hobbes' doctrine of fatality and necessity, into all things that God hath to do with ? Does it not seem to represent the blessed God, as a Being of vast understanding, as well as power and efficiency, but still to leave him without a Will to choose among all the objects within his view ? In short, it seems to make the blessed God a sort of Almighty Minister of Fate, under its universal and supreme influence ; as it was the professed sentiment of some oi the ancients, that fate was above the gods." This is declaimmg, rather than arguing ; and an application to men's imaoinations and prejudices, rather than to mere reason. But I would calmly endeavor to consider, whether there be any reason in this frightful representa• Dr. Gill, in his answer to Dr. Whitby, Vol. III. p. 183, &c.
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    FREEDOM OF THE WILL. 143 tion. But before I enter upon a particular consideration of the matter, I would observe this ; that it is reasonable to suppose, it should be much more difficult to express or conceive things according to exact metaphysical truth, relating to the nature and manner of the existence of things in the Divine Understanding and Will, and the operation of these faculties (if I may so call them) of .he Divine Mind, than in the human mind ; which is infinitely more whhin our view, and nearer to a proportion to the measure of our comprehension, and more commensurate to the use and import of human speech. Language i's indeed very deficient, in regard of terms, to express precise truth concerning our own minds, and their faculties and operations. Words were first formed to express external things ; and those that are applied to express things internal and spiritual, are almost all borrowed, and used in a sort of fio-urative sense. Whence they are, most of them, attended with a great deal of ^ambiguity and unfixedness in their signification, occasioning innumerable doubts, difficulties and confusions, in inquiries and controversies, about things of this nature. But 'anguage is much less adapted to express things in the mind of the incomprehensible Deity, precisely as they are. We find a great deal of difficulty in conceiving exactly of the nature of our own souls. And notwithstanding all the progress which has been made, in past and present ages, in this kind of knowledge, whereby our metaphysics, as it relates to these things, is brought to greatei perfection than once it was ; yet, here is still work enough left for future inquiries and researches, and room for progress still to be made, for many ages and generations. But we had need to be infinitely able metaphysicians, to conceive with clearness, according to strict, proper and perfect truth, concerning the nature of the Divine Essence, and the modes of the action and operation of the powers of the Divine Mind. And it may be noted particularly, that though we are obliged to conceive of some things in God as consequent and dependent on others, and of some things pertaining to the Divine Nature and Will as the foundation of othei^s, and so before others in the order of nature ; as, we must conceive of the knowledge and holiness of God as prior, in the order of nature, to his happiness ; the perfection of his understanding, as the foundation of his wise^purposes and decrees ; the holiness of his nature, as the cause and reason of his holy determinations. And yet, when we speak of cause and effect, antecedent and consequent, fundamental and dependent, determining and determined, in the first Being, who is self-existent, independent, of perfect and absolute simpHcity and immutability, and the first cause of all things ; doubtless there must be less propriety in such representations, than when we speak of derived dependent beings, who are compounded, and hable to perpetual mutation and succession. Having premised this, I proceed to observe concerning the forementioned author's exclamation, about the necessary determination of God's Will, in all things, by what he sees to be fittest and best. That all the seeming force of such objections and exclamations must arise from an imagination, that there is some sort of privilege or dignity in being without such a moral necessity, as will make it impossible to do any other, than always choose what is wisest and best ; as though there were some disadvantage, meanness and subjection, in such a necessity ; a thing by which the W^ill was confined, kept under, and held in servitude by something, which, as it were, maintained a strong and invincible power and dominion over it, by bonds that held God fast, and that he could, by no means, deliver himself from. W'hereas, this must be all mere imagination and delusion. It is no disadvantao-e or dishonor to a being, necessarily to act in the most excellent and happy manner,
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    144 FREEDOM OF THE WILL. from the necessary perfection of his own nature. This argues no imperfection, inferiority or dependence, nor any want of dignity, privilege or ascendency.* It is not inconsistent with the absolute and most perfect sovereignty of God. The sovereignty of God is his ability and authority to do whatever pleases him ; whereby He doth according to his Will in the armies of Heaven, and amongst the inhabitants of the earth, andnone can stay his hand, or say unto him. What dost tfiou ? — The following things belong to the sovereignty of God, viz. : 1. Supreme, universal, and infinite Power, whereby he is able to do what he pleases, without control, w^ithout any confinement of that power, without any subjection, in the least measure, to any other power ; and so without any hmderance or restraint, that it should be either impossible, or at all difficult, for him to accomplish his Will; and without any dependence of his power on any other power, from whence it should be derived, or which it should stand in any need of : so far from this, that all other power is derived from him, and is absolutely dependent on him. 2. That He has supreme authority, absolute and most perfect right to do what he wills, without subjection to any superior authority, or any derivation of an authority from any other, or limitation by any distinct independent authority, either superior, equal, or inferior ; he being the head of all dominion, and fountain of all authority ; and also without restraint by any obligation, implying either subjection, derivation, or dependence, or proper limitation. 3. That his Will is supreme, underived, and independent on any thing without Himself; being in ever}^ thing determined by his own counsel, having no otlier rule but his own wisdom ; his Will not being subject to, or restrained by the Will of any other, and other Wills being perfectly subject to his. 4. That his Wisdom, which determines his Will, is supreme, perfect, underived, self-sufficient and independent ; so that it may be said, as in Isa. xl. 14, With whom took He * " It might have been objected, with more plausibleness, that the Supreme Cause cannot be free, because he must needs do always what is best in the whole. But this would not at all serve Spinoza's purpose ; for this is a necessity, not of nature and of fate, but of fitness and wisdom ; a necessity consistent with the greatest freedom, and most perfect choice. For the only foundation of this necessity is such an unalterable rectitude of Will, and perfection of wisdom, as makes it impossible for a wise Being to act foolishly." Gark's Demonstration of the Being and Attributes of God. Edit. 6, p. C-1. " Though God is a most perfect free agent, yet he cannot but do what is best and wisest on the whole. The reason is evident ; because perfect wisdom and goodness are as steady and certain principles of action, as necessity itself ; and an infinitely wise and good Being, indued with the most perfect liberty, can no more choose to act in contradiction to wisdom and goodness, than a necessary agent can act contrary to the necessity by which it is acted ; it being as great an absurdity and impossibility in choice, for infinite Wisdom to choose to act unwisely, or Infinite Goodness to choose what is not good, as it would be in nature, for absolute necessity to fail of producing its necessary effect. There was, indeed, no necessity in nature, that God should at first create such beings as he has created, or indeed any being at all, because he is, in Himself, infinitely happy and all-sufficient. There was also, no necessity in nature, that he should preserve and continue things in being, after they were created ; because he would be self sufficient without their continuance, as he was before their creation. But it vias fit, and wise, and good, that Infinite Wisdom should manifest, and Infinite Goodness communicate itself ; and therefore it was necessary, in the sense of necessity I am now speaking of, that things should be made at such a time, and continued so long, and indeed with various perfections in such degrees, as Infinite Wisdom and Goodnesssawit best and wisest that they should." 76iW. p. 112, 113. ,• , , " 'Tis not a fault, but a perfection of our nature, to desire, will, and act, according to the last result of a fair examination. This is so far from being a restraint or diminution of freedom, that it is the very improvement and benefit of it. 'Tis not an abridgment, 'tis the end and use of our liberty ; and the further we are removed from such a determination, the nearer we are to misery and slavery. A perfect indifference in the mind, not determinable by its last judgment, of the good or evil that is thought to attend its choice, would be so far from being an advantage and excellency of any intellectual nature, that it would be as great an imperfection, as the want of indifferency to act, or not to act, till determined by the Will, would be an imperfection on the other side. 'Tis as much a perfection, that desire, or the power of preferring should be determined by good, as that the power of acting should be determined by the Will; and tlie more certain such determination is, the greater the perfection. Nay, were we determined by any thing but the last result of our own minds, judging of the good or evil of any action, we were not free. The very end of our freedom being that we might attain the good we choose ; and, therefore, every man is brought under a necessity by his constitution, as an intelligent being, to be determined in willing by his own thought and judgment, what is best for him to do ; else he would be under the determination of some other than himself, which is want of liberty. And to deny that a maa'» Will, in every determi �
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    FREEDOM OF THE WILL. I45 counsel ? And who instructed Him an^ taught Him in the path of jud^rment and taught Him knowledge, and showed Him the way of understanding ?— There IS no other Divme Sovereignty but this, and this Is properly absolute sovereignty ; no other is desirable, nor would any other be honorable, or happy, and indeed thei;e is no other conceivable or possible. It is the glory and greatness of the Dmne Sovereignty, that God's Will is determined by his own infinite all-sufficient wisdom in everv thing : and in nothing is either directed by any inferior wisdom, or by no wisdom; whereby it would become senseless arbitrarbess, determining and acting without reason, design or end. If God's Will is steadily and surely determined in every tliina by supreme wisdom, then It IS in every thing necessarily determined to that wTiich is most wise. And, certainly, it would be a disadvantage and indignity to be otherwise. For if the Divine Will was not necessarily determined to that, which in every case is wisest and best, it must be subject to some degree of undesignino- contingence • and so m the same degree liable to evil. To suppose the Divine Will liable tc be carried hither and thither at random, by the uncertain wind of blind contin2;_ence, which is guided by no wisdom, no motive, no intelligent dictate whatsoever (if any such thing were possible), would certainly argue a great degree of imperfection and meanness, infinitely unworthy of the Deity. If it be a disadvantage for the Divine Will to be attended with this moral necessity, then the more free from it, and the more left at random, the greater dignity and advantao-e. And, consequently, to be perfectly free from the direction of understanding, a'nd universally and entirely left to senseless, unmeaning contingence, to act absolutely at random, would be the supreme glory. It no more argues any dependence of God's Will, that his supremely wise voliw tion IS necessary, than it argues a dependence of his being, that his existence is necessary. If it be something too low, for the Supreme Being to have his Will oation, follows his own judgment, is to say, that a man wills and acts for an end that he would not have at the same time that he wills and acts font. For if he prefers it in his present thoughts before an* other, It IS plain he then thinks better ofit, and would have it before any other, unless he can have and not have it, will, and not will it, at the same time ; a contradiction too manliest to be admitted If we look upon those superior beings above us, who enjoy perfect happiness, we shall have reason to indsro that they are more steadily determined in their choice of good th:m we ; and yet we have no reason to' think theyare less happy, or less free, than we are. And if'it were fit for such poor finite creatures as we are, to pronounce what Infinite Wisdom and Goodness could do, I think we mi'^ht say that God him " This Being, having all things always necessarily in view, must always, and eternally will accord ing to his infinite comprehension of things; that is, must will all things tiiat are wisest and best to be rtone. X here is no getting free of this consequence. If it can will at all, it must will this way To be capable ot knowing, and not capable of willing, is not to he understood. And to be capable of wdlinotherwise tnan what is wisest and best, contradicts that knowledge which is infinite. Infinite knowiedee must direct the Will without error. Here then, is the origin of moral necessity ; and that is really oi freedom. Perhaps it maybe said, when the Divine Will is determined, from the consi. legation of the eterna. aptitude of tilings, it is as necessarily determined, as if it were physically impelled, if that were possible. But it is unskilfulness, to suppose this an objection. The great principle is once established, viz., that the Divine Will is determined by the eternal reason and aptitudes of ihinss, instead of being physically impelled ; and after that, the more strong and necessary this determinafon is the more perrect the Deity must be allowed to be. It is this that makes him an amiable and adorable Beinwhose Will and power are constantly, immutably, determined by the consideration of what is wisest and best ; instead of a surd Being, with power, but without discerning and reason. It is the beauty of this necessity, tiiat u is strong as fate itself, with ail the advantage of reason and uoodness It is strange to Vol II. 19
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    x46 FREEDOM OF THE WILL determined by moral Necessity, so as .necessarily, in every case, to will in the highest degree holily and happily ; then why is it not also something too low, for him to have his existence, and the infinite perfection of his nature, and his infinite happiness determined by necessity- ? It is no more to God's dishonor, to be necessarily wise, than to be necessarily holy. And if neither of them be to his dishonor, then it is not to his dishonor necessarily to act holily and wisely And if it be not dishonorable to be necessarily holy and wise, in the highest possible degree, no more is it mean and dishonorable, necessarily to act holily and wisely in the highest possible degree ; or, which is the same thing, to do that, in every case, which, above all other things, is wisest and best. The reason, why it is not dishonorable to be necessarily most holy, is, because hohness in itself is an excellent and honorable thing. For the same reason, it is no dishonor to be necessarily most wise, and, in every case, to act most wisely, or do the thing which is the wisest of all ; for wisdom is also in itself excellent and honorable. The forementioned author of the Essay on the Freedom of the Will, &c., as has been observed, represents that doctrine of the Divine Will's being in every thing necessarily determined by superior fitness, as making the blessed God a kind of Almighty Minister and mechanical medium of fate ; and he insists, pages 93, 94, that this moral necessity and impossibility is, in effect, the same thing with physical and natural necessity- and impossibility : and in p. 54, 55, he says, " The scheme which determines the Will always and certamly by the understanding, and the understanding by the appearance of things, seems to take away the true nature of vice and virtue. For the sublimest of virtues, and the vilest of vices, seem rather to be matters of fate and necessity, flowing naturally and necessarily from the existence, the circumstances, and present situation of persons and things ; for this existence and situation necessarily makes such an appearance to the mind ; from this appearance flows a necessary perception and judgment, concerning these things ; this judgment, necessarily determines the Will ; and thus, by this chain of necessary causes, virtue and vice would lose their nature, and become natural ideas, and necessary things, instead of moral and free actions." And yet this same author allows, p. 30, 31, that a perfectly wise being will constantly and certainly choose what is most fit ; and says, p. 102, 103, " I grant, and always have granted, that wheresoever there is such antecedent superior fitness; of things, God acts according to it, so as never to contradict it ; and, particularly ,in all his judicial proceedings as a Governor, and distributer ol rewards and puuislunents." Yea, he says expressly, p. 42, " That it is not possible for God to act otherwise, than according to this fitness and goodness in things." So that according to this author, putting these several passages of his Essay together, there is no Adrtue, nor any thing of a moral nature, in the most subhme and glorious acts and exercises of God's holiness, justice, and faithfulness ; and he never does any thing which is in itself supremely worthy, and, above all other things, fit and excellent, but only as a Icind of mechanical medium of fate ; and in what he does as the Judge and moral Governor of the world, he exercises no moral excellency ; exercising no freedom in these things, because he acts by moral necessity, which is. in effect, the same with physical or natural necessity' ; and, therefore, he only acts by an Hobistical fatality ; as a Being indeed of vast vnder standing, as loell aspower and efficiency (as he said before), hut without a Will to choose, being a kind of Almighty Minister of fate, acting under its supreme influence. For he allows, that in all these things, God's Will is determined
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    FREEDOM OF THE WILL. 147 constantly and certainly by a superior fitness, and that it is not possible for him to act otherwise. And if these things are so, what gloiy or praise belon-s to God for doing hohly and justly, or taking the most fit, holy, wise and exceUent 
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    j4g FREEDOM OF THE WILL. his choice there is not evermore a preferableness in one thing above ;inother This IS denied by this author ; who supposes, that in many instances, betweer two or more possible things, which come within the view of the divine mind, there is a perfect indifference and equahty, as to fitness or tendency to attain any good end which God can have in view, or to answer any of his designs. Now therefore, I would consider whether this be evident. The arguments brought to prove this, are of two kinds. (1.) It is urged, that in many instances, we must suppose there is absolutely no difference between various possible objects of choice, which God has in view : and (2,) that the difference between many things is so inconsiderable, or of such a nature, that it would be unreasonable to suppose it to be of any consequence ; or to suppose that any of God's wise designs would not be answered m one way as well as the other. Therefore, I. The first thing to be considered is, whether there are any mstances wherein there is a perfect likeness, and absolutely no difference, between different objects of choice, that are proposed to the Divine Understanding 1 And here, in the first place, it may be worthy to be considered, whether the contradiction there is in the terms of the question proposed, does not give reason to suspect, that there is an inconsistence in the thing supposed. It is inquired, whether diffferent objects of choice may not be absolutely without difl?erence ? If they are absolutely without difference, then how are they different objects of choice 1 If there be absolutely no difference, in any respect, then there is no varietv or distinction ; for distinction is only by some difference. And if there be no"variety among proposed objects of choice, then there is no opportunity for variety of choice, or difference of determination. For that determination of a thing, which is not different in any respect, is not a different determination, but the same. That this is no quibble, may appear more fully anon. The arguments, to prove that the Most High, in some instances, chooses to do one thing rather than another, where the things themselves are perfectly without difference, are two. 1. That the various parts of infinite time and space, absolutely considered. are perfectly alike, and do not differ at all one from another ; and that therefore, when God determined to create the world in such a part of infinite duration and space, rather than others, he determined and preferred, among various objects, "between which there was no preferableness, and absolutely no difference. Answ. This objection supposes an infinite length of time before the world was created, distinguished by successive parts, properly and truly so : or a succession of limited and unmeasurable periods of time, following one another, in an infinitely long series ; which must needs be a groundless imagination. The eternal duration which was before the world, being only the eternity of God's existence ; whic\v is nothing else but his immediate, perfect and invariable possession of the M^hole of his unlimited life, together and at once : Vita interminabilis, tota, simul et -perfeda possessio. Which is so generally allowed, that I need not stand to demonstrate it.* • " If all created beings were taken away, all possibility of any mutation or succession, of one thing to another, would appear to be also removed. Abstract succession in eternity is sciiree to be understood. What is it that succeeds? One min\ite to another, perhaps, velut unda supervenk undain. BtU when we imagine this, we fancy that the minutes are things separately existing. This is tlic common notion ; and yet it is a manifest prejudice. Time is nothing but the existence ofcreated successive beings, and eternity the necessary existence of the Deity. Therefore, if this necessary bemg hath no change or succession in hi* nature, his e.xistence must of course be unsucccssive. We seem to commit a double oversight in this case , first, we find succession in the necessary nature and existence of the Deity himself ; which is \\rong, if the reasoning above be conclusive. , And then we ascribe this succession to eternity, considered alistracted;y firom the Eternal Bemg ; and suppose it, one knows not w hat, a thing subsisting by itself, and flowing one Jninute after another. This is the work, of pure imagination, and contrary to the reality of things. Hence tins
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    FREEDOM OF THE WILL. 149 So this objection supposes an extent of space beyond the limits of the creation of an infinite length, breadth and depth, truly and properly distinguished into different measurable parts, limited at certain stages, one beyond another, in an infinite series. Which notion of absolute and infinite space is doubtless as unreasonable, as that now mentioned, of absolute and infinite duration. It is as improper to imagine that the immensity and omnipresence of God is distinguished by a series of miles and leagues, one beyond another ; as that the infinite duration of God is distinguished by months and years, one after another. A diversity and order of distinct parts, limited by certain periods, is as conceivable, and does as naturally obtrude itself on our imagination, in one case as the other ; and there is equal reason in each case, to suppose that our imagination deceives us. It is equally improper to talk of months and years of the Divine Existence, and milesquares of Deity ; and we equally deceive ourselves, when we talk of the world's being differently fixed with respect to either of these sorts of measures. I think, we know not what we mean, if we say, the world might have been differently placed from what it is, in the broad expanse of infinity ; or, that it might have been differently fixed in the long line of eternity ; and all arguments and objections, which are built on the imaginations we are apt to have of infinite extension or duration, are buildings founded on shadows, or castles in the air. 2. Tiie second argument, to prove that the Most High wills one thing rather than another, without any superior fitness or preferableness in the thing preferred, is God's actually placing in different parts of the world, particles, or atoms of matter, that are perfectly equal and alike. The forementioned author says, p. 78, &c., " If one would descend to the minute specific particles, of which different bodies are composed, we should see abundant reason to believe, that there are thousands of such little particles, or atoms of matter, which are perfectly equal and alike, and could give no distinct determination to the Will of God, where to place them." He there instances in particles of water, of which there are such immense numbers, which compose the rivers and oceans of this world ; and the infinite myriads of the luminous and fiery particles, which compose the body of the sun ; so many, that it would be very unreasonable to suppose no two of them should be exactly equal and alike. An'svv. (1.) To this I answer : that as we must suppose matter to be infinitely (iivisible, it is very unlikely, that any two, of all these particles, are exactly equal and alike ; so unlikely, that it is a thousand to one, yea, an infinite number to one, but it is otherwise ; and that although we should allow a great similarity between the different particles of water and fire, as to their general nature ;md figure ; and however small we suppose those particles to be, it is infinitely unlikely, that any two of them should be exactly equal in dimensions and quantity of matter. If we should suppose a great many globes of the same nature with the globe of the earth, it would be very strange, if there were any two of them that had exactly the same number of particles of dust and water in them. common metaphorical expressions : time runs apace, let jis lay hold on the present minute, and the like. The philosophers themselves mislead us hy their illustrations. They compare eternity to tlie motion of a point running on forever, and making a traceless infinite line. Here the point is supposed a thini; actually subsistiiifr. representing the present minute ; and then they ascribe motion or succession to it ; that is, they ascriiie motion to a mere nonentity, to illustrate to us a suocessive eternity, made up of finite successive parts. U once we allow an ail perfect mind, which hath an eternal, immutable and infinite comprehension of all things, always (and allow it we must) tiie distinction of past and future vanishes with respect to such a mind. — In a word, if we proceed step hy step, as above, the eternity or e.xistenco of the Deity will appear to be Vilm intcrmmabilis, tota,simul et perfecta possessio ; how much soever this may h'.ve been a paradox hitherto." TrMuiru into the Nature of tlu Human Soil. Vol. JI. d. 109, 410, 411. Edit. III. •
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    1^50 FREEDOM OP THE WILL. But infinitely less strange, than that two particles of light should have just the same quantity of matter. For a particle of jight, according to the doctrine of the infinite divisibility of matter, is composed of infinitely more assignable parts, than there are particles of dust and water in the globe of the earth. And as it js infinitely unfikely, that any two of these particles should be equal ; so it is, that they should be alike in other respects ; to instance in the configuration of their surfaces. If there were very many globes, of the natui-e of the earth, it would be very unlikely that any two should have exactly the same number o{ particles of dust, water and stone, in their surfaces, and all posited exactly alike, one with respect to another, without any difference, in any part discernible either by the naked eye or microscope ; but infinitely less strange, than that two particles of light should be perfectly of the same figure. For there are infinitely more assignable real parts on the surface of a particle of light than there are particles of dust, water and stone, on the surface of the terrestrial globe. Answ. (2.) But then, supposing that there are two particles, or atoms of matter, perfectly equal and alike, which God has placed indifferent parts of the creation ; as I \vill not deny it to be possible for God to make two bodies perfectly alike, and put them in different places ; yet it will not follow, that two different or distinct acts or eflfects of the Divine Power have exactly the same fitness for the same ends. For these two different bodies are not different or distinct in any other respects than those wherein they differ : they are two in no other respects than those wherein there is a difference. If they are perfectly equal and alike in themselves, then they can be distinguished, or he distinct, only in those things which are called circumstances ; as place, time,, rest, motion, or some other present or past circumstances or relations. For it is difference only that constitutes distinction. If God makes two bodies, in themselves every way equal and alike, and agreeing perfectly in all other circumstances and relations, but only their place ; then in this only is there any distinction or duplicity. The figure is the same, the measure is the same, the solidity and resistance are the same, and every thing the same only the place. Therefore what the "Will of God determines, is this, namely, that_ there should be the same figure, the same extension, the same resistance, &c., in two differ ent places. And for this determination he has some reason. There is some end, for which such a determination and act has a peculiar fitness, above aL other acts. Here is no one thing determined without an end, and no one thing without a fitness for that end, superior to any thing else. If it be the pleasureof God to cause the same resistance, and the same figure, to be in two different places and situations, we can no more justly argue from it, that here must be some determination or act of God's Will thai is wholly without motive or end, than we can argue, that whenever, in any case it is a man's Will to speak the same words, or make the same sounds at two different times ; there must be some determination or act of his Will, without any motive or end. The difference of place, in the former case, proves no more than the difference of time does in the other. If any one should say, with regard to the former case, that there must be something determined without an end, viz., that of those two similar bodies, this in particular should be made in this place, and the other in the other, and should inquire, why the Creator did not make them in a transposition, when both are alike, and each would equally have suited either place ? The inquiry supposes something that is not true, namely, that the two bodies diffei and are distinct in other respects besides their place. So that with this distinction inherent in them,. they might, in their first creation, have been transposed, and each might have beguri its existence in the place of the other.
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    FRKEDOM OF THE WILL. 151 Let us, -for clearness sake, suppose, that God had, at the beginning, made two globes, each of an inch diameter, both perfect spheres, and perfectly solid, without pores, and perfectly alike in every respect, and placed them near one to another, one towards the right hand, and the other towards the left, without any difference as to time, motion or rest, past or present, or any circumstance, but only their place ; and the question should be asked, why God in their creation placed them so : why that which is made on the right hand, was not made on the left, and vice versa ? Let it be well considered, whether there be any sense in such a question ; and whether the inquiry does not suppose something false and absurd. Let it be considered, what the Creator must have done otherwise thai! he did, what diffivent act of Will or power he must have exerted, in order to the thing proposed. All that could have been done, would have been to have made two spheres perfectly alike, in the same places where he has made them, without any difft^rence of the things made, either in themselves or in any circumstance ; so that the whole effect would have been without any difference, and therefore, just the same. By the supposition, the two spheres are different in no other respect but their place ; and therefore in other respects they are the same. Each has the same roundness ; it is not a distinct rotundity, in any other respect but its situation. There are also the same dimensions, differing in nothing but then- place. And so of their resistance, and every thing else that belongs to them. Here, if any chooses to say, " that there is a difference in another respect, viz., that they are not NUMERICALLY the same ; that it is thus with all the qualities that belong to them ; that it is confessed they are, in some respects, the same ; that is, they are both exactly alike ; but yet numerically they differ. Thus the roundness of one is not the same numerical individual roundness with that of the other." Let this be supposed ; then the question about the determination of the Divine Will in the affair, is, Why did God will, that this individual roundness should be at the right hand, and the other individual roundness at the left 7 Why did he not make them in a contrary position ? Let any rational person consider, whether such questions be not words w^ithout a meaning, as much as if God should see fit for some ends, to cause the same sounds to be repeated, or made at two different times ; the sounds being perfectly the same in every respect, but only one M'as a minute after the other ; and it should be asked upon it, why did God cause these sounds, numerically different, to succeed one the other in such a manner ? Why did he not make that individual sound, which was in the first minute, to be in the second ? And the individual sound of the last minute to be in the first ? These inquiries would be even ridiculous ; as, I think, every person must see, at once, in the case proposed of two sounds, being only the same repeated, absolutely without any difference, but that one circumstance of time. If the Most High sees it will answer some good end, that the same sound should be made by lightning at two distinct times, and therefore wills that it should be so, must it needs therefore be, that herein there is some act of God's Will without any motive or end ? God saw fit often, at distinct times, and on different occasions, to say the very same words to Moses, namely, those, I am Jehovah. And would it not be unreasonable to infer, as a certain consequence, from this, that here must be some act or acts of the Divine Will, in determining and disposing these words exactly alike, at different times, wholly without aim or inducement ? But it would be no more unreasonable than to say, that there must be an act of God's without any inducement, if he Gees it best, and, for some reasons, determines that there shall be the same resistan- e,the same dimensions, and the same figure, in several distinct places.
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    152 FREEDOM OF THE WILL If in the instance of the two spheres, perfectly ahke, it be supposed }X)Ssible that God mi^ht have made them in a contrary position ; that which is made at the right hand being made at the left; then I ask, whether it is not evidently equally possible, if God had made but one of them, and that in the place of the right hand o-lobe, that he might have made that numerically diiferent liom what it is, and numerically different from what he did make it, though perfectly alike, and in the same place; and at the same time, and in every respect, in the same circumstances and relations ? Namely, whether he might not have made it numerically the same with that which he has now made at the left hand, and so have left that which is now created at the right hand, in a state of nonexistence ? And, if so, whether it woidd not have been possible to have made one in that place, perfectly like these, and yet numerically differing from both ? And let it be considered, whether, from this notion of a numerical difference in bodies, perfectly equal and alike, which numerical difference is something inherent in the bodies themselves, and diverse from the difference of place or time, or any circumstance whatsoever ; it will not follow, that there is an infinite number of numerically different possible bodies, perfectly alike, among which God chooses, by a self-determining power, when he goes about to create bodies. Therefore let us put the case thus : supposing that God, in the beginning, had created but one perfectly solid sphere, in a certain place ; and it should be inquired. Why God created that individual sphere, in that place, at that time 1 And why he did not create another sphere, perfectly like it, but numerically different, in the same place, at the same time ? Or why he chose to bring into being there, that very body, rather than any of the infinite number of other bodies, perfectly 1 ike it ; either of which he could have made there as well, and would have ans^v^ered his end as well ? Why he caused to exist, at (hat place and time, that individual roundness, rather than any other of the infinite number of individual rotundities just like it ? Why that individual resistance, rather than any other of thf; infinite number of possible resistances just like it ? And it might as reasonably be asked, Why, when God first caused it to thunder, he caused that individual sound then to be made, and not another just like it ? Why did he make choice of this very sound, and reject all the infinite number of other possible sounds just like it, but numerically differing from it, and all differing one from another ? I think, every body must be sensible of the absurdity and nonsense of what is supposed in such inquiries. And, if we calmly attend to the matter, we shall be convinced, that all such kind of objections as I am answering, are founded on nothing but the imperfection of our manner of conceiving things, and the obscureness of language, and great want of clearness and precision in the signification of terms. If any shall find fault with this reasoning, that it is going a great length in metaphysical niceties and subtilties, I answer, the objection which they are in reply to, is a metaphysical subtilty, and must be treated according to the nature of it.* II. Another thing alleged is, that innumerable things which are determined by the Divine Will, and chosen and done by God rather than others, differ from those that are not chosen in so inconsiderable a manner, that it would be un' reasonable to suppose the difference to be of any consequence, or that there is any superior fitness or goodness, that God can have respect to in the determination. * "For men to have recouise to subtilties, in raising difficulties, and then complain, that they shmili be taken off l)y minutely examining these subtilties, is a strange kind of procedure." Nature of th* Human Soul, Vol. II. page 331.
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    FREEDOM OF THE WILL. 153 To which I. answer ; it is impossible for us to determine, with any certainty or evidence, that because the difference is very small, and appears to us of no consideration, therefore there is absolutely no superior goodness, and no valuable end, which can be proposed by the Creator and Governor of the world, in ordering such a difference. The forementioned author mentions many instances. One is, there being one atom in the whole universe more or less. But I think, it would be unreasonable to suppose, that God made one atom in vain, or without any end or motive. He made not one atom, but what was a w'ork of his Almighty power, as much as the whole globe of the earth, and requires as much of a constant exertion of Almighty power to uphold it; and was made and is upheld understandingly, and on design, as much as if no other had been made but that. And it would be as unreasonable to suppose, that he made it without any thing really aimed at in so doing, as much as to suppose, that he made the planet Jupiter without aim or design. It is possible, that the most minute effects of the Creator's power, the smallest assignable differ(>nce between the things which God has made, may bo attended, in the whole series of events, and the whole compass and extent of their influence, with very great and important consequences. If the laws of motion and gravitation, laid down by Sir Isaac Newton, hold universally, there is not one atom, nor the least assignable part of an atom, but what has influence, every moment, throughout the whole material universe, to cause every part to be other^^^se than it would be, if it were not for that particular corporeal existence. And however the effect is insensible for the present, yet it may, in length of time, become great and important. To illustrate this, let us suppose two bodies moviijg the same way, in straight lines, perfectly parallel one to another ; but to be diverted from this parallel course, and drawn one from another, as much as might be by the attraction of an atom, at the distance of one of the furthest of the fixed stars from the earth ; these bodies being turned out of the lines of their parallel motion, will, by degrees, get further and further distant, one from the other ; and though the distance may be imperceptible for a long time, yet at length it may become very great. So the revolution of a planet round the sun being retarded or accelerated, and the orbit of its revolution made greater or less, and more or less elliptical, and so its periodical time longer or shorter, no more than may be by the influence of the least atom, might, in length of time, perform a whole revolution sooner or later than otherwise it v,'ould have done ; which might make a vast alteration with regard to millions of important events. So the influence of the least particle may, for aught we know, have such effect on something in the constitution of some human body, as to cause another thought to arise in the mind at a certain time, than otherwise would have been ; which, in length of time (yea, and that not very great), might occasion a vast alteration through the whole world of mankind. And so innumerable other ways might be mentioned, wherein the least assignable alteration may possibly be attended with great consequences. Another argument, which the forementioned author brings against a necessary determination of the Divine Will, by a superior fitness, is,"that such doctrine derogates from the freeness of God's grace and goodness, in choosing the objects of his favor and bounty, and from the obligation upon men to thankfulness for special benefits. Page 89, &c. In answer to this objection, I would observe, 1 That it derogates no more from the goodness of God, to suppose the exercise of the benevolence of his nature to be determined by wisdom, than to Vol. II. 20
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    15^ FREEDOM OF THE WILL suppose it determined by chance, and that his favors are bestowed altogether at random his Will being determined by nothing but perfect accident, without any end or desio-n whatsoever ; which must be the case, as has been demonstrated if volition be not determined by a prevailing motive. That which is owino- to perfect contingence, wherein neither previous inducement, nor antecedent choice has any hand, is not owing more to goodness or benevolence, than that which is owing to the influence of a wise end. 2. It is acknowledged, that if the motive that determines the Will of God, in the choice of the objects of his favors, be any moral quality in the object, recommending that object to his benevolence above others, his choosing that object is not so great a manifestation of the freeness and sovereignty of his grace, as if it were otherwise. But there is no necessity of supposing this, in order to our supposing that he has some wise end in view, in determining to bestow his favors on one'person rather thai^ another. We are to distinguish between the merit of the object of God's favor, or a moral qualification of the object attracting that favor and recommending to it, and the natural fitness of such a determination of the act of God's goodness, to answer some wise designs of his own, some end' in the view of God's omniscience. It is God's own act, that is the proper and immediate object of his volition. 3. I suppose that none will deny, but that, in some instances, God acts from wise designs in determining the particular subjects of his favors. None will say, I presume, that when God distinguishes, by his bounty, particular societies_ or persons, He never, in any instance, exercises any wisdom in so doing, aiming at some happy consequence. And, if it be not denied to be so in some instances, then I would inquire, whether, in these instances, God's goodness is less manifested, than in those wherein God has no aim or end at all ? And whether the subjects have less cause of thankfulness ? And if so, who shall be thankful for the bestowment of distinguishing mercy, with that enhancing circumstance oi the distinction's being made without an end 7 How shall it be known when God is influenced by some wise aim, and when not 1 It is very manifest, with respect to the Apostle Paul, that God had wise ends in choosing him to be a Christian and an Apostle, who had been a persecutor, &c. The Apostle himself mentions one end. 1 Tinx.i.15, 16, Christ Jesus came into the world to save sinners, of whom I am chief. Hoivbeit,for this cause I obtained mercy, that in me first, Jesus Christ might show forth all long-suffering, for a pattern to them who should hereafter believe on Him to life everlasting. But yet the Apostje never looked on it as a diminution of the freedom and riches of Divine Grace in his election, which he so often and so greatly magnifies. This brings me to observe, 4. Our supposing such a moral necessity in the acts of God's W'ill, as has been spoken of, is so far from necessarily derogating from the riches of God's grace to such as are the chosen objects of his favor, that, in many instances, this moral necessity may arise from goodness, and from the great degree of it. God may choose this object rather than another, as having a superior fitness to answer the ends, designs and inclinations of his goodness ; being more sinful, and so more miserable and necessitous than others ; the inclinations of Infinite Mercy and Benevolence may be more gratified, and the gracious design of God's sendino- his Son into the world, may be more abundantly answered, in the exercises of mercy towards such an object, rather than another. One thing more I would observe, before I finish what I have to say on the head of the necessity of the acts of God's Will ; and that is, that something much more hke a servile subjection of the Divine Being to fatal necessity, will follow from Arminian principles, than from the doctrines which they oppose
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    FREEDOM OF THE WILL. 155 For they (at least most of them) suppose, with respect to all events that happen in the moral world, depending on the volitions of moral agents, which are the most important events of the universe, to which all others are subordinate ; I say, they suppose, with respect to these, that God has a certain foreknowledge of them, antecedent to any purposes or decrees of his, about them. And if so, they have a fixed certain futurity, prior to any designs or volitions of his, and independent on them, and to which his volitions must be subject, as he would wisely accommodate his affairs to this fixed futurity of the state of things in the moral world. So''that here, instead of a moral necessity of God's Will, arising from, or consisting in, the infinite perfection and blessedness of the Divine Being, we have a fixed unalterable state of things, properly distinct from the perfect nature of the Divine Mind, and the state of the Divine Will and Design, and entirely independent on these things, and which they have no hand in, because they are prior to them ; and which God's Will is truly subject to, he being obliged to conform or accommodate himself to it, in all his purposes and decrees, and in every thing he does in his disposals and government of the world; the moral world being the end of the natural ; so that all is in vain, that is not accommodated to that state of the moral world which consists in, or depends upon, the acts andstateof the wills of moral agents, which had a fixed futurition from eternity. Such a subjection to necessity as this, would truly argue an inferiority and servitude, that would be unworthy the Supreme Beino- ; and is much more agreeable to the notion which many of the heathen had of fate, as above the gods, than that moral necessity of fitness and wisdom which has been spoken of; and is truly repugnant to the absolute sovereignty of God, and inconsistent with the supremacy of his Will ; and really subjects the Will of the Most High, to the Will of his creatures, and brings him into dependence upon them. SECTION IX. Concerning that Objection against the Doctrine which has been maintained, that it makes God the Author of Sin. It is urged by Jlrminians, that the doctrine of the necessity of men's volititns, or their necessary connection with antecedent events and circumstances, makes the first cause, and supreme orderer of all things, the author of sin ; in that he has so constituted the state and course of things, that sinful volitions become necessarj", in consequence of his disposal. Dr. Whitby, in his Discourse on the Freedom of the Will,* cites one of the ancients, as on his side, declaring that this opinion of the necessity of the Will " absolves sinners, as doing nothing of their own accord which was evil, and would cast all the blame of all the \vickedness committed in the world, upon God, and upon his Providence, if that were admitted by the assertors of this fate ; whether he himself did necessitate them to do these things, or ordered matters so, that they should be constrained to do them by some other cause." And the doctor says, in another place,t " In the nature of the thing, and in the opinion of philosophers, causa dejiciens, in rebus necessariis, ad causam per se efficientera reducenda est. In things necessary, the deficient cause must be reduced to the efficient. And in this case the reason is evident ; because the not doing what is required, or not avoiding what is forbidden, being a defect, must follow from the position of the necessary cause of that deficiency." ♦ On the Five Points, p. 361 t Ibid, p. 48«.
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    .156 FREEDOM OF THE WILL. Concernino- this, I would observe the following things. I. If there be any diiticulty in this matter, it is nothing peculiar to this scheme ; it is no difficulty or disadvantage, wherein it is distinguished fiom the scheme of ./ir mini an s ; and, therefore, not reasonably objected by them. Dr. Whitby supposes, that if sin necessarily follows from God's withholding assistance, or if that assistance be not given, which is absolutely necessary to the avoiding of evil ; then, in the nature of the thing, God must be as properly the author of that evil, as if he were the efficient cause of it. From whence, according to what he himself says of the devils and damned spirits, God must be the proper author of their perfect unrestrained wickedness : he must be the efficient cause of the great pride,of the devils, and of their perfect malignity against God, Christ, his saints, and all that is good, and of the insatiable cruelty of their disposition. For he allows, that God has so forsaken them, and does so withhold his assistance from them, that they are incapacitated for doing good, and determined only to evil.* Our doctrine, in its consequence, makes God the author of men's sin in this world, no more, and in no other sense, than his doctrine, in its consequence, makes God the author of the hellish pride and malice of the devils. And doubtless the latter is as odious an effect as the former. Again, if it will follow at all, that God is the author of sin, from what has been supposed of a sure and infallible connection between antecedents and con
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    FREEDOM OF THE WILL. 157 II. They who object, that this doctrine makes God the author of sin, ought distinctly to explain what they mean by that phrase, The author of sin. I know the phrase, as it is commonly used, signifies something very ill. If by the author of sin, be meant tJie sinner, the agent, or actor of sin, or the doer of a wicked thing ; so it would be a reproach and blasphemy, to suppose God to be the author of sim In this sense, I utterly deny God to be the author of sin ; rejecting such an imputation on the Most High, as what is infinitely to be abhorred ; and deny any such thing to be the consequence of what I have laid down. But if, by the author of sin, is meant the permitter, or not a huiderer of sin ; -and, at the same time, a disposer of the state of events, in such a manner, for wise, holy, and most excellent ends and purposes, that sin, if it be permitted or not hindered, will most certainly and infallibly follow : I say, if this be all that is meant, by being the author of sin, I do not deny that God is the author of sin (though I dislike and reject the phrase, as that which by use and custom is apt to carry another sense) it is no reproach for the Most High to be thus the author of sin. This is not to be the actor of sin, but, on the contrary, of holiness. What God doth herein, is holy ; and a glorious exercise of the infinite excellency of his nature. And, I do not deny, that God's being thus the author of sin, follows from what I have laid down ; and, I assert, that it equally follows from the doctrine "vvhich is maintained by most of the Arminian divines. That it is most certainly so, that God is in such a manner the disposer and orderer of sin, is evident, if any credit is to be given to the Scripture ; as well as because it is impossible, in the nature of things, to be otherwise. In such a manner God ordered the obstinacy of Pharaoh, in his refusing to obey God's commands, to let the people go. Exod. iv. 21, "I will harden his heart, that he shall not let the people go." Chap. vii. 2 — 5, " Aaron thy brother shall speak unto Pharaoh, that he send the children of Israel out of his land. And I will harden Pharaoh's heart, and multiply my signs and my wonders in the land ofEg3'-pt. But Pharaoh shall not hearken unto you; that I may lay mine hand upon Egypt, by great judgments," &c. Chap. ix. 12, "And the Lord hardened the heart of Pharaoh, and he hearkened not unto them, as the Lord had spoken unto Moses." Chap. x. 1, 2, " And the Lord said unto Moses, Go in unto Pharaoh ; for I have hardened his heart and the heart of his servants, that I might show these signs before him, and that thou mayest tell it in the ears of thy son, and thy son's son, what things I have wrought in Egypt, and my signs which I have done amongst them, that ye may know that I am the Lord." Chap. xiv. 4, " And I will harden Pharaoh's heart, that he shall follow after them : and I will be honored upon Pharaoh, and upon all his Host." Verse 8, " And the Lord hardened the heart of Pharaoh King of Egypt, and he pureued after the Children of Israel." And it is certain, that in such a manner, God, for wise and good ends, ordered that event, Joseph's being sold into Egypt, by his brethren. Gen. xlv. 5, " Now, therefore, be not grieved, nor angry with yourselves, that ye sold me hither ; for God did send me before you to preserve life." Verse 7, 8, " God sent me before you to preserve you a posterity in the earth, and to save your lives by a great deliverance : so now it was not you, that sent me hither, but God." Psal. cv. 17, " He sent a man before them, even Joseph, who was sold for a servant." It is certain, that thus God ordered the sin and folly of Sihon King of the Amorites, in refusing to let the people of Israel pass by him peaceably. Deut. ii. 30, " But Sihon King of Heshbon would not let us pass by him ; for the Lord thy God hardened his spirit, and made his heart obstinate, that he might deliver him into thine hand." It is certain, that God thus ordered the sin and folly of the Kings of Canaan, that they attempted not to
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    158 FREEDOM OF THE WIUL. make peace with Israel, but with a stupid boldness and obstinacy, set themselves violently to oppose them and their God. Josh. xi. 20, " For it was of the Lord, to harden their hearts, that they should come against Israel in battle, that he might destroy them utterly, and that they might have no favor ', but that he might destroy them, as the Lord commanded Moses." It is evident, that thus God ordered the treacherous rebellion of Zedekiah against the King of Babylon. Jer. lii. 3, " For through the anger of the Lord it came to pass in Jerusalem, and Judah, until he had cast them out from his presence, that Zedekiah rebelled against the King of Babylon." So 2 Kings xxiv. 20. And it is exceeding manifest, that God thus ordered the rapine and imrighteous ravages of Nebuchadnezzar, in spoiling and ruining the nations round about. Jer. xxv. 9, " Behold, I will send and take all the families of the north, saith the Lord, and Nebuchadnezzar, my servant, and will bring them against this land, and against all the nations round about ; and will utterly destroy them, and make them an astonishment, and a hissing, and perpetual desolations." Chap, xliii. 10, 11, " I will send and take Nebuchadnezzar the king of Babylon, my servant ; and I will set his throne upon these stones that I have hid, and he shall spread his royal pavilion over them. And when he cometh, be shall smite the land ot Egypt, and deliver such as are for death to death, and such as are fbr captivity to captivity, and such as are for the sword to the sword." Thus God represents himself as sending for Nebuchadnezzar, and taking of him and his armies, and bringing him against the nations, which were to be destroyed by him, to that very end, that he might utterly destroy them, and make them desolate ; and as appointing the work that he should do, so particularly, that the veiy persons were designated that he should kill with the sword, and those that should be killed wdth famine and pestilence, and those . that should be carried into captivity ; and that in doing' all these things, he should act as his servant ; by which, less cannot be intended, than that he should serve his purposes and designs. And in Jer. xxvu. 4, 5, 6, God declares, how he would cause him thus to serve his designs, viz., by bringing this to pass in his sovereign disposal, as the great Possessor and Governor of the universe, that disposes all things just as pleases him. " Thus saith the Lord of Hosts, the God of Israel ; I have made the earth, the man and the beast, that are upon the ground, by my great power, and my stretched out arm, and have given it unto whom it seemed meet unto me ; and now I have given all these lands into the hands of Nebuchadnezzar, my servant, and the beasts of the field have I given also to serve him." And Nebuchadnezzar is spoken of as doing these things, by having his arms strengthened by God, and having God's sword put into his hands, for this end. Ezek. xxx. 24, 26, 26. Yea, God speaks of his terribly ravaging and wasting the nations, and cruelly destroying all sorts, without distinction of sex or age, as the weapon in God's hand, and the instrument of his indignation, which God makes use of to fulfil his own purposes, and execute his own vengeance. Jer. li. 20, &c., " Thou art my battle-axe, and weapons of war ; for with thee will I break in pieces the nations, and with thee will I destroy kingdoms, and with thee will I break in pieces the horse and his rider, and with thee will I break in pieces the chariot and his rider ; with thee also will I break in pieces man and woman, and with ihee will I break in pieces old and young, and with thee will I break in pieces the young man and the maid," &c. It is represented, that the designs of Nebuchadnezzar and those that destroyed Jerusalem, never could have been accomplished, had not God determined them, as well as they. Lam. iii. 37, " Who is he that saith, and it cometh to pass, and the Lord commandeth it not ?" And yet the king of Babylon's thus destroying the nations, and especially the Jev^s, is spo �
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    FREEDOM OF THE WILL. 159 ken of as his great wickedness, for which God finally destroyed him. Isa. xiv. 4, 5, 6, 12, Hab. ii. 5-12, and Jer. chap. 1. and li. It is iost manifest, that God, to serve his own designs, providentially ordered Shimei's cursing David. 2 Sam XVI. 10, 11 "The Lord hath said unto him, Curse David.-Let him curse, for the Lord hath bidden him." nrdiU'r'V'^"/ ^^^-^f *^"'' ^°- 'f '"'"*' ^''^y^ g^^^i°"« and glorious ends, .nd h V^t JI ^5- 7.?';irn 1; ""J^^ '''''' ^°"^^™^^J in Christ's death and that therein they did but fulhl God s designs. As, I trust, no Christian will deny it was the design of God that Christ should be crucified, and that for this end he came into the world It is very manifest by many Scriptures, that the •^hole affair of Christ s crucifixion, with its circumstances, and the treachery of Judas, that made way for it, was ordered in God's Providence, in pursuance of his purpose ; notwithstanding the violence that is used with those plain Scriptures to obscure and pervert the sense of them. Acts ii. 23, « Him beino- delivered' by the determinate counsel and foreknowledge of God,* ye have takeli, and with wicked hands, have crucified and slain." Luke xxii.2 l-2,t " But behold the hand of him that betrayeth me, is with me on the table ; and truly the Son of man goeth, as It was determined.'' Acts iv. 27, 28, " For of a truth, against thy holy child Jesus, whom thou hast anointed, both Herod, and Pontius Pilate, with the Gentdes, and the people of Israel, were gathered together, for to do whatsoever thy hand and thy counsel determined before to be done. Acts iii 17 18 " And now, brethren, I wot that through ignorance ye did it, as did also your rulers 3 out these things, which God before had showed by the mouth of all his prophets ^^at Christ should suffer, he hath so fulfilled." So that what these murderers of Christ did, IS spoken of as what God brought to pass or ordered, and that by which he fulfilled his own word. In Rev. xvii 17, the agreeing of the Idngs of the earth to give their kingdom to the beast though it was a very wicked thing in them, is spoken of as a fulfilling of God's Will, and what God had put into their hearts to do. It is mamiest that God sometimes permits sin to be committed, and at the same time orders thmgs so that if he permits the fact, it will come to pass, because, on some accounts, he sees it needful and of importance, that it should come to pass. Matth. xviii. 7, It must needs be, that offences come ; but wo to that man bv whom the offence cometh." With 1 Cor. xi. 19, "For there must also be heresies among you, that they which are approved may be made manifest among you." Thus it is certain and demonstrable from the Holy Scriptures, as well as the nature of things, and the principles of Arminians, that God permits sin, and at the same time, so orders things, in his Providence, that it certainly and infallibly will comt to pass, in consequence of his permission. I proceed to observe in the next place, III. That there is a great difference between God's being concerned thus, by his permission, in an event and act, which, in the inherent subject and ao-ent ot it, is sm (though the event will certainly follow on his permission), and" his being concerned in it by producing it and exerting the act of sin ; or between iK ^•l'^^°ll'^l'^'^f^ ^ ^?'^*' observes. prog,wsis must here signify decree • and Eisner has shown ihat It has that signification, in approved Greek writers Vnd it is rpw .; .7^ , ' a ■ mto the hands of an enem^." Dodd. m Loc '" '^'^"'"' ^''""'^'^'' ''"^ S'^^" "P ,, 9V'/t"f ''f ^^"^ '^ "°u ''*'u^'° '^f ambiguities, which some have apprehended in Acts ii 23 and .y.28, (which yet seem on the whole to be parallel to it, in their most natural consUuc" on) I 00k u^„ .. as an evident proof, that these things are, in the lan
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    160 FREEDOM OF THE WILL. his being the Orderer of its certain existence, by not hindering it, under certain circumstances, and his being the proper Actor or Author of it, by a positive agency or efficiency. And this, notwithstanding what Dr. Whitby offers about a sayino- of philosophers, that causa deficiens, in rebus necessariis, ad caiisam per se efici-mtem reducenda est. As there is a vast difference between the sun's bei'no" the cause of the hghtsomeness and warmth of the atmosphere, and brightness of gold and diamonds, by its presence and positive influence ; and its being tlie occasion of darkness and frost, in the night, by its motion, whereby it descends below the horizon. The motion of the sun is the occasion of the latter kind of events ; but it is not the proper cause, efficient or producer of them ; though they are necessarily consequent on that motion inider such circumstances ; no more is any action of the Divine Being the cause of the evil of men's Wills. If the sun were the proper cause of cold and darkness, it would be the fountain of these things, as it is the fountain of light and heat ; and then something might be argued from the nature of cold and darkness, to a likeness of nature in the sun ; and it might be justly inferred, that the sun itself is dark and cold, and that its beams are black and frosty. But from its being the cause no otherwise than by its departure, no such thing can be inferred, but the contrary ; it may justly be argued, that the sun is a bright and hot body, if cold and darkness are found to be the consequences of its withdrawment ; and the more constantly and necessarily these effects are connected with, end confined to its absence, the more strongly does it argue the sun to be the fountain of light and heat. So, inasmuch as sin is not the fruit of any positive agency or influence of the Most High, but, on the contrary, arises from the withholding of his action and energy, and, under certain circumstances, necessarily follows on the want of his influence ; this is no argument that he is sinful, or his operation evil, or has any thing of the nature of evil, but, on the contrary, that He and his agency are altogether good and holy, and that He is the fountain of all holiness. It would be strange arguing, indeed, because men never commit sin, but only when God leaves them to themselves, and necessarily sin, when he does so, that therefore their sin is not from themselves but from God ; and so, that God must be a sinful Being ; as strange as it would be to argue, because it is always dark when the sun is gone, and never dark when the sun is present, that therefore all darkness is from the sun, and that his disk and beams must needs be black. IV. It properly belongs to the Supreme and Absolute Governor of the universe, to order all important events within his dominion, by his wisdom ; but the events in the moral world are of the most important kind, such as the moral actions of intelligent creatures, and their consequences. These events will be ordered by something. They will either be disposeu by wisdom, or they will be disposed by chance ; that is, they will be disposed by blind and undesigning causes, if that were possible, and could be called a disposal. Is it not better, that the good and evil which happens in God's world, should be ordered, regulated, bounded and determined by the good pleasure of an infinitely wise Being, who perfectly comprehends within his understanding and constant view, the universality of things, in all their extent and duration, and sees all the influence of eveiy^ event, with respect to every individual thing and circumstance, throughout the grand system, and the whole of the eternal series of consequences ; than to leave these things to fall out by chance, and to be determined by those causes which have no understanding or aim 1 Doubtless, in these important events, there is a better and a worse, as to the time, subject, place, manner and circumstances of their coming to pass, with regard to their influence on the state and course of things. And if there be,
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    FREEDOM OF THE WILL. 161 it is certainly best that they should be determined to that time, place, &c., which is best. And therefore it is in its own nature fit, that wisdom, and not chance, should order these things. So that it belongs to the Being who is the possessor of Infinite Wisdom, and is the Creator and Owner of the whole system of created existences, and has the care of all ; I say, it belongs to him to take care of this matter ; and he would not do what is proper for him, if he should neglect it. And it is so far from being unholy in him to undertake this aflfair, that it woukl rather have been unholy to neglect it, as it would have been a neo-lecting what fitly appertains to him ; and so it would have been a very UMfi't and unsuitable neglect. Therefore the sovereignty of God doubtless extends to this matter; especially considering, that if it should be supposed to be otherwise, and God should leave men's volitions, and all moral events, to the determination and disposition of blind and unmeaning causes, or they should be left to happen perfectly without a cause ; this would be no more consistent with liberty, in any notion of it, and particularly not in the Arrainian notion of it, than if these events were subject to the disposal of Divine Providence, and the Will of man were determined by circumstances which are ordered and disposed by Divine Wisdom ; as appears by what has been already observed. But it is evident, that such a providential disposing and determining men's moral actions, though it infers a moral necessity of those actions, yet it does not in the least infringe the real liberty of mankind; the only liberty that common sense teaches to be necessary to moral agency, which, as has been demonstrated, is not inconsistent with such necessity. On the whole, it is manifest, that God may be, in the manner which has been described, the Orderer and Disposer of that event, which, in the inherent subject and agent, is moral evil ; and yet His so doing may be no moral evil. He may will the disposal of such an event, and its coming to pass for good ends, and his Will not be an immoral or sinful Will, but a perfectly holy Will. And he may actually, in his Providence, so dispose and permit things, that the event may be certainly and infallibly connected with such disposal and permission, and his act therein not be an immoral or unholy, but a perfectly holy act. Sin may be an evil thin^, and yet that there should be such a disposal and permission, as that it should come to pass, may be a good thing. This is no contradiction or inconsistence. Joseph's brethren sellmg him into Egypt, consider it only as it was acted by them, and with respect to their views and aims, which were evil, was a very bad thing ; but it was a good thing, as it was an event of God's ordering, and considered with respect to his views and aims, which were good. Gen. 1. 20, " As for you, ye thought evil against me ; but God meant it unto good." So the crucifixion of Christ, if we consider only those things which belong to the event as it proceeded from his murderers, and are comprehended within the compass of the affair considered as their act, their principles, dispositions, views and aims ; so it was one of the most heinous things that ever was done, in many respects the most horrid of all acts : but consider it, as it was willed and ordered of God, in the extent of his designs and views, it was the most admirable and glorious of all events, and God's willing the event, was the most holy volition of God that ever was made known to men ; and God's act in ordering it was a divine act, which, above all others, manifests the moral excellency of the Divine Being. The consideration of these things may help us to a sutlicient answer to the cavils of Arminians, concerning what has been supposed by many Calvinists, of a distinction between a secret and revealed will of God, and their diversity one Vol 11. 21
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    162 FREEDOM OF THE WILL. from the other, supposing that the Calvinists herein ascribe inconsistent Wills to the Most High ; which is without any foundation. God's secret and revealed Will, or in other words, his disposing and preceptive Will may be diverse, and exercised in dissimilar acts, the one in disapproving and opposing, the other in willing and determining, without any inconsistence. Because, although these dissimilar exercises of the Divine Will may, in some respects, relate to the same things, yet, in strictness, they have different and contrary objects, the one evil, and the other good. Thus, for instance, the crucifixion of Christ was a thing contrary to the revealed or preceptive Will of God, because, as it was viewed and done by his malignant murderers, it was a thing infinitely contrary to the holy nature of God, and so necessarily contrary to the holy inclination of his heart revealed in his law. Yet this does not at all hinder but that the crucifixion of Christ, considered with all those glorious consequences, which were within the view of the Divine Omniscience, might be indeed, and therefore might appear to God to be, a glorious event, and consequently be agreeable to his Will, though this Will may be secret, i. e.,not revealed in God's law. And thus considered, the crucifixion of Christ was not evil, but good. If the secret exercises of God's Will were of a kind that is dissimilar, and contrary to his revealed Will, respecting the same, or like objects ; ■if the objects of both were good, or both evil ; then, indeed, to ascribe contrary kinds of volition or inclination to God, respecting these objects, would be to ascribe an inconsistent Will to God ; but to ascribe to him dififerent and opposite exercises of heart, respecting different objects, and objects contrary one to another, is so far fronx supposing God's Will to be inconsistent with itself, that it cannot be supposed consistent with itself any other way. For any being to have a Will of choice respecting good, and at the same time a Will of rejection and refusal respecting evil, is to be very consistent ; but the contrary, viz., to have the same Will towards these contrary objects, and to choose and love both good and evil, at the same time, is to be very inconsistent. There is no inconsistence in supposing, that God may hate a thing as it is in itself, and considered simply as evil, and yet that it may be his Will it should come to pass, considering all consequences. 1 believe, there is no person of good understanding, who will venture to say, he is certain that it is impossible it should be best, taking in the whole compass and extent of existence, and all consequences in the endless series of events, that there should be such a thing as moral evil in the world.* And if so, it will certainly follow, that an infinitely ♦ Here are worthy to be observed some passages of a late noted writer, of our nation, that nobody who is acquainted with him, will suspect to be very favorable to Calvinism. "It is difficult," says he, "to handle the necessity of evil in such a manner, as not to stumble such as are not above being alarmed at propositions which have an uncommon sound. But if philosophers will but reflect calmly on the matter, they will find, that consistently with the anlimited power of the Supreme Cause, it may be said, that in the best ordered system, evils mast have place." TurnbuWs Principles of Moral Pliilosophy, p. 327, 328. He is there speaking of moral evils, as may be seen. Again the same author, in his second vol., entitled Christian Philosophy, p. 35, has these words : " If the Author and Governor of all things be infinitely perfect, then whatever is, is right ; of all possible systems he hath chosen the best ; and consequently, there is no absolute evil in the universe. This being the case, all the seeming imperfections or evils in it are such only in a partial view ; and with respect to the whole system, they are goods." Ibid. p. 37. " Whence then comes t-:vil ? is the question that hath, in all ages, been reckoned the Gordian knot in philosophy. And indeed, if we own the existence of evil in the world in an absolute sense, we diametrically contradict what hath been just now proved of God. For if there be any evil in the systern that is not good in respect to the whole, then is the whole not good, but evil, or at best, very imperfect ; and an author must be as his workmanship is ; as is the effect, such is the cause. But the solution of this difficulty is at hand : that there is no evil in the universe. What ! Are there no pains, no imperfections ? Is there no .misery, no vice in the world ? Or are not these evils ! Evils indeed they ai-i? ; that is, those of one sort are hurtful, and those of the other sort are equtUy hurtful and al'^minable ; but triey are not evil or mischievous with respect to the whole." Ibid, p. 42. " But He is, at the same time, said to create cvi), dark:vi5s, confusion, and yet to do no
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    FREEDOM OF THE WILL. 163 wise Being, who always chooses what is best, must choose that there should be s-uch a thing. And, if so, then such a choice is not an evil, but a wise and holy choice. And if so, then that Providence which is agreeable to such a choice, is a wise and holy Providence. Men do will sin as sin, and so are the authors and actors of it. They love it as sin, and for evil ends and purposes. God does not will sin as sin, or for the sake of any thing evil ; though it be his pleasure so to order things, that. He permitting, sin will come to pass, for the sake of the great good that by his disposal shall be the consequence. His willing to order things so that evil should come to pass, for the sake of the contrary good, is no argument that He does not hate evil, as evil ; and if so, then it is no reason why he may not reasonably forbid evil, as evil, and punish it as such. The Arminians themselves must be obliged, whether they will or no, to allow a distinction of God's Will, amounting to just the same thing that Calvinists intend by their distinction of a secret and revealeil Will. They must allow a distinction of those things which God thinks best should be, considering all circumstances and consequences, and so are agreeable to his disposing Will, and those things which he loves, and are agreeable to his nature, in themselves considered. Who is there that will dare to say, that the hellish pride, malice and cruelty of devils are agreeable to God, and what He likes and approves ? And yet, I trust, there is no Christian divine but what will allow, that it is agreeable to God's Will so to order and dispose things concerning them, so to leave them to themselves, and give them up to their own wickedness, that this perfect wickedness should be a necessary consequence. Besure Dr. Whitby's words do plainly suppose and allow it.* The following things may be laid down as maxims of plain truth, and indisputable evidence. 1. That God is a perfectly happy Being, in the most absolute and highest sense possible. 2. That it Avill follow from hence, that God is free from every thing that is contrary to happiness, and so, that in strict propriety of speech, there is no such thing as any pain, grief, or trouble in God. 3. When any intelligent being is really crossed and disappointed, and things are contrary to what he truly desires, he is the less pleased or has less pleasure, his pleasure and happiness is diminished, and he suffers what is disagreeable to him, or is the subject of something that is of a nature contrary to joy and Happiness, even pain and grief f From this last axiom, it follows, that if no distinction is to be admitted between God's hatred of sin, and his Will with respect to the event and existence of sin, as the all-wise Determiner of all events, under the view of all consequences through the whole compass and series of things ; I say, then it certainly follows, that the coming to pass of every individual act of sin is truly, all things considered, contrary to his Will, and that his Will is really crossed in it ; and rvil, but to be the Author of good only. He is called "the Fatner of lights, the Author of every perfect nnd ;,'ood pift, with whom there is no variableness nor shadow of turning," who "tempteth no man,* but givetli to all men liberally, and upbraideth not." And yet by the prophet Isaias, He is introduced saying of Hinnsclf, " I form light, and create darkness ; I make peace, and create evil ; I, the Lord, do all these things." What is the meaning, the plain language of all this, but that the Lord delightcth in goodness, and, !is the Scripture speaks, evil is his strange work ? He intends and pursues the universal good of his creation ; and the evil which happens, is not permitted for its own sake, or through any fileasure in evil, liut because it is requisite to the trrealer good pursued." * Whitby on the Five Points, Edit. 2, p. 300, 305, 309. t Certainly it is not less absurd and unreasonable, to talk of God's Will and desires being truly and properly crossed, without his suffering any uneasiness, or any thing grievous or disagreeable, than it is to talk of something that may be called a revealed Will, wtich may, in some respect, be different from a necret purpos-) ; which purpose may be fulfilled, when ;i9 other is opposed.
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    164 FREEDOM OF THE WILL. this in proportion as He hates it. And as God's hatred of sin is infinite, by reason of the infinite contrariety of his holy nature to sin ; so his Will is infinitely crossed, in every act of sin that happens. Which is as much as to say, He endures that which is infinitely disagreeable to him, by means of every act of siu that He sees committed. And therefore, as appears by the preceding positions, He endures truly and really, infinite grief or pain fiom every sin. And so He must be infinitely crossed, ant^ suffer infinite pain, every day, in millions of millions of instances : He must continually be the subject of an immense nmnber of real, and truly infinitely great crosses and vexations. Which would be to make him infinitely the most miserable of all beings. If any objector should say ; all that these things amount to, is, that God may do evil tfiat good may come ; which is justly esteemed immoral and sinful in men ; and therefore may be justly esteemed inconsistent with the moral perfections of God ; I answer, that for God to dispose and permit evil, in the manner that has been spoken of, is not to do evil that good may come ; for it is not to do evil at all. — In order to a thing's being morally evil, there must be one of these things belonging to it : either it must be a thing unfit and unsuitable in its own nature ; or it must have a bad tendency ; or it must proceed from an evil disposition, and be done for an evil end. But neither of these things can be attributed to God's ordering and permitting such events, as the immoral acts of creatures, for good ends. (1.) It is not unfit in its own nature, that He should do so. For it is in its own nature lit, that infinite wisdom, and not blind chance, should dispose moral good and evil in the world. And it is fit, that the Being who has infinite wisdom, and is the Maker, Owner and Supreme Governor of the world, should take care of that matter. And, therefore, there is no unfitness, or unsuitableness in his doing it. It may be unfit, and so immoral, for any other beings to go about to order this affair ; because they are not possessed of a wisdom, that in any manner fits them for it ; and, in othei respects, they are not fit to be trusted with this aflfair ; nor does it belong to them, they not being the owners and lords of the universe. We need not be afraid to afiSrm, that if a w'ise and good man knew with absolute certainty, it would be best, all things considered, that there should be such a thing as moral evil in the world, it would not be contrary to his wisdom and goodness, for him to choose that it should be so. It is no evil desire, to desire good, and to desire that which, all things considered, is best. And it is no unwise choice, to choose that that should be, which it is best should bej and to choose the existence of that thing concerning which this is known, viz., that it is best it should be, and so is known in the whole to be most worthy to be chosen. On the contrary, it would be a plain defect in wisdom and goodness, for him not to choose it. And the reason why he might not order it, if he were able, would not be because he might not desire it, but only the ordering of that matter does not belong to him. But it is no harm for Him who is, by right and in the greatest propriety, the Supreme Orderer of all things, to order every thing in such a manner, as it would be a point of wisdom in Him to choose that they should be ordered. If it would be a plain defect of v/isdom and goodness in a Being, not to choose that that should be, which He certainly knows it would, all things considered, be best should be (as was but now observed), then it must be impossible for a Being who has no defect of wisdom and goodness, to do otherw-ise than choose it should be ; and that, for this very reason, becaaso He is perfectly wise and good. And if it be agreeable to perfect wisdom and goodness for him to choose that it should be, and the ordering of all things supremely and perfectly belongs to him, it must be agreeable to infinite wisdom
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    FREEDOM OF THE WILL. 165 and goodness, to order that it should be. If the choice is good, the ordering and disposing things according to that choice must also be good. It can be no harm in one to whom it belongs to do his Will in the armies of heaven, and amongst the inhabitants of the earth, to execute a good volition. If his Will be good, and the object of his Will be, all things considered, good and best, then the choosing or willing it, is not willing evil that good may come. And if so, then his ordering, according to that W' ill, is not doing evil, that good may come. 2. It is not of a bad tendency, for the Supreme Being thus to order and permit that moral evil to be, which it is best should come to pass. For that it is of good tendency, is the very thing supposed in the point now in question. Christ's crucifixion, though a most horrid fact in them that perpetrated it, was of most glorious tendency as permitted and ordered of God. 3. Nor is there any need of supposing it proceeds from any evil disposition or aim ; for by the supposition, what is aimed at is good, and good is the actual issue, in the final result of things. SECTION X. Concerning Sin^s first Entrance into the World. The things, which have already been offered, may serve to obviate or clear many of the objections which might be raised concerning sin's first coming into the world ; as though it would follow from the doctrine maintained, that God must be the author of the first sin, through his so disposing things, that it should necessarily follovi'- from his permission, that the sinful act should be committed, &c. I need not, therefore, stand to repeat what has been said already, about such a nece'^sity's not proving God to be the author of sin, in any ill sense, or in any such sense as to infringe any liberty of man, concerned in his moral agency, or capacity of blame, guilt and punishment. But, if it should nevertheless be said, supposing the case so, that God, when ne had made man, might so order his circumstances, that from these circumstances, together with his withholding further assistance and divine influence, his sin would infallibly follov\% why might not God as well have first made man with a fixed prevailing principle of sin in his heart ? I answer, I. It was meet, if sin did come into existence, and appear in the world, it should arise from the imperfection which properly belongs to a creature, as such, and should appear so to do, that it might appear not to be from God as the efficient or fountain. But this could not have been, if man had been made at first with sin in his heart ; nor unless the abiding principle and habit of sin were first introduced by an evil act of the creature. If sin had not arisen from the imperfection of the creature, it would not have been so visible, that it did not arise from God, as the positive cause, and real source of it. — But it would require roomthat cannot here be allowed, fully to consider all the difficulties which have been staiied, concerning the first entrance of sin into the world. And therefore, II. I Vv'ould observe, that objections against the doctrine that has been laid down, in opposition to the Anninian notion of liberty, from these difficulties, are altogether impertinent; because no additional difficulty is incurred, by adhering to a scheme in this manner differing from theirs, and none would be removed or avoided, by agreeing with, and maintaining theirs. Nothing that

  

  
    Page 180
    

  
  
    The text on this page is estimated to be only 40.08% accurate
    IQQ FREEDOM OF THE WILL. the Armmians say, alout the contingence, or self-determining power of r.an's will, can serve to explain, with less difficulty, how the first sinful Yohtionot mankind could take place, and man be justly charged with the blame oi it. 1 o sav the Will was self-determined, or determined by free choice, m that siniul volition • which is to say, that the first sinful volition was determined by a foregoin'o- sinful volition ; is no solution of the difficulty. It is an odd way o! solving difficulties, to advance greater, in order to it. To say, two and two make nine ; or, that a child begat his father, solves no diflSculty : no more does it to say the first sinful act of choice was before the first sinful act of choice, and chose and determined it, and brought it to pass. Nor is it any better solution, to say the first sinful volition chose, determined and produced itself; which is to say it was before it was. Nor will it go any further towards helping us over the difficulty to say, the first sinful volition arose accidentally, without any cause at all ; any more than it will solve that difficult question, How the world could he made ant c/ nothinp; ? to say, it came into being out of nothing, without any cause ; as has been already olDserved. And if we should allow that that could be, that the first evil volition should arise by perfect accident, without any cause ; it would reheve no difficulty, about God's layingthe blame of itto man. For how wasmanto blame for perfect accident, which had no cause, and which therefore, he (to be sure) was not the cause of, any more than if it came by some external cause ?— Such solutions are no better, than if some person, going about to solve some ot the strange mathematical paradoxes, about infinitely great and small quantities ; as, that some infinitely great quantities are infinitely greater than some other infinitely o-reat quantities; and also that some infinitely small quantities, are infinitely fess than others, which yet are infinitely little; m order to a solution, should say, that mankind have been under a mistake, m supposing a greater quantity to exceed a smaller; and that a hundred, multiplied by ten, makes but a single unit. SECTION XI. Of a supposed Inconsistence of these Principles with God's moral Character. The things which have been already observed, may be sufficient to answer most of the objections, and silence the great exclamations of Mrminians against the Calvmists, from the supposed inconsistence of Calvinishc principles with the moral perfections of God, as exercised in his government of mankind. The consistence of such a doctrine of necessity as has been maintained, with the fitness and reasonableness of God's commands, promises and threa' enings, rewards and punishments, has been particularly considered ; the cavils ol our opponents, as though our doctrine of necessity made God the author of sin, have been answered ; and also their objection against these principles, as inconsistent with God's sincerity, in his counsels, invitations and persuasions, has been already obviated, in what has been observed respecting the consistence ot what Cdvimsts suppose, concerning the secret and revealed Will of God : by that it appears, there is no repugnance in supposing it may be the secret Will of God, that his ordination ancf permission of events should be such, that it shall be a certain consequence, that a thing never will come to pass ; which yet it is man's duty to do, and so God's preceptive Will that he should do ; and ^Ms is the same thing as to say, God may sincerely command andjec;uu:€

  

  
    Page 181
    

  
  
    The text on this page is estimated to be only 40.29% accurate
    FREEDOM OF THE WILL. 167 him to do it. And if he may be sincere in commanding him, he may, for the same reason, be sincere in comiselling, inviting and using persuasions with him to do it. Counsels and invitations are manifestations of God's preceptive Will, or of what God loves, and what is in itself, and as man's act, agreeable to his heart ; and not of his disposing Will, and what he chooses as a part of his own infinite scheme of things. It has been particularly shown, Part III. Sect. IV. that such a necessity as has been maintained, is not inconsistent with the propriety and fitness of divine commands ; and for the same reason, not inconsistent with the sincerity of invitations and counsels, in the Corollary at the end of the Section. Yea, it hath been shown. Part III. Sect. VII. Corol. 1, that this objection of Arminians, concerning the sincerity and use of divine exhortations, invitations and counsels, is demonstrably against themselves. Notwithstanding, I would further observe, that the difficulty of reconciling the sincerity of counsels, invitations and persuasions with such an antecedent known fixetlness of all events, as has been supposed, is not peculiar to this scheme, as distinguished from that of the generality of Jlr minimis, which acknowledges the absolute foreknowledge of God ; and therefore, it would be unreasonably brought as an objection against my differing from them. The iuain seeming difficulty in the case is this ; that God, in counselling, inviting -^nd persLiadmg, makes a show of aiming at, seeking and using endeavors for the thing exhorted and persuaded to ; whereas, it is impossible for any intelligent being truly to seek, or use endeavors for a thing, which he at the same time knows, most perfectly, will not come to pass j and that it is absurd to suppose, he makes the obtaining of a thing his end, in his calls and counsels, which he, at the same time, infallibly knows will not be obtained by these means. Now, if God knows this, in the utmost certainty and perfection, the way by which he comes by this knowledge makes no difference. If he knows it is by the necessity which he sees in things, or by some other means ; it alters not the case. But it is in effect allowed by Arminians themselves, that God's inviting and persuading men to do things, which he at the same time, certainly knows will not be done, is no evidence of insincerity ; because they allow, that God has a certain foreknowledge of all men's sinful actions and omissions. And as this is thus implicitly allowed by most Arminians, so all that pretend to own the Scriptures to be the word of God, must be constrained to allow it, — God commanded and counselled Pharaoh to let his people go, and used arguments and persuasions to induce him to it ; he laid before him arguments taken from his infinite greatness and almighty power, (Exod. vii. 16,) and forewarned him of the fatal consequences of his refusal, from time to time. (Chap. viii. 1, 2, 20, 21, Chap. ix. 1 — 5, 13 — 17, and x. 3, 6.) He commanded Moses, and the elders of Israel, to go and beseech Pharaoh to let the people go ; and at the same time told them, he knew surely that he would not comply with it. Exod. iii. IS, 19, " And thou shalt come, thou and the elders of Israel, unto the king of Egypt, and you shall say unto him ; the Lord God of the He])re\vs hath met with us ; and now let us go, we beseech thee, three days' journey into the wilderness, that we may sacrifice unto the Lord our God ; and, I am sure, that the king of Egypt will not let you go." So our blessed Saviour, the evening wherein he was betrayed, knew that Peter would shamefully deny him, before the morning ; for he declares it to him witii asseverations, to show the certainty of it ; and tells the disciples, that all of them should be offended because of him that night; Matth. xxvi. 31 — 35, Luke xxii. 31 — 34, John xiii. 3S, John xvi. 32. And yet it was their duty to avoid these things; they were very sinful things, which God had forbidden, and wliich it was their duty
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    J68 FREEDOM OF THE WILL. to watch and pray against ; and they were obhged to do so from the counsels and persuasions Christ used with them, at that very time, so to do ; ]\Jatt. xxvi. 41, " Watch and pray, that ye enter not into temptation/' So that whatever difficuky there can be in this matter, it can be no objection against any principles which have been maintained in opposition to the principles of Armi nians ; nor does it any more concern me to remove the difficulty, than it does them, or indeed ?ill, that call themselves Christians, and acknowledge the divine authority of the Scriptures. — Nevertheless, this matter may possibly (God allow" ing) be more particularly and largely considered, in some future discourse, oi the doctrine of predestination. But I would here observe, that however the defenders of that notion of liberty of Will, which I have opposed, exclaim against the doctrine of CalvinistSj as tending to bring men into doubts concerning the moral perfections of God ; it is their scheme, and not the scheme of Calvinists, that indeed is justly chargeable with this. For it is one of the most fundamental points of their scheme of things, that a freedom of Will, consisting in self-determination, without all necessity, is essential to moral agency, 'f his is the same thing as to say, that such a determination of the will, without all necessity, must be in all intelligent beings, in those things, wherein they are moral agents, or in their moral acts ; and from this it will follow, that God's Will is not necessarily determined, in any thing he does, as a moral agent, or in any of his acts that are of a moral nature. So that in all things, wherein he acts holily, justly and truly, he does not act necessarily ; or his Will is not necessarily determined, to act holily and justly ; because, if it were necessarily determined, he would not be a moral agent in thus acting. His Will would be attended with necessity, which, they say, is inconsistent with moral agency. " He can act no otherwise : he is at no liberty in the affair ; he is determined by unavoidable, invincible necessity ; therefore such agency is no moral agency, yea, no agency at all, properly speaking. A necessary agent is no agent ; he being passive, and subject to necessity, what he does is no act of his, but an effect of a necessity prior to any act of his." This is agreeable to their manner of arguing. Noav then what is become of all our proof of the moral perfections of God '( How can we prove, that God certainly will, in any one instance, do that which is just and holy ; seeing his Will is determined in the matter by no necessity ? We have no other way of proving that any thing certainly will be, but only by the necessity of the event. Where we can see no necessity but that the thing may be, or may not be, there we are unavoidably left at a loss. We have no other way properly and truly to demonstrate the moral perfections of God, but the way that Mr. Chubb proves them in p. 252, 261, 262, 263, of his Tracts, viz., that God must necessarily perfectly know, what is most worthy and valuable in itself, which, in the nature of things, is best and fittest to be done. And as this is most eligible in itself, He, being omniscient, must see it to be so : and being both omniscient and self-sufficient, cannot have any temptation to reject it, and so must necessarily will that w^hich is best. And thus, by this necessity of the determination of God's Will to what is good and best, we demonstrably establish God's moral character. CoROL. From things which have been observed, it appears that most of the arguments from. Scripture which Arminians make use of to support their scheme, are no other than begging the question. For in these arguments, they determine, in the first place, that w'thout such a freedom of Will as they hold, men cannot be proper moral agents, nor the subjects of command, counsel, persuasion, invitation, promises, threatenings, expostulations, rewards and punish �
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    FREEDOM OF THE "WILL. 169 menis : and that without such freedom it is to no purpose for men to take any care, or use any diligence, endeavors or means, in order to their avoiding sin, or becoming holy, escaping punishment or obtaining happiness ; and having supposed these things, which are grand things in question in the debate, then they heap up Scriptures, containing commands, counsels, calls, warnings, persuasions, expostulations, promises and threatcnings ; (as doubtless they may find enough such ; the Bible is confessedly full of them, from the beginning to the end ;) and then they glory, how full the Scripture is on their side, how many more texts there are that evidently favor their scheme, than such as seem to favor the contrary. But let them first make manifest the things in question, which they suppose and take for granted, and show them to be consistent with themselves, and produce clear evidence of their truth, and they liave gained their point, as all will confess, without bringing one Scripture. For noiie denies, that there are commands, counsels, promises, threatenings, &c., in the Bible. But unless they do these things, their multiplying such texts of Scripture is inMgnificant and vain. It may further be observed, that such Scriptures as they bring are really against them, and not for them. As it has been demonstrated, that it is their scheme, and not ours, that is inconsistent with the^use of motives and persuasives, or any moral means whatsoever, to induce men to the practice of virtue, or abstaining from wickedness : their principles, and not ours, are repugnant to moral agency, and inconsistent with moral government, with law or precept, with the nature of virtue or vice, reward or punishment, and with every thing whatsoever of a moral nature, either on the part of the moral governor, or in the state, actions or conduct of the subject. SECTION XII. Ufa supposed Tendency of these principles to Atheism and Licentiousness. If any object against what has been maintained, that it tends to Atheism, I know not on what grounds such an objection can be raised, unless it be that some Atheists have held a doctrine of necessity which they suppose to be like this. But if it be so, I am persuaded the Arminians would not look upon it just, that their notion of freedom and contingence should be charged with a tendency to all the errors that ever any embraced, who have held such opinions. The Stoic philosophers, whom the Calvinists are charged with agreeing with, were no Atheists, but the greatest Theists and nearest akin to Christians in their opinions concerning the unity and the perfections of the Godhead, of all the heathen philosophers. And Epicurus, that chief Father of Atheism, maintained no such doctrine of necessity, but was the greatest maintainer of contingence. The doctrine of necessity, which supposes a necessary connection of all events, on some antecedent ground and reason of their existence, is the only ntedium we have to prove the being of God. And the contrary doctrine of contingence, even as maintained by Arminians, (which certainly implies or infers, that events may come into existence, or begin to be, without dependence on any thing foregoing, as their cause, ground or reason,) takes away all proof of the being of God ; which proof is summarily expressed by the apostle, in Rom. i. 20. And this is a tendency to Atheism with a witness. So that, indeed, it is the doctrine of Arminians, and not of the Calvinists, that is justly charo-ed Vol. II. 22 "^
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    170 FREEDOM OF THE WILL. with a tendency to Atheism ; it being built on a foundation that is the uttei subversion of every demonstrative argument for the proof of a Deity, as has been shown, Part II. Sec. 3. And whereas it has often been said, that the Calvinistic doctrine of necessity saps the foundations of all religion and virtue, and tends to the greatest hcentiousness of practice : this objection is built on the pretence, that our doctrine renders vain all means and endeavors, in order to be virtuous and religious. Which pretence has been already particularly considered in the 5th Section of this Part ; where it has been demonstrated, that this doctrine has no such tendency ; but that such a tendency is truly to be charged on the contrary doctrine ; inasmuch as the notion of contingence, which their doctrine implies, in its certain consequences, overthrows all connection, in every degree, between endeavor and event, means and end. And besides, if many other things which have been observed to belong to the Arminian doctrine, or to be plain consequences of it, be considered, there will appear just reason to suppose that it is that which must rather tend to licentiousness. Their doctrine excuses all evil inclinations, which men find to DC natural ,' because in such inclinations, they are not self-determined, as such inclinations are not owing to any choice or determination of their own Wills. Which leads men wholly to justify themselves in all their wicked actions, so far as natural inclination has a hand in determining their Wills to the commission of them. Yea, these notions, which suppose moral necessity and inability to be inconsistent with blame or moral obligation, will directly lead men to justify the vilest acts and practices, from the strength of their wicked inclinations of all sorts ; strong inclinations inducing a moral necessity ; yea to excuse every degree of evil inclination, so far as this has evidently prevailed, and been the thing which has determined their Wills ; because, so far as antecedent inclination determined the Will, so far the Will was without liberty of indifference and self-determination. Which, at last, will come to this, that men will justify themselves in all the wickedness they commit. It has been observed already, that this scheme of things does exceedingly diminish the guilt of sin, and the difference between the greatest and smallest offences ;* and if it be pursued in its consequences, it leaves room for no such thing, as either virtue or vice, blame or praise in the world.f And then again how naturally does this notion of the sovereign, self-determining power of the Will, in all things, virtuous or vicious, and whatsoever deserves either reward or punishment, tend to encourage men to put off the work of religion and virtue, and turning from sin to God ; it being that which they have a sovereign power to determine themselves to, just when they please ; or if not, they are wholly excusable in going on in sin, because of their inability to do any other. If it should be said, that the tendency of this doctrine of necessity to licentiousness, appears by the improvement m.any at this day actually make of it, to justify themselves in their dissolute courses ; I M'ill not deny that some men do unreasonably abuse this doctrine, as they do many other things which are true and excellent in their own nature; but I deny that this proves the doctrine itself has any tendency to licentiousness. I think the tendency of doctrines, by what now apppears in the world, and in our nation in particular, may much more justly be argued from the genei-al elfect which has been seen to attend the prevailing of the principles of Arminians and the contrary princijiles; 8S * Port III. Scot. C. t Part III. Scot. 6. Ibid. Sect. 7. Part IV. Sect. 1. Part III. Sect. 3. C»rol ? Bftcr the first Head.
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    FREEDOM OF THE WILL. 171 both have had their turn of general prevalcnicc in our nation. If it be indeed, as is pretended, that Calvinistic doctrines uriderniine the very foundation of all religion and morality, and enervate and disainud all rational motives to holy and virtuous practice ; and that the contrary doctrines give the inducements to virtue and goodness their proper force, and exhibit religion in a rational light, tending to recommend it to the reason of mankind, antl enforce it in a manner that is agreeable to their natural notions of things : I say, if it be thus, it is remarkable that virtue and religious practice should prevail most, when the ibrmer doctrines, so inconsistent with it, prevailed almost universally ; and that ever since the latter doctrines, so happily agreeing with it, and of so proper and excellent a tendency to promote it, have been gradually prevailing, vice, profaneness luxury and wickedness of all sorts, and contempt of all i-eligion, and of every kind of seriousness and strictness of conversation, should proportionably prevail ; and that these things should thus accompany one another, and rise aad prevail one wath another, now for a whole age together. It is remarkable that ihis happy remedy (discovered by the free inquiries and superior sense and wisdom of this age) against the pernicious effects of Calvinism, so inconsistent with religion, and tending so much to banish all virtue from the earth, should, on so long a trial, be attended with no good effect, but that the consequence should be the reverse of amendment ; that in proportion as the remedy takes place, and is thoroughly applied, so the disease should prevail, and the very same dismal effect take place, to the highest degree, wdiich Calvinistic doctrines are supposed to have so great a tendency to, even the banishing of religion and virtue, and the prevailing of unbounded licentiousness of manners. If these things are truly so, they are very remarkable, and matter of \ery curious speculation. SECTION XIII. Concerning that Objection against the reasoning, by which the Calvinistic doctrine is supported, that it is metaphysical and abstruse. It has often been objected against the defenders of Calvinistic principles, that in their reasonings they run into nice, scholastic distinctions, and abstruse, raetapliysical subtilties, and set these in opposition to common sense. And it is possible, that after the former manner it maybe alleged against the reasoning by which I have endeavored to confute the Arminian scheme of liberty and moral agency, that it is very abstracted and metaphysical. Concerning this I would observe the followino: thinsfs. I. If that be made an objection against the foregoing reasoning, that it is metaphysical, or may properly be reduced to the science of metaphysics, it is a very impertinent objection ; w^hether it be so or no, is not worthy of any dispute or controversy. If the reasoning be good, it is as frivolous to inquire what science it is properly reduced to, as what language it is delivered in ; and for a man to go about to confute the arguments of his opponent, by telling bim his arguments are metaphysical, would be as weak as to tell him his arguments could not be substantial, because they were written in French or Latin. The question is not, wdiether what is said be metaphysics, logic, or mathematics, Jiatin, French, English or Mohawk ? But whether the reasoning be good, and the arguments truly conclusive ? The foregoing arguments are no more met �
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    172 FREEDOM OF THE WILL aphysical, than those which we use against the Papists, to disprove ther doctrine of transubstantiation ; alleging it is inconsistent with the notion of corporeal identity that it should be in ten thousand places at the same time. It is b}* metaphysical arguments only we are able to prove that the rational soul is nol corporeal ; that lead or sand cannot think ; that thoughts are not square or round, or do not weigh a pound. The arguments by which we prove the being of God, if handled closely and distinctly, so as to show their clear and demonstrative evidence, must be metaphysically treated. It is by metaphysics only, that we can demonstrate, that God is not limited to a place, or is not mutable ; that he is not ignorant or forgetful ; that it is impossible for him to lie, or be unjust, and that^ there is one God only, and not hundreds or thousands. And. indeed, we have ho strict demonstration of any thing, excepting mathematical truths, but by metaphysics. We can have no proof that is properly demon strative, of any one proposition, relating to the being and nature of God, his creation of the world, the dependence of all things on him, the nature of bodies or spirits, the nature of our own souls, or any of the great truths of morality and natural religion, but what is metaphysical. I am willing my arguments ^{hould be brought to the test of the strictest and justest reason, and that a clear, distinct and determinate meaning of the terms I use, should be insisted on; but ?ct not the whole be rejected, as if all were confuted, by fixing on it the epithet, I7ietaphysical. 11. If the reasoning which has been made use of, be in some sense metaphysical, it will not follow that therefore it must needs be abstruse, unintelligible, and akin to the jargon of the schools, I humbly conceive the foregoing reasoning, at least as to those things which are most material belonging to it, depends on no abstruse definitions or distinctions, or terras without a meaning, or of very ambiguous and undetermined signification, or any points of such abstraction and subtilty, as tends to involve the attentive understanding in clouds and darkness. There is no high degree of refinement and abstruse speculation, in determining that a thing is not before it is, and so cannot be the cause of itself; or that the first act of free choice, has not another act of free choice going before that, to excite or direct it, or in determining, that no choice is made, while the mind remains in a state of absolute indifference ; that preference and equilibrium never coexist ; and that therefore no choice is made in a state of liberty, consisting in indiiference ; and that so far as the Will is determined by motives, exhibited and operating previous to the act of the Will, so far it is not determined by the act of the Will itself; that nothing can begin to be, which before was not, without a cause, or some antecedent ground or reason, why it then begins to be ; that effects depend on their causes, and are connected with them ; that virtue is not the worse, nor sin the better for the strength of inclination with which it is practised, and the difficulty which thence arises of doing otherwise ; that when it is already infallibly known, that the thing will be, it is not a thing contingent whether it will ever be or no ; or that it can be truly said, notwithstanding, that it is not necessary it should be, but it either may be, or may not be. And the like might be obseA-ed of many other things which belong to the for(!going reasoning. If any shall still stand to it, that the foregoing reasoning is nothing but metaphysical sophistry; and that it must be so, that the seeming force of the arguments all depends on some fallacy and wile that is hid in the obscurity which always attends a great degree of metaphysical abstraction and refinement; and shall be ready to say, " Here is indeed something that tends to confound the mind, but not to satisfy it ; for, "w h,-^ can ever be truly satisfied in it, that men
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    FREEDOM OF THE WILL. 173 are fitly blamed or commendcil, punished or rewarded for those volitions which are not from themselves, and of whose existence they are not the causes'? Men may refine as much as they please, and advance their abstract notions, and make out a thousand seeming contradictions, to puzzle our understandings ; yet there can be no satisfaction in such doctrine as this ; the natural sense oV the mind of man will always resist it."* I humbly conceive, that such an objector, if he has capacity and humility and calmness of spirit, and sufficient impartiality, thoroughly to examine hunself, will find that he knows not really what he would be at ; and that indeed, his difficulty is nothing but a mere prejudice, from an inadvertent customary use of words, in a meaning that is not clearly understood, nor carefully reflected upon. Let the objector reflect again, if he has candor and patience enough, and does not scorn to be at the trouble of close attention in the affair. He would have a man's volition be from himself. Let it be from himself, most primarily and originally of any way conceivable; that is, from his own choice : how will that help the matter, as to his being justly blamed or praised, unless that choice itself be blame or praiseworthy ? And how is the choice itself (an ill choice, for instance) blameworthy, accoicling to these principles, unless that be from himself too, in the same manner ; that is, from his own choice ? But the original and first determining choice in the affair is not from his choice ; his choice is not the cause of it. And if it be from himself some other way, and not from his choice, surely that will not help the matter : if it be not from himself of choice, then" it is not from himself voluntarily ; and if so, he is surely no more to blame, than if it w^ere not from himself at all. It is a vanity, to pretend it is a sufficient answer to this, to say, that it is nothing but metaphysical refinement and subtilty, and so attended with obscurity and ancertainty. If it be the natural sense of our minds, that what is blameworthy in a man must be from himself, then it doubtless is also, that it must be from somethino* A certain noted author of the present age says, the arguments for necessity are nothing but quibbling, or logomachy, rising words without a meaning, or begging the question. I do not know ^vhat l;ind of necessity any authors, he may have reference to, are advocates for; or whether they have managed their arguments well, or ill. As to the arguments I have made use of, if they are quibbles they may be shown to he so : iuch knots are capahle of being untied, and th^ trick and cheat may be detected and plainly laid open. If this be fairly done, with respect to thegiounds and reasons I have relied upon, I shall have just occasion, for the fatizre, to be silent, if not to be ashamed of my argumentations. 1 ain willing my proofs should i)fi thoroughly examined; and if there be nothing but begging the question, or mere logomachy, or dispute of words, let it be made manifest, and shown how the seemintr strength of the argument depends »n my using words without a meaning, or arises from the ambiguity of terms, or my making use of words in an indetermin.ate and unsteady manner ; and that the weight of my reasons rests mainly on such a foundation ; and then, I shall either be ready to retract what I have urged, and thank the man that has done the kind part, or shall be justly exposed for my obstinacy. The same author is abund.ant in appealing, in this affair, from what he calls logomachy and sophistry, lo experience. A person can experience only what passes in his own mind. But yet, as we may well suppose, that all men have the same human faculties ; so a man may well argue, fro:n his own experience to that of others, m things that show the nature of those faculties, and the manner of their operation. But then tme has iis good right to allege his experience, as another. As to my own experience, J find, that in innumerable things I can do as I will; that the motions of my body, in many respects, instantaneously follow the acts of my Will concerning those motions ; and that my Will has some command of my thoughts ; and that the acts of my Will are my own, i. e., that they are acts of my Will, the volitions of my own mind ; or, in other words, that what I will, I will. Which, I presume, is the sum of what others p.xperience in this affair. But as to finding by experience, that my VVill is originally determined by itself; or that, my Will first choosing what volition there shall be, the chosen volition accordingly follows ; and that this is the first rise of the determination of my Will in any affair ; or that any volition rises in my mind contingently ; I declare, 1 know nothing in n;yself, by experience, of this nature ; and nothing that ever I experienced, carries the least appearance or .shadow of any such thing, or gives me any more reason to suppo.se or suspect any such tiling, than to suppose that my volitions existed twenty years before they existed. It is true, I find myself possessed of my volitions, before I can see the effectual paw-jr of any cause to produce them (forlhe power and efficacy of the cause is not seen but by the effect), and this, for aught 1 know, may make some imagine, that volition has no cause, or that it produces itself. But I have no more reason from hence to determine any such thing, than I have to determine that I gave myself ray own being, or that 1 came into being accidentally without a cause, because I first found myself p9» Messed of being, before I had knowledge of a cause of my being.
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    17-4 FREEDOM OF THE WILL. "bad in himself, a bad choice, or bad disposition. But then our natural sen^e is, that tKis bad choice or disposition is evil in itself, and the man blameworthy for it, on its own account, without taking into our notion of its blameworthiness, another bad choice, or disposition going before this, from whence this arises ; for that is a ridiculous absurdity, running us into an immediate contradiction, which our natural sense of blameworthiness has nothing to do with, and never comes into the mind, nor is supposed in the judgment we naturally make of the affair. As was demonstrated before, natural sense does not place the moral evil of volitions and dispositions in the cause of them, but the nature of them. An evil thing's being from a man, or from something antecedent in him, is not essential to the original notion we have of blameworthiness ; but it is its being the choice of the heart ; as appears by this, that if a thing be from us, and nol from our choice, it has not the nature of blameworthiness or ill desert, accord ing to our natural sense. When a thing is from a man, in that sense, that it if from his Will or choice, he is to blame for it, because his Will is in it : so far as the Will is in it, blame is in it, and no further. Neither do we go any further in our notion of blame, to inquire whether the bad W^ill be from a ban Will : there is no consideration of the original of that bad Will ; because, according to our natural apprehension, blame originally consists in it. Therefore a thing's being from a man, is a secondary consideration, in the notion of blame or ill desert. Because those things, in our external actions, are most properly said to be from us, which are from our choice ; and no other external actions, but those that are from us, as because we are in them, i. e., our W^'ills are in them ; not so much because they are from some property of ours, as because they are our properties. However, all these external actions being truly from us, as their cause , and we being so used, in ordinary speech, and in the common affairs of life, to speak of men's actions and conduct that W' e see, and that affect human society, as deserving ill or well, as worthy of blame or praise ; hence it is come to pass, that philosophers have incautiously taken all their measures of good and evil, praise and blame, from the dictates of common sense, about these overt acts of men : to the running of every thing into the most lamentable and dreadful confusion. And, therefore, I observe, in. It is so far from being true (whatever may be pretended) that the proof of the xloctrine which has been maintained, depends oa certain abstruse, unintelHgible, metaphysical terms and notions ; and that the Arviinian scheme, without needing such clouds and darkness for its defence, is supported by the plain dictates of common sense; that the very reverse is most certainly true, and that to a great degree. It is fact, that they, and not we, have confounded things with metaphysical, unintelligible notions and phrases ; and have drawn them from the light of plain truth, into the gross darkness of abstruse, metaphysical propositions, and words without a meaning. Their pretended demonstrations depend very much on such unintelligible, metaphysical phrases, as selfdetermination, and sovereignty of the Will ; and the metaphysical sense they put on such terms, as necessity, contingency, action, agency, &.c., quite diverse from their meaning as used in common speech ; and which, as they use them^ are without any consistent meaning or any manner of distinct, consistent ideas ; as far from it as any of the abstruse terms and perplexed phrases of the peripatetic philosophers or the most unintelligible jargon of the schools, or the cant of the wildest fanatics. Yea, we may be bold to say, these metaphysical terms, oa which they build so much, are what they use without knowing what they
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    FREEDOM OF THE WILL. 176 mean themselves ; they are pure metaphysical sounds, without any ideas whatsoever in their minds to answer them ; inasmuch as it has been demonstrated, that there cannot be any notion in the mind consistent with these expressions, as they pretend to explain them ; because tlieir explanations destroy themselves. No such notions as imply self-contradiction, and self-abolition, and this a great many ways, can subsist in the mind ; as there can be no idea of a whole which is less than any of its parts, or of sohd extension without dimensions, or of an effect which is before its cause. — Jirminians improve these terms, as terras of art, and in their metaphysical meaning, to advance and establish those things which are contrary to common sense, in a high degree. Thus, instead of the plain, vulgar notion of liberty, which all mankind, in every part of the face of the earth, and in all ages, have ; consisting in opportunity to do as one pleases ; they have introduced a new, strange liberty, consisting in indifference, contingence, and self-determination ; by which they involve themselves and others in great obscurit)', and manifold gross inconsistence. So, instead of placing virtue and vice, as common sense places them very much, in fixed bias and inclination, and greater virtue and vice in stronger and more established inclination ; these, through their refinings and abstruse notions, suppose a liberty consisting in indifference, to be essential to all virtue and vice. So they have reasoned themselves, not by metaphysical distinctions, but metaphysical confusion, into maiiy principles about moral agency, blame, praise, reward and punishment, which are, as has been shown, exceeding contrary to the common sense of tnaiikind; and perhaps to their own sense, which governs them in comnicn life.
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    CONCLUSION. Whether the things which have been alleged, are liable to any tolerable answer in the way of calm, intelligible and strict reasoning, I must leave others to judge ; but I am sensible they are liable to one sort of answer. It is not unlikely that some, who value themselves on the supposed rational and generous principles of the modern, fashionable divinity, will have their indignation and disdain raised at the sight of this discourse, and on perceiving what things are pretended to be proved in it. And if they think it w^orthy of being read, or of so much notice as to say much about it, they may probably renew the usual exclamations, with additional vehemence and contempt, about the fate of the heathen, Hobbes' necessity, and raaking men mere machines ; accumulating the terrible epithets o^ fatal, unfrustrahle, inevitable, irresistible, &c., and it may be, \\\i]\ the addition of horrid and blasphemous ; and perhaps much skill may be used to set forth things, which have been said, in colors which shall be shocking to the imaginations, and moving to the passions of those, v.'ho have either too httle capacity, or too much confidence of the opinions they have imbibed, and contempt of the contrary, to try the matter by any serious and circumspect examination.* Or difficulties may be started and insisted on, which do not belong to the controversy ; because, let them be more or less real, and hard to be resolved, they are not what are owing to any thing distinguishing of this scheme from that of the Arminians, and would not be removed nor diminished by renouncing the former, and adhering to the latter. Or some particular things may be picked out, which they may think will sound harshest in the ears of the generality ; and these may be glossed and descanted on, with tart and contemptuous words ; and from thence, the whole treated with triumph and insult. It is easy to see, how the decision of most of the points in controversy, between Calvinists and Arminians, depends on the determination of this grand article concerning the freedom of the Will, requisite to moral agency ; and that by clearing and establishing the Calvinistic doctrine in this point, the chief arguments are obviated, by which Arminian doctrines in general are supported, and the contrary doctrines demonstratively confirmed. Hereby it becomes manifest, that God's moral government over mankind, his treating them as moral agents, raaking them the objects of his commands, counsels, calls, warnings, expostulations, promises, threatenings, rewards and punishments, is not inconsistent with a determining disposal of all events, of every kind, throughout the • A writer of the present a^e, whom 1 have several times had occasion to mention, speaks once and again of those who hold the doctrine ofnccessiti/, as scarcely worthy of the name oi vhilusophers. — I do not know, whether ho has respect to any particular notion of necessity, that some may nave maintained ; and, if so, what doctrine of necessity it is that he means. — Whether I am worthy of the name of a philosopher, or not, would l)e a question little to the present purpose. If any, and ever so many, should deny it, 1 should not think it worth the while to enter into a dispute on that question. Though at the same time I might expect some better answer should he given to the arguments brought for the truth of the doctrine I maintain ; and I might further reasonably desire, that it might be considered, whether it does not become those, who are truly worthy of the name of philosophers, to be sensible, that there is a difference between argummt and contempt; yea, and a difference between ths cont.emptibleness o{ the person that argues, and the jncoaclusivenes.'i of the arsutne/Us he offers.
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    CONCLUSION. 177 universe, m his providence ; either by positive efficiency, or permission. Indeed, such an universal, determining Providence Infers some kind of necessity of all events, such a necessity as implies an infallible, previous fixedness of the futurity of the event ; but no other necessity of moral events, or volitions of intelligent agents, is needful in order to this, than moral necessity ; which does as much ascertain the futurity of the event, as any other necessity. But, as has been demonstrated, such a necessity is not at all repugnant to moral agency, and a reasonable use of commands, calls, rewards, punishments, &c. Yea, not only are objections of this kind against the doctrine of an universal determining Providence, removed by what has been said, but the truth of such a doctrine is demonstrated. As it has been demonstrated, that the futurity of all future events is established by previous necessity, either natural or moral ; so it is manifest that the Sovereign Creator and Disposer of the world has ordered this necessity, by ordering his own conduct, either in designedly acting or forbearing to act. For, as the being of the world is from God, so tl^ circumstances in which it had its being at first, both negative and positive, must be ordered by him, in one of these ways ; and all the necessary consequences of these circumstances, must be ordered by him. And God's active and positive interpositions, after the world was created, and the consequence of these interpositions ; also every instance of his forbearing to interpose, and the sure consequences of this forbearance, must all be determined according to his pleasure. And therefore every event, which is the consequence of any thing whatsoever, or that is connected with any foregoing thing or circumstance, either positive or negative, as the ground or reason of its existence, must be ordered of God ; either by a designed efficiency and interposition, or a designed forbearing to operate or interpose. But, as has been proved, all events whatsoever are necessarily connected with something foregoing, either positive or negative, which is the ground of their existence : it follows, therefore, that the whole series of events is thus connected with something in the state of things, either positive or negative, which is original in the series ; i. e. something which is connected with nothing preceding that, but God's own immediate conduct, either his actino^ or forbearing^ to act. From whence it follows, that as God designedly orders his own conduct, and its connected consequences, it must necessarily be, that he designedly orders all things. The things which have been said, obviate some of the chief objections of Arminians against the Calvinistic doctrine of the total depravity and corruption of man's nature, whereby his heart is wholly under the power of sin, and he is utterly unable, without the interposition of sovereign grace, savingly to love God, believe in Christ, or do any thing that is truly good and acceptable in God's sight. For the main objection against this doctrine is, that it is inconsistent with the freedom of man's Will, consisting in indifference and self-determining power ; because it supposes man to be under a necessity of sinning, and that God requires things of him in order to his avoiding eternal damnation, which he is unable to do ; and that this doctrine is wholly inconsistent with the sincerity of counsels, invitations, &c. Now, this doctrine supposes no other necessity of sinning, than a moral necessity ; which, as has been shown, does not at all excuse sin ; and supposes no other inability to obey any command, or perform any duty, even the most spiritual and exalted, but a moral inability, which, as has been proved, does not excuse persons in the nonperformance of any good thing, or make them not to be the proper objects of commands, counsels and invitations. And moreover, it has been shown that there is not, and never can be, either in existence, or so much as in idea, any such freedom of will, consisting in indifference and Vol. II 23
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    178 CONCLUSION. self-determination, for the sake of which, this doctrine of original sin is cast out ; and that no such freedom is necessary, in order to the nature of sin, and a just desert of punishment. . . The things which have been observed, do also take off the mam objections of Arminians against the doctrine of efficacious grace ; and at the same time prove the grace'of God in a sinner's conversion (if there be any grace or divine influence in the affair) to be efficacious, yea, and irresistible too, if by irresistible is meant that which is attended with a moral necessity, which it is impossible should ever be violated by any resistance. The main objection of Arminians agamst this doctrine is, that it is inconsistent with their self-determining freedom of Will ; and that it is repugnant to the nature of virtue, that it should be wrought in the heart by the determining efficacy and power of another, instead of its being owing to a self-moving power ; that in that case, the good which is wrought, would not be our virtue, but rather God's virtue ; because it is not the person in whom it is wrought, that is the determining aulhor of it, but God that wrouo-ht it in him. But the things, which are the foundation of these objections, have been considered ; and it has been demonstrated that the liberty of moral agents does not consist in self-determining power, and that there is no need of any such liberty in order to the nature of virtue, nor does it at all hinder but that the state or act of the Will may be the virtue of the subject, though it be not from self-determination, but the determination of an extrmsic cause ; even so as to cause the event to be morally necessary to the subject of it. And as it has been proved, that nothing in the state or acts of the Will of man is contingent ; but that, on the contrary, every event of this kind is necessary, by a moral necessity ; and as it has a!so been now demonstrated, that the doctrine of an universal determining Providence, follows from that doctrine of necessity wlich was proved before ; and so that God does decisively, in his Providence, order all the volitions of moral agents, either by positive influence or permission ; and it being allowed, on all hands, that what God does in the affair of man's virtuous volitions, whether it be more or less, is by some positive influence, and not by mere permission, as in the affair of a sinful volition ; if we put these things together, it will follow, that God's assistance or influence, must be determining and decisive, or must be attended with a moral necessity of the event; and so, that God gives virtue, holiness and conversion to sinners, by an influence which determines the effect, in such a manner, that the eflfect will infallibly follow by a moral necessity ; which is what Calvinists mean by efficacious and irresistible grace. The things which have been said, do likewise answer the chief objections against the doctrine of God's universal and absolute decree, and afford infallible proof of this doctrine ; and of the doctrine of absolute, eternal, personal election in particular. The main objections against these doctrines are, that they infer a necessity of the volitions of moral agents, and of the future, moral state and acts of men, and so are not consistent with those eternal rewards and punishments, which are connected with conversion and impenitence ; nor can be made to agree with the reasonableness and sincerity of the precepts, calls, counsels, warnings and expostulations of the word of God : or with the various methods and means of grace, which God uses with sinners, to bring them to repentance ; and the whole of that moral government, which God exercises towards mankind ; and that they infer an inconsistence between the secret and revealed Will of God, and make God the author of sin. But all these things have been obviated in the preceding discourse. And the certain truth of these doctrines, concerning God's eternal purpose^ will follow from what was just
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    CONCLUSION. 179 now observed concerning God's universal Providence ; how it infallibly follows from what has been proved, that God orders all events ; and the volitions of moral agents amongst others by such a decisive disposal, that the events are infalhbly connected with his disposal. For if God disposes all events, so that the infallible existence of the events is decided by his Providence, then he, doubtless, thus orders and decides things knowingly\n(\ on design. God does not do what he does, nor order what he orders, accidentally or unawares ; either ■without or beside his intention. And if there be a foregoino- design, of doing and ordering as he does, this is the same with a purpose or decree. And as it has been shown that nothing is new to God in any respect, but all things are perfectly and equally in his view from eternity ; hence it Avill follow, that his designs or purposes are not things formed anew, founded on any new views or appearances, but are all eternal purposes. And as it has been now shown, how the doctrine of determining, efficacious grace certainly follows from things proved in the foregoing discourse ; hence will necessarily follow the doctrine of particular, eternal, absolute election. For if men are made true saints, no otherwise than as God makes them so, and distinguishes them from others, by an efficacious power and influence of his, that decides and fixes the event ; and God thus makes some saints, and not others, on design or purpose, and (as has been now observed) no designs of God are new ; it follows, that God thus distinguished from others, all that ever become true saints, by his eternal design or decree. I might also show how God's certain foreknowledge must suppose an absolute decree, and how such a decree can be proved to a demonstration from it ; but, that this discourse may not be lengthened out too much, that must be omitted for the present. From these things it will inevitably follow, that however Christ in some sense may be said to die for all, and to redeem all visible Christians, yea, the whole world by his death ; yet there must be something particular in the design jf his death, with respect to such as he intended should actually be saved thereby. As appears by what has been now shown, God has the actual salvation or redemption of a certain number in his proper, absolute design, and of a certain number only ; and therefore such a design only can be prosecuted in any thing God does, in order to the salvation of men. God pursues a proper desio-n of the salvation of the elect in giving Christ to die, and prosecutes such a design with respect to no other, most strictly speaking : for it is impossible that God should prosecute any other design than only such as he has ; he certainly does not, in the highest propriety and strictness' cf speech, pursue a design that he has not. And, indeed, such a particularity and limitation of redemption will as infallibly follow, from the doctrine of God's foreknowledge, as from that of the decree. For it is as impossible, in strictness of speech, that God should prosecute a design, or aim at a thing, which He at the same time most perfectly knows will not be accomplished, as that he should use endeavors for that which is beside his decree. By the things which have been proved, are obviated some of the main objections against the doctrine of the infallible and necessary per^ei'erance of saints, and some of the main foundations of this doctrine are established. The main prejudices of Arminians against this doctrine seem to be these. They suppose such a necessary, infallible perseverance to be repugnant to the freedom of the Will ; that it must be owng to man's own self-determining power, that hefrst becomes virtuous and holy ; and so, in like manner, it must be left a thing contingent, to be determined by the same freedom of Will, whether he will persevere in virtue and holiness j and that otherwise his continuing steadfast in faitb
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    jgQ CONCLUSION. and obedience would not be his virtue, or at all praiseworthy and rewardable, ^or couH his perseverance be properly the matter of divme commands, counsels and promisees, nor hi. apostasy be properly threatened, and men warned against it^Whe'reas we find all these thmgs in Scripture: there we find steadfastness and perseverance in true Christianity, represented as the virtue of the saints, spoken of as praiseworthy in them, and glorious rewards promised to it • and also find that God makes it the subject of his commands, counsels and promises ; and the contrary, of threatenings and warnings. But the foundation Sthese Objections has been removed, in its being shown that moral nece^ity and infallib e certainty of events is not inconsistent with these thmgs; and that S to freedom of Will, lying in the power of the Will to de ermme itself, ther. Neither is any such thing, nor any need of it, in order to virtue, reward, com""'tndTthf dottHnes of efficacious grace and absolute election do certainly follow from things which have been proved in the P^e^^ding discourse ; so some of the main foundations of the doctrine of perseverance are thei;eby e^ abhshed If the beginning of true faith and holiness, and a man's becommg a "e saint at first, does not depend on the self-determming power of the Wd, but on the determining, efficacious grace of God ; it may well be argued that it is so also with respecUo men's being continued saints, or persevering in faith and holiness^ The conv-ersion of a sinne? being not owing to a man's se f-determmation but to God's determination and eternal election, which is absolute and depending on the severe"" Will of God, and not on the free Will of man ; as is evident rcH.a what has been said; and it being veiy evident from the Scriptures, that h^^ Iternal election which there is of saints to faith and holiness, is also an election of them to eternal salvation. Hence their appointment to -l-tion must abo be absolute, and not depending on their contingent, ^e;,f-^ft^7"^S^^^ "' ,f ^^^^ all which it follows, that it is absolutely fixed m God's decree, that all true saints shall persevere to actual eternal salvation. r ,i r • ^„j ;^ But I must leave all these things to the consideration of the fau and impartial reader ; and when he has maturely weighed them, I would propose it Ths consideration, whether many of the first reformers, and others hat sueceeded them, whom God in their day made the chief pillars of his church and greatest instruments of their deliverance from error and darkness, and of the support of the cause of piety among them, have not been injured ;n be contempt with which they have been treated by many late writers for their teaching and maintaining such doctrines as are commonly called Calvimshc. Indeed, some of these^ew writers, at the same time that they have -presentf the doctrines of these ancient and eminent divines as in the highest degree rdiculous, and contrary to common sense, in an ostentation of a very gene^us charity, have allowed that they were honest, well-meanmg men ; yea, it may be, some of them, as though it were in great condescension ^nd compassion to th;m,have allowed that they did pretty well for the day m ^vh^^b t ey 1 ved and considering the great disadvantages they labored under ; ^^;ben at he same time, their manner of speaking has naturally and plainly suggested to the minds of their readers, that they were persons, who, through the lowness of then genius, and greatness of the bigotry with which their mmds were shack ed and thoughts coDfined, living in the gloomy caves of ^"Pe^^f^tion, fondly embra.^^^^ and demurely and zealously taught the most absurd, silly, and j^^nst. ous opmions, worthy of the greatest contempt of gentlemen possessed of that noble and generous freedom of tliought, which happily prevails m this age of light and inquiry. When, indeed, such is the case, that we might, if so disposed.
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    CONCLUSION. ISI spea"k as big words as they, and on far better grounds. And really all the Ar~ minians on earth might be challenged, without arrogance or vanity, to make these principles of theirs, wherein they mainly differ from their fathers, whom they so much despise, consistent with common sense ; yea, and perhaps to produce any doctrine ever embraced by the blindest bigot of the church of Rome, or the most ignorant Mussulman or extravagant enthusiast, that might be reduced to more demonstrable inconsistencies, and repugnancies to common sense, and to themselves ; though their inconsistencies indeed may not lie so deep, or be so artfully veiled by a deceitful ambiguity of words, and an indeterminate signification of phrases. I will not deny, that these gentlemen, many of them, are men of great abilities, and have been helped to higher attainments in philosophy, than those ancient divines, and have done great service to the church of God in some respects ; but I humbly conceive that their differing from their fathers with such magisterial assurance, in these points in divinity-, must be owing to some other cause than superior wisdom. It may also be worthy of consideration, whether the great alteration, which has been made in the state of things in cur nation, and some other parts of the Protestant world, in this and the past age, by the exploding so generally Calvinistic doctrines, that is so often spoken of as worthy to be greatly rejoiced in by the friends of truth, learning and virtue, as an instance of the great increase of light in the Christian church; I say, it may be worthy to be considered, whether this be indeed a happy change, owing to any such cause as an increase of true knowledge and understanding in things of religion; or whether there is not reason to fear, that it may be owing to some worse cause. And I desire it may be considered, whether the boldness of some writers may not be worthy to be reflected on, who have not scrupled to say, that if these and those things are true (which yet appear to be the demonstrable dictates of reason, as well as the certain dictates of the mouth of the Most High), then God is unjust and cruel, and guilty of manifest deceit and double dealing, and the like. Yea, some have gone so far, as confidently to assert, that if any book which pretends to be Scripture, teaches such doctrines, that alone is sufficient warrant for mankind to reject it, as what cannot be the word of God. — Some, who have not gone so far, have said, that if the Scripture seems to teach any such doctrines, so contrary to reason, we are obliged to find out some other interpretation of those texts, where such doctrines seem to be exhibited. Others express themselves yet more modestly : they express a tenderness and religious fear, lest they should receive and teach any thing jhat should seem to reflect on God's moral character, or be a disparagement to his methods of administration, in his moral government ; and therefore express themselves as not daring to embrace some doctrines, though they seem to be delivered in Scripture, according to the more obvious and natural construction of the words. But indeed it would show a truer modesty and humility, if they would more entirely rely on God's wisdom and discerning, who knows infinitely better than we, what is agreeable to his own perfections, and never intended to leave these matters to the decision of the wisdom and discerning of men ; but by his own unerring instruction, to determine for us what the truth is ; knowing how little our judgment is to be depended on, and how extremely prone vain and blind men are to err in such matters. The truth of the case is, that if the Scripture plainly taught the opposite doctrines, to those that are so much stumbled at, viz., the Jlrminian doctrine of free Will, and others depending thereon, it would bi the greatest of all difficulties that attend the Scriptures, incomparably greater than its containing any,
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    -gg CONCLUSION. PVPn the most mysterious of those doctrines of the first reformers, which our late frlethXrs have so superciliously exploded—Indeed, it is a glorious arguTpnt of the divinity of the holy Scriptures, that they teach such doctrmes, which in one aee and another, through the blindness of men's minds, and strong prejudices of their hearts, are rejected, as most absurd and unreasonable, by the wise and oreat men of the world ; which yet, when they are most carefully and strictly examined, appear to be exactly agreeable to the most demonstrable certain and natural dictates of reason. By such thmgs it appears, that the foolishness of God is wiser than men, and God does as is said m 1 Cor. i. 19, 20 : « For it is written, I will destroy the wisdom of the wise ; I will' bring to nothin? the understanding of the prudent. Where is the wise 1 Where is the scribe 1 Where is the disputer of this world ? Hath not God made foolish the wisdom of this world 1" And as it used to be in time past, so it is probable it will be in time to come, as it is there written, in verses 27, 28, 29 : " But God hath chosen the foolish things of the world, to confound the wise; and God hath chosen the weak things of the world, to confound the things that are mighty; and base things of the world, the things which are despised, hath God chosen : yea, and things which are not, to bring to nought tlimgs that are; that no flesh should glory in his presence." Amen.
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    REMARKS on the essays on the principles of morality and natural religion, in a letter to a minister of the church of scotland. Reverend Sir : The intimations you have given rae of the use v/hich has, by some, been made of what I have written on the Freedom of the Will, &c., to vindicate what is said on the subject of liberty and necessity, by the author of the Essays on the Principles of Morality and JYatural Religion, has occasioned my readino* t^^s author's essay on that subject, with particular care and attention. And I think it must be evident to every one, that has read both his Essay and my Inquiri/, i^hat our schemes are exceeding reverse from each other. The wide difference ajDpears particularly in the following things. This author supposes, that such a necessity takes place with respect to all men's actions, as is inconsistent with liberty,* and plainly denies that men have any liberty in acting. Thus in p. 168, after he had been speaking of the necessity of our determinations, as connected with motives, he concludes with saying, " In short, if motives are not under our power or direction, which is confessedly the fact, we can at bottom have  no liberty." Whereas, I have abundantly expressed it as my mind, that man, in his moral actions, has true liberty ; and that the moral necessity, which universally takes place, is not in the least inconsistent with any thing that is properly called liberty, and with the utmost liberty that can be desired, or that can possibly exist or be conceived off I find that some are apt to think, that in that kind of moral necessity of men's volitions, which I suppose to be universal, at least some degree of liberty is denied ; that though it be true I allow a sort of liberty, yet those who maintain a self-determining power in the Will, and a liberty of contingence and indifference, hold a higher sort of freedom than I do ; but I think this is certainly a great mistake. Liberty, as I have explained it, in p. 17, and other places, is the power, opportunity, or advantage, that any one has to do as he pleases, or conducting in any respect, according to his pleasure; without considering how his pleasure comes to be as it is. It is demonstrable, and, I think, has been demonstrated, that no necessity of men's volitions that I maintain, is inconsistent with this liberty ; and I think it is impossible for any one to rise higher in his conceptions of liberty than this : if any imagine they desire higher, and that they conceive of a higher and greater liberty than this, they are deceived, and delude themselves with confused ambiguous words, instead of ideas. If any one should here say, " Yes, I conceive of a freedom above and beyond the liberty a man has of conductinrr in any respect as he pleases, viz., a liberty of choosing as he pleases." Such a one, if he reflected, would either blush or laugh at his own instance. For, is not choosing as he pleases, conducting, in some respect, according to his pleasure, and still without determining how he came by that pleasure 1 L" he •^ p. 160, IGl, 164, 165, and many other places. i Injuiry, p. 17—20. 100, 101. 151-156,163,167, 177. 178-182.
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    184 REMARKS. says, " Yes, I came by that pleasure by my own choice." If he be a man of common sense, by this time he will see his own absurdity ; for he must needs see that his notion or conception, even of this liberty, does not contain any iudffrnent or conception, how he comes by that choice, which first determines his pleasure, or which originally fixed his own will respecting the affair. Or if any shall say, " That a man exercises liberty in this, even in determining his own choice, but not as he pleases, or not in consequence of any choice, preference, or inclination of his own, but by a determination arising contingently out of a state of absolute indifference ;" this is not rising higher in his conception of liberty ; as such a determination of the Will would not be a voluntary determination of it. Surely he that places liberty in a power of doing something not according to his own choice, or from his choice, has not a higher notion of it, than he that places it in doing as he pleases, or acting from his own election. If there were a power in the mind to determine itself, but not by its choice or according to its pleasure, what advantage would it give 1 And what liberty, worth contending for, would be exercised in it ? Therefore no Arminian, Pelagian, or Epicurean, can rise higher in his conceptions of liberty, than the notion of it which I have explained : which notion is apparently, perfectly consistent with the whole of that necessity of men's actions, which I suppose takes place. And I scruple not to say, it is beyond all their wits to invent a higher notion, or form a higher imagination of liberty ; let them talk of sovereignty of the Will, selfdetermining power, self-motion, self-direction, arbitrary decision, liberty ad utrumvis, power of choosing differently in given cases, &c. &c., as long as they will. It is apparent that these men, in their strenuous affirmation and dispute about these things, aim at they know not what, fighting for something they have no conception of, substituting a number of confused, unmeaning words, instead of things, and instead of thoughts. They may be challenged clearly to explain what they would have : they never can answer the challenge. The author of the Essays, through his whole Essay on Liberty and JYeccssity, goes on the supposition, that, in order to the being of real liberty, a man must have a freedom that is opposed to moral necessity; and yet he supposes, p. 175, that " such a liberty must signify a power in the mind of acting without and against motives, a power of acting without any view, purpose or design, and even of acting in contradiction to our own desires and aversions, and to all our principles of action ; and is an absurdity altogether inconsistent with a rational nature. Now, who ever imagined such a liberty as this, a higher sort or degree of freedom, than a liberty of following one's own views and purposes, and acting agreeable to his own inclinations and passions '? Who will ever reasonably suppose that liberty, which is an absurdity altogether inconsistent with a rational nature, to be a kind of liberty above that which is consistent with the nature of a rational, intelligent, designing agent ? The author of the Essays seems to suppose such a necessity to take place, as is inconsistent with some supposable power of arbitrary choice ;* or that there is some liberty conceivable, whereby men's own actions might be more properly in their power, -f and by which events might be more dependent on ourselves ;'l contrary to what I suppose to be evident in my Inquiry.^ What way can be imagined, of our actions being more in our power, from ourselves, or dependent on ourselves, than their being from our power to fulfil our own choice, to act from our own inclination, pursue our own views, and execute our own designs 1 Certainly, to be able to act thus, is as properly having our actions in our power, > P. 169. t P. 191. 195, 197, 206. t P. 183. ^ P. 181, 182.
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    REMARKS. 185 and dependent on ourselves, as a being liable to 'de the subjects of acts and events, contingently and fortuitously, witliout desire, view, 'purpose or design, or any principle of action within ourselves ; as we must be according to this author's own declared sense, if our actions are performed with that liberty that is opposed to moral necessity. This author seems everywhere to suppose, that necessity, most properly so called, attends all men's actions j and that the terms necessary, unavoidable, impossible, &c., are equally applicable to the case of moral and natural necessity. In p. 173, he says, " The idea of necessary and unavoidable, equally agrees, both to moral and physical necessity." And in p. 184, " All things that fall out in the natural and moral world are alike necessary." P. 174, " This inclination and choice is unavoidably caused or occasioned by the prevailing motive. In this Ijes the necessity of our actions, that, in such circumstances, it was impossible we could act otherwise." He often expresses himself in lil
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    186' REMARKS. The author of the Essays most manifestly supposes that if men had the truth concerning the real necessity of all their actions clearly in view, they would not appear to themselves, or one another, as at all praiseworthy or culpable, or under any moral obligation, or accountable for their actions ;* which supposes, that men are not to be blamed or praised for any of their actions, and are not under any obligations, nor are truly accountable for any thing they dOj by reason of this necessity ; which is very contrary to what I have endeavored to prove, throughout the third part of my Inquiry. I humbly conceive it is there shown, that this is so far from the truth, that the moral necessity of men's actions, which truly take place, is requisite to the being of virtue and vice, or any thing praiseworthy or culpable : that the liberty of indifference and contingence, which is advanced in opposition to that necessity, is inconsistent with the being of these; as it would suppose that men are not determined in what.they do, by any virtuous or vicious principles, nor act from any motives, intentions or aims whatsoever ; or have any end, either good or bad, in acting. And is it not remarkable, that this author should suppose, that, in order to men's actions truly having any desert, they must be performed without any view, ptirpose, design, or desire, or any principle of action, or any thing agreeable to a rational nature 1 As it will appear that he does, if we compare p. 206, 207, with p. 175. The author of the Essays supposes, that God has deeply implanted in man's nature, a strong and invincible apprehension or feeling, as he calls it, of a liberty and contingence, of his own actions, opposite to that necessity which truly attends them ; and which in truth does not agree with real fact,f is not agreeable to strict, philosophic truth,J is contradictory to the truth of things,§ and which truth contradicts,] | not tallying with the real plan ;1[ and that therefore such feelings are deceitful,** are in reality of the delusive kind.jf He speaks of them as a wise delusion,|i as nice, artificial feelings, merely that conscience may have a commanding power ;§§ meaning plainly, that these feelings are a cunning artifice of the Author of Nature, to make men believe they are free, when they are not.|||| He supposes that, by these feelings, the moral world has a disguised appearance.TITI And other things of this kind he says. He supposes that all self-approbation, and all remorse of conscience, all commendation or condemnation of ourselves or others, all sense of desert, and all that is connected with this way of thinking, all the ideas which at present are suggested by the words ought, should, arise from this delusion, and would entirely vanish vithout it.*t All which is very contrary to what I have abundantly insisted on and endeavored to demonstrate in my Inquiry, where I have largely shown that it is agreeable to the natural sense of mankind, that the moral necessity or certainty that attends men's actions, is consistent with praise and blame, reward and punishment f\ and that it is agreeable to our natiu-al notions, that moral evil, with its desert of dislike and abhorrence, and all its other ill-deservings, consists in a certain deformity in the nature of the dispositions and acts of the heart, and not in the evil of something else, diverse from these, supposed to be their cause or occasion. *§ I might well ask here, whether any one is to be found in the world of mankind, who is conscious to a sense or feeling, naturally and deeply rooted in \v • mind, that in order to a man's performing any action that is praise or blame * p. 207, 209, and other places. t P. 200. tP. 152. §-'.183. II P. 18C. IT P. 20i •* P. 203, 204, 211. t+ P. 183.» P. 209. §§P. 211. Illl P. 150. 1Tir214. ♦t P. 160, i9i 199, 205, 206, 209. *t Inquiry, Part IV. Sect. 4, throughout. ♦« Idem, Part IV. Sect ( threughout, and p. 174, 175.
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    REMARKS. 187 worthy, he must exercise a liberty that irapUes and signifies a power of acting without any motive, view, design, desire or principle of action ? For such a liberty, this author supposes that must be which is opposed to moral necessity, as I have already observed once and again. Supposing a man should actually do ^ood, independent of desire, aim, inducement, principle or end, is it a dictate of mvincible, natural sense, that his act is more meritorious or praiseworthy, than if he had performed it for some good end, and had been governed in it by good principles and motives 1 And so I might ask on the contrary, with respect to evil actions.* The author of the Essays supposes that the liberty without necessity, which we have a natural feeling of, implies cantingence ; and speakinp- of this contingence, he sometimes calls it by the name of chance. And it is evident that his notion of it, or rather what he says about it, implies things happening loosely, fortuitously, by accident, and without a cause* Now I conceive the slightest reflection may be sufficient to^ satisfy any one that such a contingence of men's actions, according to our natural sense, is so far from being essential to the morality or merit of those actions, that it would destroy it ; and that, on the contrary, the dependence of our actions on such causes as inward inclinations, incitements and ends, is essential to the being of it. Natural sense teaches men, when they see any thing done by others of a good or evil tendency, to inquire what their intention was ; what principles and views they were moved by, in order to judge how far they are to be justified or condemned ; and not to determine, that in order to their being approved or blamed at all, the action must be performed altogether fortuitously, proceeding from nothing, arising from no cause. Concerning this matter I have fully expressed my mind in the Inquiry. If the liberty which we have a natural sense of as necessary to desert, consists in the mind's self-determination, without being determined by previous inclination or motive, then indifference is essential to it, yea, absolute indifference, as is observed in my Inquiry. But men naturally have no notion of any such liberty as this, as essential to the morality, or demerit of their actions ; but, on the contrary, such a liberty, if it were possible, would be inconsistent with our natural notions of desert, as is largely shown in the Inquiry. If it be agreeable to natural sense, that men must be indifferent in determining their own actions, then, accordmg to the same, the more they are determined by inclination, either good or bad, the less they have of desert. The more good actions are performed from good dispositions, the less praiseworthy ; and the more evil deeds are from evil dispositions, the less culpable ; and in general, the more men's actions are from their hearts, the less they are to be commended or condeumed ; which all must know is very contrary to natural sense. Moral necessity is owing to the power and government of the inclination of the heart, either habitual or occasional, excited by motive ; but according to natural and common sense, the more a man does any thing with full inchnation of heart, the more is it to be charged to his account for his condemnation if it be an ill action, and the more to be ascribed to him for his praise, if t be good. If the mind were determined to evil actions by contingence, from a state of indifference, then either there would be no fault in them, or else the fault would be in being so perfectly indifferent, that the mind was equally liable to a bad or good determination. And if this influence be liberty, then the very essence of the blame or fault would lie in the liberty itself, or the wickedness would, primarily and summarily, lie in being a free agent. If there were no fault in • See this matter illustrated in my Inquiry, Part IV. Sect. 4. t P. 156—159, 17'', I'^S, 181, 183—184.

  

  
    Page 202
    

  
  
    The text on this page is estimated to be only 44.90% accurate
    188 REMARKS. being indifferent, then there would be no fault in the determination's being agreeable to such a state of indifference ; that is, there could no fault be reasonably found with this, viz., that opposite determinations actually happen to take place indifferently sometimes good and sometimes bad, as contingence coverns and decides. And if it be a fault to be indifferent to good and evil, then such indifference is no indifference to good and evil, but is a determination to evil, or to a fault ; and such an indifferent disposition would be an evil, faulty disposition, tendency or determination of mind. So inconsistent are these notions of liberty, as essential to praise or blame. The author of the Essays supposes men's natural, delusive sense of a liberty of contingence, to be in truth, the foundation of all the labor, care and industry of mankind ;* and that if men's practical ideas had been formed on the flan- of universal necessity, the ignava ratio, the inactive doctrine of the Stoics, would have followed ; and that there would have been no room for forethought about futurity, or any sort of industry and care yf plainly implying, that in this case men would see and know that all their industry and care signified nothing, was in vain and to no purpose, or of no benefit ; events being fixed in an irrefragable chain, and not at all depending on their care and endeavor ; as he explains himself, particularly in the instance of men's use of means to prolong life ; J not only very contrary to what I largely maintain in my Inquiry, but also very inconsistently with his own scheme, in what he supposes of the ends for which God has so deeply implanted this deceitful feeling in man's nature ; in which he manifestly supposes men's care and industry not to be in vain and of no benefit, but of great use, yea, of absolute necessity, in order to the obtaining the most important ends and necessary purposes of human life, and to fulfil the ends of action to the best advantage, as he largely declares.§ Now, how shall these things be reconciled 1 That if men had a clear view of real truth, they would see that there was no room for their care and industry, because they would see it to be in vain, and of no benefit ; and yet that God, by having a clear view of real truth, sees that their being excited to care and industry, will be of excellent use to mankind, and greatly for the benefit of the world, yea, absolutely necessary in order to it ; and that therefore the great wisdom and goodness of God to men appears, in artfully contriving to put them on care and industry for their good, which good could not be obtained without them ; and yet both these things are maintained at once, and in the same sentences and words by this author. The very reason he gives, why God has put this deceitful feeling into men, contradicts and destroys itself. That God in his great goodness to men gave them such a deceitful feeling, because it was very useful and necessary for them, and greatly for their benefit, or excites them to care and industry for their own good, which care and industry is useful and necessary to that end ; and yet the very thing that this great benefit of care and industry is given as a reason for, is God's deceiving men in this very point, in making them think their care and industiy to be of great benefit to them, when indeed it is of none at all ; and if they saw the real truth, they would see all their endeavors to be wholly useless, that there was no room for them, and that the event does not at all depend upon them.TT And besides, what this author says plainly implies (as appears by what has been already observed), that it is necessary men should be deceived, by being made to believe that future events are contingent, and their own future actions free, with such a freedom, as signifies that their actions are not the fruit of their • P. 184. t P. 189. t P. 1S4. 185. § P. 188—192, and in many other places. H P 188. 189, &
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    REMARKS. 189 own desires or designs, but altogether -contingent, fortuitous, and without a cause. But how should a notion of liberty, consisting in accident or loose chance, encourage care and industry ? I should think it would rather entirely discourage every thing of this nature. For surely, if our actions do not depend on our desires and designs, then they do not depend on our endeavors, flowing from our desires and designs. This author himself seems to suppose, that if men had, indeed, such a liberty of contingence, it would render all endeavors to determine or move men's future volitions vain ; he says, that in this case to exhort, to instruct, to promise, or to threaten, would be to no purpose. Why ? Because (as he himself gives the reason), then our Will would be capricious and arbitrary, and we should be thrown loose altogether, and our arbitrary power could do us good or ill only by accident. But if such a loose, fortuitous state would render vain other endeavors upon us, for the same reason would it make useless our endeavors on ourselves ; for events that are truly contingent and accidental, and altogether loose from, and independent of, all foregoing causes, are independent on every foregoing cause within ourselves, as well as in others. I suppose that it is so far from being true, that our minds are naturally possessed with a notion of such liberty as this, so strongly that it is impossible to root it out ; that indeed men have no such notion of liberty at all, and that it is utterly impossible, by any means whatsoever, to implant or introduce such a notion into the mind. As no such notions as imply self-contradiction and selfabolition can subsist in the mind, as I have shown in my Inquiry, I think a mature, sensible consideration of the matter, sufficient to satisfy any one, that even the gi-eatest and most learned advocates themselves for liberty of indifference and self-determination, have no such notion ; and that indeed they mean something wholly inconsistent with, and directly subversive of, what they strenuously affirm, and earnestly contend for. By man's having a power of determining his own Will, they plainly mean a power of determining his Will, as he pleases, or as he chooses ; which supposes that the mind has a^choice, prior to its going about to confirm any action or determination to it. And if they mean that they determine even the original or prime choice, by their own pleasure or choice, as the thing that causes and directs it ; I scruple not most boldly to affirm, that they speak they know not what, and that of which they have no manner of idea, because no such contradictory notion can come into, or have a moment's ^subsistence in the mind of any man living, as an original or first choice being caused, or brought into being, by choice. After all, they say they have no higher or other conception of liberty, than that vulgar notion of it, which I contend for, viz., a man's having power or opportunity to do as he chooses ; or if they had a notion that every act of choice was determined by choice, yet it would destroy their notion of the contingence of choice ; for then no one act of choice would arise contingently, or from a state of indifference, but every individual act, in all the series, would arise from foregoing bias or preference, and from a cause predetermining and fixing its existence, which introduces at once such a chain of causes and effects, each preceding link decisively fixing the following, as they would by all means avoid. And such kind of delusion and self-contradiction as this, does not arise in men's minds by nature ; it is not owing to any natural feeling which God has strongly fixed in the mind and nature of man ; but to false philosophy, and strong prejudice, from a deceitful abuse of words. It is aitificial, not in the sense of the author of the Essays, supposing it to be a deceitful artifice of God ; but artificial as opposed to natural, and as owing to an artificial, deceitful man-* agement of terms, to darken and confound the mind. Men have no sucl.
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    190 REMARKS. thing when they first begin to exercise reason ; but must have a great deal of time to blind themselves, with metaphysical confusjon, before they can embrace, and rest in such definitions of liberty as are given, and imagine they imderstani them. On the whole, I humbly conceive, that whosoever will give himself the trouble of weighing what I have offered to consideration in my Inquiry, must be sensible, that such a moral necessity of men's actions as I maintain, is not at all inconsistent with any liberty that any creature has, or can have, as a free, accountable, moral agent, and subject of moral government-; and that this moral necessity is so far from being inconsistent with praise and blame, and the bene fit and use of men's own care and labor, that, on the contrary, it implies the very ground and reason, why men's actions are to be ascribed to them as their own, in that manner as to infer desert, praise and blame, approbation and remorse of conscience, reward and punishment ; and that it establishes the moral system of the universe, and God's moral government, in every respect, with the proper use of motives, exhortations, commands, counsels, promises, and threatenings ; and the use and benefit of endeavors, care and industry ; and that therefore there is no need that the strict philosophic truth should be at all concealed from men ; no danger in contemplation and projbund discovery in these things. So far from this, that the truth in this matter is of vast importance, and extremely needful to be known ; and that the more clearly and perfectly the real fact is known, and the more constantly it is in view, the better ; and particularly, that the clear and full knowledge of that, which is the true system of the universe, in these respects, would greatly establish the doctrines which teach the true Christian scheme of Divine Administration in the city of God, and the gospel of Jesus Christ, in its most important articles ; and that these things never can be well established, and the opposite errors, so subversive of the whole gospel, which at this day so greatly and generally prevail, be well confuted, or the arguments by which they are maintained, answered, till these points are settled. While this is not done, it is, to me, beyond doubt, that the friends of those great gospel truths will but poorly maintain their controversy with the adversaries of those truths. They will be obliged often to dodge, shuffle, hide, and turn their backs : and the latter will have a strong fort, from whence they never can be driven, and weapons to use, which those whom they oppose will find no shield to screen themselves from ; and they will always puzzle, confound, and keep under the friends of sound doctrine, and glory and vaunt themselves in their advantage over them ; and carry their aflfairs with a high hand, as they have done already for a long time past. I conclude, sir, with asking your pardon for troubling you with so much said in vindication of myself from the imputation of advancing a scheme of necessity, of a like nature with that of the author of the Essays on the Principles of Morality and JYatural Religion. Considering that what I have said is not only in vindication of myself, but, as I think, of the most important articles of moral philosophy and religion ; I trust in what I know of your candor, that you will excuse. Your obliged friend and brother, JONATHAN EDWARDS. Stockbridge, Jtdy 25, 1757.

  

  
    Page 205
    

  
  
    The text on this page is estimated to be only 18.90% accurate
    DISSERTATION CONCERNING THE END FOR WHICH GOD CREATED THE WORLD

  

  
    Page 207
    

  
  
    The text on this page is estimated to be only 43.95% accurate
    DISSERTATION CONCERNING THE END FOR WHICH GOD CREATED THE WORLD. INTRODUCTION. CONTAINING EXPLANATIONS OF TERMS, AND GENERAL POSITIONS. To avoid all confusion in our inquiries and reasonings, concerning the end for which God created the world, a distinction should be observed between the chief end for which an agent or efficient exerts any act and performs any work, and the ultimate end. These two phrases are not always precisely of the same signification: and though the r/ize/" end be always an ultimate end, yet every ultimate end is not always a chief end. A chief end is opposite to an inferior end : an ultimate end is opposite to a subordinate end. A subordinate end is something: that an a(i;ent seeks and aims at in what he does ; but yet does not seek it, or regard it at all upon its own account, but wholly on the account of a further end, or in order to some other thing, which it is considered as a means of. Thus, Avhen a man that goes a journey to obtain a medicine to cure him of some disease, and restore his health, the obtaining that medicine is his subordinate end ; because it is not an end that he seeks for itself, or values at all upon its own account, but wholly as a means of a further end, viz., his health. Separate the medicine from that further end, and it is esteemed good for nothiug ; nor is it at all desired. An ultimate end is that which the agent seeks in what he does, for its own sake : that he has respect to, as what he loves, values and takes pleasure in on its own account, and not merely as a means of a further end. As when a man loves the taste of some particular sort of fruit, and is at pains and cost to obtain it, for the sake of the pleasure of that taste, which he values upon its own account, as he loves his own pleasure ; and not merely for the sake of any other good, which he supposes his enjoying that pleasure will be the means of. Some ends are subordinate ends, not only as they are subordinated to an ultimate end, but also to another end that is itself but a subordinate end : yea, there may be a succession or chain of many subordinate ends, one dependent on another — one sought for another : the first for the next, and that for the sake of the next to that, and so on in a long series before you come to any thing, that the agent aims at and seeks for its own sake : as when a man sells a garment to get money — to buy tools — to till his land — to obtain a crop — to supply him with food — to gratify the appetite. And he seeks to gratify his appetite, on its own account, as what is grateful in itself. Here the end of his selling his garment, is to get money ; but getting money is only a subordinate end : it is not only subordinate to the last end, his gratifying his appetite ; but to a nearer end, viz., his buying husbandry tools ; and his obtaining these, is
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    194 END IN CREATION. only a subordinate end, being only for the sake of tilling land ; and the tillage of land is an end not sought on its own account, but for the sake of the crop to be produced ; and the crop produced is not an ultimate end, or an end sought for itself but only for the sake of making bread ; and the having bread, is not sought on its own account, but for the sake of gratifying the appetite. Here the gratifying the appetite, is called the ultimate end ; because it is the last in the chain, where a man's aim and pursuit stops and rests, obtaining in that, the thing finally aimed at. So whenever a man comes to that in which his desire terminates and rests, it being something valued on its own account, then he comes to an ultimate end, let the chain be longer or shorter ; yea, if there be but one link or one step that he takes before he comes to this end. As when a man that loves honey puts it into his mouth, for the sake of the pleasure of the taste, without aiming at any thing further. So that an end which an agent has in view, may be both his immediate and his ultimate end ; his next and his last end. That endj>\^hich is sought for the_sak£-Qf itself, and not_for The sake of a further end, is an ultimate end.: it is ultimate or last, as it ha? no~otEer beyond it, for whose sake it is, it bei'.:>g for the sake of itself: so that here the aim of the agent stops and rests (without going further), being come to the good which he esteems a recompense of its pursuit for its own value. Here it is to be noted that a thing sought, may have the nature of an ultimate, and also of a subordinate end ; as it may be sought partly on its own account, and partly for the sake of a further end. Thus a man in what he docs, may seek the love and respect of a particular person, partly on its ow-n account, because it is in itself agreeable to men to be the objects of others' esteem and love : and partly, because he hopes, through the friendship of that person to have hio assistance in other affairs ; and so to be put under advantage for the obtaining fmiher ends. A chief end or highest end, which is opposite not properly to a subordinate end, but to an inferior end, is something diverse from an ultimate end. The chief end is an end that is most valued ; and therefore most sought after by the agent in what he does. It is evident, that to be an end more valued than another end, is not exactly the same thing as to be an end valued ultimately, or for its own sake. This w^ill appear, if it be considered, 1. That two different ends may be both ultimate ends, and yet not be chief ends. They may be both valued for their own sake, and both sought in the same work or acts, and yet one valued more highly and sought more than another : thus a man may go a journey to obtain two different benefits or enjoyments, both which may be agreeable to him in themselves considered, and so both may be what he values on their OAvn account and seeks for their ow' n sake ; and yet one may be much more agreeable than the other ; and so be what he sets his heart chiefly upon, and seeks most after in his going a journey. Thus a man may go a journey partly to obtain the possession and enjoyment of a bride that is very dear to him, and partly to gratify his curiosity in looking in a telescope, or some new invented and extraordinary optic glass : both may be ends he seeks in his journey, and the one not properly subordinate or in order to another. One may not depend on another, and therefore both may be ultimate ends ; but yet the obtaining his beloved bride may be his chief end, and the benefit of the optic glass, his inferior end. The former may be what he sets his heart vastly most upon, and so be properly the chief end of his journey. 2. An ultimate end is not always the cliicf end, because some subordinate ends may be more vahied and sought after than some ultimate ends. Thus for
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    END IN CREATION. 195 instance, a man may aim at these two things in his going a journey ; one may be to visit his friends, and another to receive a great estate, or a large sum of money that Ues ready for him at the place to which he is going. The latter, viz., his receiving the sum of money, may be but a subordinate end : he may not value the silver and gold on their own account, but only for the pleasure, gratification, and honor ; that is the ultimate end, and not the money, which is valued only as a means of the other. But yet the obtaining the money, may be what is more valued, and so a higher end of his journey, than the pleasure of seeing his friends ; though the latter is what is valued on its own account, and •so is an ultimate end. But here several, things may be noted : First. That when it is said, that some subordinate ends may be more valued th?n some ultimate ends, it is not supposed that ever a subordinate end is more valued than that ultimate end or ends to which it is subordinate ; because a subordinate end has no value, but what it derives from its ultimate end : for that reason it is called a subordinate end, because it is valued and sought, not for its own sake, or its own value, but only in subordination to a further end, or for the sake of the ultimate end, that it is in order to. But yet a subordinate end may be valued more than some other ultimate end that it is not subordinate to, but is independent of it, and does not belong to that series, or chain of ends. Thus for instance : if a man goes a journey to receive a sum of money, not at all as an ultimate end, or because he has any value for the silver and gold for their own sake, but only for the value of the pleasure and honor that the money may be a means of. In this case it is impossible that the subordinate end, viz., his having the money, should be more valued by him than the pleasure and honor for which he values it. It would be absurd to suppose that he values the means more than the end, w^hen he has no value for the means but for the sake of the end, of which it is the means : but yet he may value the money, though but a subordinate end, more than some other ultimate end, to which it is not subordinate, and with which it has no connection. For instance, more than the comfort of a friendly visit ; which was one end of his journey^ Secondly. Not only is a subordinate end never superior to that ultimate end, to which it is subordinate ; but the ultimate end is always (not only equal but) superior to its subordinate end, and more valued by the agent ; unless it be when the ultimate end entirely depends on the subordinate : so that he has no other means by which to obtain his last end, and also is looked upon as certainly connected with it — then the subordinate end may be as much valued as the last end ; because the last end, in such a case, does altogether depend upon, and is wholly and certainly conveyed by it. As for instance, if a pregnant woman has a peculiar appetite to a certain rare fruit that is to be found only in the garden of a particular friend of hers, at a distance ; and she goes a journey to go to her friend's house or garden, to obtain that fruit — the ultimate end of her journey, is to gratify that strong appetite : the obtaining that fruit, is the subordinvite end of it. '''^If she looks upon it, that the appetite can be gratified by no other means than the obtaining that fruit ; and that it will certainly be gratified if she obtains it, then she will value the fruit as much as she values the gratification of her appetite. But otherwise, it will not be so : if she be doubtful whether that fruit will satisfy her craving, then she will not value it equally with the gratification of her appetite itself; or if there be some other fruit that she knows of, that will gratify her desire, at least in pait ; which she can obtain without such inconvenience or trouble as shall countervail the gratification ; which is in eflfect frustrating her of her last end, because her last end is the
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    196 END IN CREATION. pleasure of gratifying her r.ppetite, without any trouble that shall countervail, and in effect destroy it. Or if it be so, that her appetite cannot be gratified without this fruit, nor yet with it alone, without something else to be compounded with itthen her value for her last end will be divided between these several ingrediente as so many subordinate, and no one alone will be equally valued with the last end Hence it rarely happens among mankind, that a subordinate end is equally valued with its last end ; because the obtaining of a last end rarely depends on one single uncompounded means, and is infallibly connected with that means : therefore, men's last ends are commonly their highest ends. Thirdly. If any being has but one ultimate end, in all that he does, and there be a great variety of operations, his last end may justly be looked upon as his supreme end : for in such a case, every other end but that one, is an end to that end ; and therefore no other end can be superior to it. Because, as was observed before, a subordinate end is never more valued, than the end to which it is subordinate. Moreover, the subordinate effects, events, or things brought to pass, which r\ll are means of this end, all uniting to contribute their share towards the obtaining the one last end, are very various ; and therefore, by what has been now observed, the ultimate end of all must be valued, more than anyone of the particular means. This seems to be the case with the works of God, as may more fully appear in the sequel. From what has been said, to explain what is intended by an ultimate end, the following things may be observed concerning ultimate ends in the sense explained. Fourthly. Whatsoever any agent has in view in any thing he does, which he loves, or which is an immediate gratification of any appetite or inclination of nature; and is agreeable to him in itself, and not merely for the sake of something else, is regarded by that agent as his last end. The same may be said, of avoiding of that which is in itself painful or disagreeable : for the avoiding of what is disagreeable is agreeable. This will be evident to any bearing in mind the meaning of the terms. By last end being meant, that which is regarded and sought by an agent, as agreeable or desirable for its own sake ; a subordinate that which is sought only for the sake of something else. Fifthly. From hence it will follow, that if an agent in his works has in view more things than one that will be brought to pass by what he does, that are agreeable to him, considered in themselves, or what he loves and delights in on their own account — then he must have more things than one that he regards as his last ends in what he does. But if there be but one thing that an agent seeks, as the consequence of what he does that is agreeable to him, on its own account, then there can be but one last end which he has in all his actions and operations. But only here a distinction fhust be observed of things which may be said to be agreeable to an agent, in themselves considered, in two senses. (L) What is in itself grateful to an agent, and valued and loved on its own accourS", «'mg/'V_and absolutely considered, and is so universally and originally, antecedent to, and independent of all conditions, or any supposition of particular cases and circumstances. And (2.) What may be said to be in itself agreeable to an agent, hypothetically and consequentially : or, on supposition or condition of such and* such circumstances, or on the happening of such a particular case. Thus, for instance : a man may originally love society. An mclination to society may be implanted in his very nature: and society may be agreeable to him antecedent to all presupposed cases and circumstances : and this may cause him to seek a family. And the comfort of society may be originally his last end, in seeking a family. But after he has a family, peace, good order and
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    END IN CREATION. 197 mutual justice and friendship in his family, may be agreeable to him, and what he delights in for their sake ; and therefore these things may be his last end in many things he does in the government and regulation of his family. But they were not his original end with respect to his family. The justice and peace of a family, was not properly his last end before he had a family, that induced him to seek a family, but consequentially. And the case being put of his having a family, then these things wherein the good order and beauty of a family consist, become his last end in many things he does in such circumstances, -fa like manner we must suppose th at Jjodj_before^hg_ created the .worlds had-some gooTm view, aTa consequenc^7oOh_e\voLrld's existence, that was originally agreeabtg^tgiiiminitglf considered, that inclined him to create the world, or bringJhe miiveise, with various intelligeBL creatures, into existence in such a manner as he created it. But after the world was created, and such and such intelligent creTJtures actually had existence, in such and such circumstances, then a wise, just regulation of them was agreeable to God, in itself considered. And God's love of justice, and hatred of injustice, would be sufficient in such a case to induce God to deal justly with his creatures, and to prevent all injustice in him towards them. But yet there is no necessity of supposing, that God's love of doing justly to intelligent beings, and hatred of the contrary, was what originally induced God to create the world, and make intelligent beings ; and so to order the occasion of doing either justly or unjustly. The justice of God's nature makes a just regulation agreeable, and the contrary disagreeable, as there is occasion, the subject being supposed, and the occasion given : but we must suppose something else that should incline him to create the subjects or order the occasion. So that perfection of God which we call his faithfulness, (fr his inclination to fulfil his promises to his creatures, could not properly be what moved him to create the world ; nor could such a fulfilment of his promises to his creatures, be his last end, in giving the creatures being. But yet after the world is created, after intelligent creatures are made, and God has bound himself by promise to them, then that disposition which is called his faithfulness may move him in his providential disposals towards them : and this may be the end of many of God's works of providence, even the exercise of his faithfulness in fulfilling his promises ; and may be in the lower sense his last end. Because faithfulness and truth must be supposed to be what is in itself amiable to God, and what he delights in for its own sake. Thus God may have ends of particular works of providence, which are ultimate ends in a lower sense, which were not ultimate ends of Jhe creation. "^ ~ ' "^ that here we have two sorts of ultimate ends ; one of which may be called an original, and independent ultimate end ; the other consequential and dependent. For it is evident, the latter sort are truly of the nature of ultimate ends : because, though their being agreeable to the a^ent, or the agent's desire of them, be consequential on the existence, or supposition of proper subjects and occasion ; yet the subject and occasion being supposed, they are agreeable and amiable in themselves. We may suppose, that to a righteous being, the doing justice between two parties, with whom he is concerned, is agreeable in itself, and is loved for its own sake, and not merely for the sake of some other end : and yet we may suppose, that a desire of doing justice between two parties, may be consequential on the being of those parties, and the occasion given. Therefore, I make a distinction between an end that in this manner is consequential, and a subordinate end. It may be observed, that when I speak of God's ultimate end in the creation
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    198 END IN CREATION. of the world, in the following discourse, I commonly mean in that highest sense, viz., the original ultimate end. Sixthly. It may be further observed, that the original ultimate end or ends of tlie creation of the world is alone that which induces God to give the occasion for consequential ends, by the first creation of the world, and the original disposal of it. And the more original the end is, the more extensive and universal it is. That which God had primarily in view in creating, and the original ordination of the world, must be constantly kept in view, and have a governing influence in all God's works, or with respect to every thing that he does towards his creatures. And therefore, Seventhly. If we use the phrase ultimate end in this highest sense, then the same that is God's ultimate end in creating the world, if we suppose but one such end, must be what he makes his ultunate aim in all his3£orks, in everv thing he does either in creation or providence. •'^'But we must suppose that in the use, which God puts the creatures to that he hath made, he must evermore have a regard to the end, for which he has made them. But if we take idtimate end in the other lower sense, God may sometimes have regard to those things as ultimate ends, in particular works of providence, which could not in any proper sense be his last end in creating the world. Eighthly. On the other hand, whatever appears to be God's ultimate end in any sense, of his works of providence in general, that must be the ultimate end of the work of creation itself. For though it be so that God may act for an end, that is an ultimate end in a lower sense, in some of his works of providence, which is not the ultimate end of the creation of the world ; yet this doth not take place with regard to the works of providence in general. But we may justly look upon whatsoever has the nature of an ultimate end of God's works ot providence in general, that the same is also an ultimate end of the creation of the worldj for God's works of providence in general, are the same with the general use that he puts the world to that he has made. And we may well argue from what we see of the general use which God makes of the world, to the general end for which he designed the world. Though there may be some things that are ends of particular works of providence, that were not the last end of the creation, which are in themselves grateful to God in such particular emergent cirmustances ; and so are last ends in an inferior sense ; yet this is only in certain cases, or particular occasions. But if they are last ends of God's proceedings in the use of the world in general, this shows that his making them last ends does not depend on particular cases and circumstances, but the nature of things in general, and his general design in the being and constitution of the universe. Ninthly. If there be but one thing that is originally, and independent on any future supposed cases, agreeable to God, to be obtained by the creation of the world, then there can be but one last end of God's work, in this highest sense : but if there are various things, properly diverse one from another, that are, absolutely and independently on the supposition of any future given cases, agreeable to the divine Being, which are actually obtained by the creation of the world, then there were several ultimate ends of the creation, in that highest sense
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    CHAPTER I. WHEREIN IS CONSIDERED, WHAT REASON TEACHES CONCERNING THIS AFFAIR. SECTION I. SOME THINGS OBSERVED IN GENERAL, WHICH REASON DICTATES. Having observed these things, which are proper to be taken notice of, to prevent conIbsion in discourses on this subject, I now proceed to consider what may, and what may not be supposed to be God's uUimate end in the creation of the world. And in the first place, I would observe some things which reason seems to dictate in this matter. Indeed, this affair seems properly to be an affair of 
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    200 END IN CREATION. As to the first of these, viz., what seems in itself rational to he supposed conC€rnin
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    END IN CREATION. 201 that U fit, suitable and amiable in itself, consists in his having infinitely the highest regard to that which is in itself infinitely highest and best : yea, it is in this that it seems chiefly to consist. The moral rectitude of God's heart must consist in a proper and due respect of his heart to things that are objects of moral respect ; that is, to intelligent beings capable of moral actions and relations. And therefore it must chiefly consist in giving due respect to that Being; to whom most is due; yea, infinitely most, and m effect all. I'or God is irifinitely the most worthy of regard. The worthiness of others i-. is nothing to his : so that to him belongs all possible respect. To him belonr/s the whole of the respect that any moral agent, either God, or any intelligent being is capable of. To him be.loj.igs_alI.the heart. Therefore, if moral rectitude of heart consists in paying the respect or regard of the heart which is due, or which fitness and suitableness requires, fitness requires infinitely the greatest regard to be paid to God ; and the denying supreme regard here, would be a conduct infinitely the most unfit. Therefore a proper regard to this Being, is what the fitness of regard does infinitely most consist in. Hence it will follow — That the moral rectitude and fitness of the disposition, inclination or affection of God's heart does chiefly consist in a respect or regard to himself infinitelyiabQvaJiis^^crard to all othgr bemgs : or, in other wordk, iiis holmiss consists in this. _ AndTflTbe thus fit that God should have a supreme regard to himself, then it is fit that this supreme regard should appear, in those things by which he makes himself known, or by his word and works; i. e., in what he says, and in what he does. If it be an liiSriitely amiable thing in God, that he should have a supreme regard to himself, then it is an amiable thing that he should act as having a chief regard to himself; or act in such a manner, as to show that he has such a regard ; that what is highest in God's heart, may be hio-hest in his actions and conduct. And if it was God's intention, as there is great reason to think it Mjas, that Jiis worka_sIiQiild .gxhibit an image of himself their author, that Jt_jiiight . brightjy_appear__by M^^ what manner of being helsT^and afford a_.pi:Qp£Ls«epresentation of his divme excellencies, and especially his inoral excdleiice, coasi&tingiii^the disposition jif^Jm heart; then it Is reasonable to suppose that his works are so wrought as to show this supreme respect to himself, wherein his moral excellency does primarily consist. When we are considering with ourselves, what would be most fit and proper for God to have a chief respect to, in his proceedings in general, with regard to the universality of things, it may help us to judge of the matter with the greater ease and satisfaction to consider, what we can suppose Avould be judged and determined by some third being of perfect wdsdom and rectitude, neither the Creator nor one of the creatures, that should be perfectly indifferent and disinterested. Or if we make the supposition, that wisdom itself, or infinitely wise justice and rectitude were a distinct, disinterested person, whose office it was to determine how things shall be most fitly and properly ordered in the whole system, or kingdom of existence, including king and subjects, God and his creatures ; and upon a view of the whole, to decide what rej^ard should prevail and govern in all proceedings. Now such a judge, in adjustino- the proper measures and kinds of regard that every part of existence is to have, would w^elgh things in an even balance ; taking care, that greater, or more existence should have a greater share than less, that a greater part of the whole should be more looked at and respected than the lesser, in proportion (other things being equal) to the measure of existence, that the more excellent should be more regarded thanThe less excellent : so that the degree of regard should always be in a proportion, compounded of the proportion of existence, and proVoL. II. 26
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    202 END m CREATION. portion of excellence, or according to the degree of greatness and goodness, considered conjunctly. Such an arbiter, in considering the system of created intellio-ent being's by itself, would determine that the system in general, consistino- ofmany millions, was of greater importance, and worthy of a greater share of'^reo-ard than only one individual. For however considerable some of the individuals might be, so that they might be much greater and better and have a greater share of the sum total of existence and excellence than another individualTyeTno^one exceeHs" otTiei^"sb much as to coumervail ail the rest of the system. And if this judge consider not only the system of created beings, but the system of being in general, comprehending the sum total of universal existence, both Creator and creature ; still every part must be considered according to its weight and importance, or the measure it hagngf existence and excellence. To determine then, what proportion of regard is to be allotted to the Creator, and all his creatures taken together, both must be as it were put in the balance ; the Supreme Being, with all in him that is great, considerable and excellent, is to be estimated and compared with all that is to be found in the whole creation; and according as the former is found to outweigh, in such proportion is he to have a greater share of regard. And in this case, as the whole system of created beings in comparison of the Creator, would be found as the lig'ht dust of the balance (which is taken no notice" of by him that weighs), and as nothing and vanit)^ ; so the arbiter must determine accordingly with respect to the deo-ree in which God should be regarded by all intelligent existence, and the degree in which he should be regarded in all that is done through the whole universal system ; in all actions and proceedings, determinations and effects whatever, whether creating, preserving, using, disposing, changing, or destroying.^ And as the Creator is infinite, and has all possible existence, perfection and excellence, so he must have all possible regard. As he is^^ery way the first and supreme, and as his excellency is in all respects the supreme beauty and glory, the original good, and fountain of all good ; so he must have in all respects the supreme regard. And as he is God over all, to whom all are properly subordinate, and on whom all depend, worthy to reign as supreme head with absolute and universal dominion ; so it is fit that he should be so regarded by all and in all proceedings and effects through the whole system : that this universality of things in their whole compass and series should look to him, and respect him in such a manner as that respect to him should reign over all respect to other thino-s, and that regard to creatures should universally be subordinate and subject. When I speak of regard to be thus adjusted in the universal system, or sum total of existence, I mean the regard of the sum total ; not only the regard of individual creatures, or all creatures, but of all intelligent existence, created, and uncreated. For it is fit that the regard, of the Creator should be proportioned to „the worthiness of objects, as well as the regard of creatures. Thus we must conclude such an arbiter, as I have supposed, would determine in this business, being about to decide how matters should proceed most fitly, properly, and according- to the nature of things. He would therefore determine that the whole universe, including all creatures, animate and inanimate, in all its actings, proceedings, revolutions, and entire series of events, should proceed ji:om_a regard and with avicw^^joji^rtf^^ as t]^p^snprprnp^flnd last .endj)f all : that every wheel, "both great' and sinall, in all its rotations, sliould move with a constant, invariable regard to him as the ultimate end of all ; as perfectly and uniformly, as if the whole system were animated and directed by one common soul ; or, as if sucli an at^Her as I have before supposed, one possessed of perfect wisdom and
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    END IN CREATION. 203 rectitude, became the common soul of the universe, and actuated and governed it in all its motions. " Thus I have gone upon the supposition of a third person, neither creator nor creature, but a disinterested person stepping in to judge of the concerns of both, and state what is most fit and proper betvveen them. The thing supposed is impossible ; but the case is nevertheless just the same as to what is most ht and suitable in itself. For it is most certainly proper for God to act, according to the greatest Jitness, in his proceedings, and he knows what the greatest fitness is, as much as if perfect rectitude were a distinct person to direct him. As therefore there is no third being, beside Gotl and the created system, nor can be, so there is no need of any, seeing God himself is possessed of that perfect discernment and rectitude which have been supposed. It belono-s to him as supreme, arbiter, and to his infinite wisdom and rectitude, to state all rules and measures of proceedings. And seeing these attributes of God are infinite, and most absolutely perfect, they are not the less fit to order and dispose because they are in him, who is a being concerned, and not a third person that is disinterested. For being interested unfits a person to be arbiter or judn-e, no otherwise than as interested tends to blind and mislead his judgment, or incline him to act contrary to it. But that God should be in danger of either, is contrary to the supposition of his being possessed of discerning and justice absolutely perfect. And as there must be some supreme judge of fitness and propriety in the universality of things, as otherwise there could be no order nor regularity, it therefore belongs to God whose are all things, who is perfectly fit for this office, and who alone is so to state all things, according to the most perfect fitness and rectitude, as much as if perfect rectitude were a distinct person.    We may therefore be sure it is and will be done. I should think that these things might incline us to suppose that God has not forgot himself, in the ends which he proposed in the creation of the world ; but that he has so stated these ends (however he is self-sufficient, immutable, and independent) as therein plainly to show a 3Jpreme_j;egaj;d__to__himself. Whether this can be, or whether God has donethus, must be consideTed afterwards, as also what may be objected against this view of things. 5. Whatsoever is good, amiable and valuable in itself, absolutely and originally, which facts and events show that God aimed at in the creation of the world, must be supposed to be regarded, or aimed at by God ultirmtely, or as an ultimate end of creation. For we must suppose from the perfection of God's nature, that whatsoever is valuable and amiable in itself, simply and absolutely considered, God values simply for itself j it is agreeable to him absolutely on ts own account, because God's judgment and esteem are according to truth. He values and loves things, accordingly, as they are worthy to be valued and loved. But if God values a thing simply, and absolutely, for itself, and on its own account, then it is the ultimate object of his value ; he does not value it merely for the sake of a farther end to be attained by it. For to suppose that he values it only for some farther end, is in direct contradiction to the present supposition, which is, that he values it absolutely, and for itself. Hence it most clearly follows, that if that which God values ultimately and for itself, appears in fact and experience, to be what he seeks by any thing he does, he must regard it as an ultimate end. And therefore if he seeks it in creating the world, or any part of the world, it is an ultimate end of the work of creation. Having got thus far, we may now proceed a step further, and assert, 6. Whatsoever thing is actually the effect or consequence of the creation of the world, which is simply and absolutely good and valuable in itself, that.
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    204 END m CREATION. thinff is an ultimate end of God's creating the world. We see that It is a good *hat God aimed at by the creation of the world ; because he has actually at tained it by that means. This is an evidence that he intended to attain, oi aimed at it. For we may justly infer what God intends, by what he actually does ; because he does nothing inadvertently, or without design. But whatever God intends to attain from a value for it ; or in other words, whatever he aims at in his actions and works, that he values ; he seeks that thing in those acts and works. Because, for an agent to intend to attain something he values by means hk uses, is the same thing as to seek it by those means. And this is the same as to make that thing his end in those means. Now it being by the supposition what God values ultimately, it must, therefore, by the preceding position, be aimed at by God as an ultimate end of creating the world. SECTION II. 4' Some farther observations concerning those things which reason leads us to suppose God aimed at in the creation of the world, showing particularly what things that are absolutely good, are actually the consequence of the creation of the world. From what was last observed it seems to be the most proper and just way of proceeding, as we would see what light reason will give us respecting the particular end or ends God had ultimatdy in view in the creation of the world ; to consider what thing or things, are actually the effect or consequence of the creation of the world, that are simply and originally valuable in themselves. And this is what I would directly proceed to, without entering on any tedious metaphysical inquiries wherein fitness, amiableness, or valuableness consists ; or what that is in the nature of some things, which is properly the foundation of a worthiness of being loved and esteemed on their own account. In this I must at present refer what I say to the sense and dictates of the reader's mind, on sedate and calm reflection. I proceed to observe, 1. It seems a thing in itself fit, proper and desirable, that the glorious attri.butes of God, which consist in a sufficiency to certain acts and effects, should 'be exerted in the production of such effects, as might manifest the infinite power, wisdom, righteousness, goodness, &c., which are in God. If the world had not been created, these attributes never would have had any exercise. The power of God, which is a sufficiency in him to produce great effects, must for ever ave been dormant and useless as to any effect. The divine wisdom and pru'dence would have had no exercise in any wise contrivance, any prudent proceeding or disposal of things ; for there would have been no objects of contrivance or disposal. The same might be observed of God's justice, goodness and truth. Indeed God might have known as perfectly that he possessed these attributes, if they had never been exerted or expressed in any effect. But then if the attributes which consist in a sufliciency for correspondent effects, ai'e in themselves excellent, the exercise of them must likewise be excellent. If it be an excellent thing that there should be a sufficiency for a certain kind of action or OTxeration, the excellency of such a sufficiency must consist in its relation to this Kind of operation or effect ; but that could not be, unless the operation itself were excellent. A sufficiency for any act or work is no farther valuable, than the work or effect is valuable.* As God therefore esteems these attributes * /is we must coiiceive of things, the er.d and perfection of these attributes does as it were consis'. Ji their exercise : " The end of wisdom (says Mr. G, Tennent, in his Sermon at the opening of the Pref �
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    END IN CREATION. 205 themselves valuable, md delights in them ; so it is natural to suppose that he delights in their proper exercise and expression. For the same reason that he esteems his own sufficiency wisely to contrive and dispose effects, he also will esteem the wise contrivance and disposition itself. And for the same reason , as he dehghts in his own disposition to do justly, and to dispose of things according to truth and just proportion ; so he must delight in such a righteous disposal itself. 2. It seems to be a thing in itself fit and desirable, that the glorious perfections of God should be known, and the operations and expressions of them seen by other beings besides himself. If it be fit, that God's power and wisdom, &c., should be exercised and expressed in some effects, and not lie eternally dormant then it seems proper that these exercises should appear, and not be totally hidden and unknown. For if they are, it will be just the same as to the above purpose, as if they were not. God as perfectly knew himsdf and his perfections, had as perfect an idea of the exercises and effects they were sufficient for antecedently to any such actual operations of them, as since. If therefore it be nevertheless a thing in itself valuable, and worthy to be desired, that these o-lorious perfections be actually expressed and exhibited in their correspondent effects ; then it seems also, that the knowledge of these perfections, and the expressions and discoveries that are made of them, is a thing valuable in itself absolutely considered ; and that it is desirable that this knowledge should exist.^ As God's perfections are things in themselves excellent, so the expression of them in their proper acts and fruits is excellent ; and the knowledge of these excellsnt_£e3ecfions^^an3^^^ glorious expressions of fhem, is arTexcellent thingj^ the existence of wbrch is in itself valuable and desirable. It is a thinoinfinitely goodln~i!seTf"fhat God's glory should be known by a glorious society of created beings. And that there should be in them^anjncreasing knowledge of^God_Joall eternity, is an existence, a reality infinitely^woi-thy to Be, and worthy to^ vaTiieJ anj" regarded byhim , to whom it belongs'tb order that to bF, vvliich, uf aTTthings possiMeri^fittest and besfr~lf exisferice'Ts mo'fe'worthy than delecF andlTonehtrty, and if any created existence is in itself worthy to be, then knowledge or understanding is a thing worthy to be ; and if any knowledge, then the most excellent sort of knowledge, viz., that of God and his glory. The existence of the created universe consists as much in it as in any thing ; yea, this knowledge is one of the highest, most real and substantial parts of all created existence, most remote from nonentity and defect. 'i. As it is a thing valuable and desirable in itself that God's glory should be seen and known, so when known, it seems equally reasonable and fit, it should be valued and esteemed, loved and delighted in, answerably to its dignity. There is no more reason to esteem it a fit and suitable thing that God's glory should be known, or that there should be an idea in the understanding corresponding unto the glorious object, than thatjthere_should be a corresponding disposition or affeetieft-ift-the:sdjl. ^f the perfection itself be excellent, the knowleclge of it is excellent, and so is the esteem and love of it excellent. And as it is fit that God should love and esteem his own excefJence, it is also fit that he should value and esteem thelove of his excellga£;^i^For if it becomes any being greatly to value another, then it becomes him to love to have him valued and er/f emed : and if it becomes a being highly to value himself, it is fit that he sho-.)M love to have himself valued and esteemed. If the idea of God's perbytc t'j, :) urch of Philadelphia) is design ; the end of power is action ; the end of goodness is doing goo<
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    200 END IN CREATION. fection in the understanding lie valuable, then the love of the heart seems to be more especially valuable, as mora]_^beauty especiallyjynsists in tIl£_di^)Ositiol^ and afFection^fthe heart.  ^ ' -4. As tFereTs an infinite fulness of all possible good in God, a fulness ol every perfection, of all excellency and beauty, and of infinite happiness ; ant as this fulness is-Capuble^of communication or emanation ad extra ; so it seem* a thing amiable and valuable in itself that it should be communicated or flow forth that this infinite fountain of good should send forth abundant streams that this infinite fountain of light should, diffusing its excellent fulness, pour forth light all around — and as this is in itself excellent, so a disposition to this, in the Divine Being, must be looked upon as a perfection or an excellent disposition, such an emanation of good is, in sortie sense, a multiplication of it ; so far as the'communicatioh or external stream may be looked upon as any thing liesides the fountain, so far it may be looked on as an increase of good. And if the fulness of good that is in the fountain, is in rfseTF excellent aTioworthy to exist, then the emanation, or that which is as it w-ere an increase, repetition or multiplication of it, is excellent and w^orthy to exist. Thus it is fit, since there is an infinite fountain of light and knowledge, that this light should shine forth in beams of communicated knowledge and understanding ; and as there is an infinite fountain of holiness, moral excellence and beauty, so it should flow out in communicated holiness. And that as there is an infinite fulness of joy and happiness, so these should have an emanation, and become a fountain flowing out in abundant streams, as beams from the sun. From this view it appears another way to be a thing in itself valuable, that there should be such things as the knowledge of God's glory in other beings, and a high esteem of it, love to it, and delight and complacence in it ;--this appears, I say, in another way, viz., as these things are but the emanations of God's own knowledgeyitolinoss-efidjgy. ~ ~ Tims it appears reasonable to suppose, that it was what God had respect to as an ultimate end of his creating the w^orld, to communicate of his owm infinite fulness of good ; or rather it was his last end, that there might be a glorious and abundant emanation^ of his infinite fulness1)fgood adex^raTor without him^f y~aTTd~th'e 'disposTEion to conimunicate himself, or diffuse his own fulness,* which we must conceive of as being originally in God as a perfection of his nature, was what moved him to create the world. But here, as much as possible to avoid confusion, I observe, that there is some impropriety in saying that a disposition in God to communicate himself to the creature, moved him to create the world. For though the diffusive disposition in the nature of God, that moved him to create the world, doubtless inclines him to communicate himself to the creature, when the creature exists; yet this cannot be all : because an inclination in God to communicate himself to an object, seems to presuppose the existence of the object, at least in idea. But the diffusive disposition that excited God to give creatures existence, was rathe£_a__communicatiTe_di^ tlon in general, or a disposition in the fuThess of the divinity to flow out and' (liffiIse~'rfseK TlTTi5The'''3ispositron thereTisin the" root and stock of a tree to diffuse and send forth its sap and life, is doubtless the reason of the communication of its sap and life to its buds, leaves and fruits, after these exist. But a disposition to communicate of its life and sap to its fruits, is not so * I shall oflen uso the phrase God'sfubie.as, as signifying and comprehending all tlio good whicli is m Odd natural and iisoral, cither excellence or happiness ; partly because I know of no belter phrase to b«^ used ill this general meaning ; and partly becau5e I am led here Id b^- some of the inspired writers, particularly the apostle Pa\il, who often uses the yh.nse in this sense.
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    END IN CREATION. 207 properly the cause of its producing those fruits, as its disposition to communicate itself, or diffuse its sap and life in general. Therefore, to speak more strictly according to truth, we may suppose, that a disposition in God, as an original property of his nature, to an emanation of his own infnite fulness, was -jDJiat excited him to create the world; and so that the emanation itself was aimed at by him as a last end of the creatiori. SECTION III Wherein it is considered how, on the supposition of God's making the forementioned things his last end, he manifests a supVeme and uUimate regard to himself in all his works. In the last section I observed some things, which are actually the consequence of the creation of the world, which seem absolutely valuable in themselves, and so worthy to be made God's last end in this work, I now proceed to inquire, how God's making such things as these his last end is consistent \vith his making himself his last end, or his manifesting an ultimate respect to himself in his acts and works. Because this is a thing I have 
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    208 END IN CREATION. loves and approves the love and approbation of that thing, and is opposite to the disapprobation and contempt of it. Thus it is when one loves another, and hio-hlv prizes the virtues of a friend. And thus it is fit it should be, if it be fit that the other should be beloved, and his qualification prized. And therefore thus it will necessarily be, if a being loves himself and highly prizes his own excellencies : and thus it is fit it should be, if it be fit he should thus love himself and prize his own valuable qualities. That is, it is fit that he should take delio'ht in his own excellencies being seen, acknowledged, esteemed, and deIjo-hted in. This is implied in a love to himself and his own perfections. And in seeking this, and making this ITis end, he seeks himself, and makes himself his end. ^' And with respect to the fourth and last particular, viz., God's being disposed to an abundant communication, and glorious emanation of that infinite fulness of good which he possesses in himself; as of his own knowledge, excellency, and happiness, in the manner which he does ; if we thoroughly and properly consider the matter, it will appear, that herein also God makes himself his end, in such a sense, as plainly to manifest and testify a supreme and ultimate regard to himself. Merely in this disposition to diffuse himself, or to cause an emanation of his glory and fulness, which is prior to the existence of any other being, and is to be considered as the inciting cause of creation, or giving existence to other beings, God cannot so properly be said to make the creature his end, as himself — for the creature is not as yet considered as existing. This disposition or desire in God, must be prior to the existence of the creature, even in intention and foresight. For it is a disposition that is the original ground of the existence of the creature f and even of the future intended~"aiTdToreseen existence brthe creatuTe:"-^tjod's love, or benevolence, as it respects the creature, may be takenv either in a larger, or stricter sense. In a larger sense it may signify nothing diverse from that good disposition in his nature to communicate of his own fulness in general ; as his knowledge, his holiness, and happiness ; and to give creatures existence in order to it. This may be called benevolence or love, because it is the same good disposition that is exercised in love ; it is the very fountain from whence love originally proceeds, when taken in the most proper sense ; and it has the same general tendency and effect in the creature's wellbeing. — But yet this cannot have any particular present or future created existence for its object ; because it is prior to any such object, and the very source of the futurition of the existence of it. Nor isitreally diverse from God's love to himself; as will more clearly appear aftei^wardsT But God*sTove may be taken more strictly , "for this general disposition to communicate good, as directed to particular objects. Love, in the most strict and proper sense, presupposes the existence of the object beloved, at least in idea and expectation, and represented to the mind as future. God did not love angels in the strictest sense, but in consequence of his intending to create them, and so having an idea of future existing angels. Therefore his love to them was not properly what excited him to intend to create them. Love or benevolence strictly taken, presupposes an existing object, as much as pity, a miserable, suffering object. This propensity in God to diffiise himself, may be considered as a propensity to himself diffused ; or to his own glory existing in its emanation. A respect to himself, or an infinite^ropensity to, and delight in his own glory, is that which causes him to^incline to its being a bundantlycnfFused, arfd to delight in the emanation of it. Thus that nature in a tree, by which it puts forth buds, shoots
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    END IN CREATION. 209 out branches, and brings forth leaves and fruit, is a disposition that terminates in its own complete self'. And so the disposition in the sun to shin^, or abun({antly to diffuse its fiHness, warmth and biightness, is onl][_^_tende]i(;iLJtxi-i^ most_glqriousarid_complete state. So God looks onllie communication of himself, a"hd tlie^manation of the infinite glory and goodjth_at 3ie_iiiJiimself to belong tdlhe fulness and completenessjofJiiiasclf ---as though he were not in his most complete and glorious state without it. Thus the church of "Christ (toward whom j'"and'ill~"whTrnrafe'fHe "emanations of his glory and communications of his fulness) is called the fulness of Christ : as though he were not in his complete state wathout her, as Adam was in a defective state without Eve. And the church is called the glory of Christ, as the woman is the glory of the man, 1 Cor. xi. 7. Isaiah xlvi. 13, " I will place salvation in Zion, for Israel my glory.'''' Very remarkable is that place, John.xii. 23,24, "And Jesus answered them, saying. The hour is come that the Son of Man should be glorified.    Verily, I say unto you, except a corn of wheat fall into the ground and die, it abideth alone ; but if it die it bringeth forth much fruit." He had respect herein, to the blessed fruits of Christ's death, in the conversion, salvation, and eternal happiness and holiness of those that should be redeemed by him. This consequence of his death he calls his glory ; and his obtaining this fruit he calls his being glorified ; as the flourishing beautiful produce of a corn of wheat sown in the ground is its glory. Without this he is alone as Adam was before E\"e_:was. created^^but from him byhis'^3eanrproce51s a_.jTotms_^ff^ which hpjs rommuniratedlj that is, his lulnessjncT glory : as from Adam in his deep sleep proceeds the woman, a beautiful compSiToli toTniTiis'emgtinesSj_and reiiie.ve'iiisSeSar in ess. 'Sy ChristVcleatliThisTulness is abundantly diffused in many streams ; and expressed in the beauty and glory of a great multitude of his spirituaL-^ffspring.-— Indeed, after the creatures are intended to be created, God may be conceived of as being moved by benevolence to these creatures, in the strictest sense, in his dealings with, and works about them. His exercising his goodness, and gratifying his benevolence to them in particular, may be the spring of all God's proceedings through the universe, as being now the determined way_of__gratifying his general inclinaljcm to difluse himself. Here ' God's acting for himself, or making himself his last end, and his acting for their I sake, are not tobe set in opposition, or to be considered as the opposite parts of i a disjunction v^Tney are rather to be considered as coinciding one with the other,i and implied_ on e 'iirtEe~othen But~yet God is Jo be considered as firsT and original in his regard ; and the creature is the object of God's regard consequentially, and by implication as it were comprehended in God ; as shall be more particularly observed presently. But how God's value for and delight in the emanations of his fulness in the work of creation, argues his delight in the infinite fulness of good there is in himself, and the supreme respect and regard he has for himself; and that in making these emanations of himself his end, he does ultimately make himself; his end in creation, will more clearly appear by considering more particularly j the nature and circumstances of these communications of God's fulness which > are made, and which we have reason, either from the nature of things or the word of God, to suppose shall be made. One. part of that divine fulness which is communicated is the divine knowledge. That communicated knowledge which must be supposed to pertain to God's last end in creating the world, is the creature's knowledge of him. For this is the end of all other knowledge ; and even the faculty of understanding would be vain without this. And this knowledge is most properly a communiVoL. II. 27
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    210 END IN CREATION. cation of God's infinite knowledge, which primarily consists in the knowledge of himself. God, in making this his end, makes himself his end. This know]edo-e in the creature, is but a conformity to God. It is the image of God's own knowledge ol^ himself. It is a participation of the same. It is as much the same as it is possible for that to be, which is infinitely less in degree : as particular beams of the sun communicated, are the light and glory of the sun in part. Besides, God's perfections, or his glory, is the object of this knowledge, or the thino- known ; so that God is glorified in it, as hereby his excellency is seen. As therefore God values himself, as he delights in his own knowledge; he must delifht in every thing of that nature : as he delights in his own light, he must delight in every beam of that light : and as he highly values his own excellency, he must be well pleased in having it manifested, and so glorified. Another thing wherein the emanation of divine fulness that is, and will be made in consequence of the creation of the world, is the communication of virtue and holiness to the creature. This is a communication of God's holiness ; so that hereby the creature partakes of God's own moral excellency ; which is properly the beauty of the divine nature. And as God delights in his own beauty, he must necessarily delight in the creature's holiness ; which is a conformity to, and participation of it, as truly as the brightness of a jewel, held in the sun's beams, is a participation or derivation of the sun's brightness, though immensely less in degree. — And then it must be considered wherein this holiness in the creature consists; viz., in love, which is the comprehension of all txue_vii±ue ; and primarily in love to God, which is exercised in a high esteem of God, admiration of his perfections, complacency in them, and praise of them. All which things are nothing else but the heart's exalting, magnifying, or glorifying God ; which, as I showed before, God necessarily approves of, and is pleased with, as he loves himself, and values the glory of his own nature. Another part of God's fulness which he communicates, is his happiness. This happiness consists in enjoying and rejoicing in himself; and so does also the creature's happiness. It is, as has been observed of the other, a participation of what is in God ; and God and his glory are the objective ground of it. The happiness of the creature consists in rejoicing in God ; by which also God is magnified and exalted : joy, or the exulting of the heart in God's glory, is one thing that belongs to praise — so that God is all in all, W'ith respect to each part of that communication of the divine fulness w^hich is made to the creature. What is communicated is divine, or something of God ; and each communication is of that nature, that the creature to whom it is made, is thereby conformed to God, and united to him, and that in proportion as the communication is greater or less. And the communication itself, is no other, in the very nature of it, than that wherei'.i the very honor, exaltation and praise ol God consists. And it is farther to be considered, that the thing which God aimed at in the creation of the world, as the end which he had ultimately in view, was that communication of himself, which he intended throughout all eternity. And if we attenTto the natm-e and cu'cumstances oT~this^ eternal emanation of divine good, it will more clearly show how in making this his end, God testifies a supreme respect to himself, and makes himself his end. There are many reasons to think that what God has in view, in an increasingjcommunication of hjmself throughout eternity, is an increasing knowledge of God, Iove_ toliiin^ and jov in hirQ, And it is to be considered that the more those divine coTnmunications increase iirtlie creatm-e, the more it becomes one with God ; for so much the more is it
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    END m CREATION. 211 united to God in love, the heart is drawn nearer and nearer to God, and the union with him becomes more firm and close, and at the same time the creature becomes more and more conformed to God. The image is more and more perfect, and so the good that is in the creature comes forever nearer and nearer to an identity with that which is in God. In the view therefore of God, who has a comprehensive prospect of the increasing union and conformity through eternity, it must be an infinitely strict and perfect nearness, conformity and oneness. Foi;^ it will forever come nearer and nearer to that strictness and perfection of union\ which there is between the Father and the Son ; so that in the eyes of God, who ' perfectly sees the whole of it, in its infinite progress and increase, it must come to an eminent fulfilment of Christ's request, in John xvii. 23, " That they all may be one, as thou, Father, art in me, and I in thee, that they also may be one in us, I in them, and thou in me, that they may be made perfect in one.'- In this view, those elect creatures which must be looked upon as the end of all the rest of the creation, considered with respect to the whole of their eternal duration, and as such made God's end, must be viewed as being, as it were, one with Qoil. They were respected as brought home to him, united with him,'caTtering most perfectly in him, and as it were swallowed up in him ; so that his respect to them finally coincides~iind' becomes one and the same with respect to himself. The interest of the creature, is, as it were, God's own interest, in proportion to the degree of their relation and union to God. Thus the interest of a man's family is looked upon as the same with his own interest ; because of the relation they stand in to him ; his propriety in them, and their strict union with him. But consider God's elect creatures \\ath respect to their eternal duration, so they are infinitely dearer to God, than a man's family is to him. What has been said, shows that as all things are from God as their first cause and fountain ; so all things tend to him, and intheir progress come nearer and jnearer to him through all eternity : which argues "IhatTTe who is their first cause 15 their last end. SECTION IV. &ome objections considered which may be made against the reasonableness of what has been said of God's making himself his last end. Objection 1. Some may object against what has been said, as inconsistent wdth God's absolute independence and immutability, particularly the representation that has been made, as though God were inchned to a communication of his fulness and emanations of his own glory, as being his own most glorious and complete state. It may be thought that this does not well consist with God's being self-existent from all eternity, absolutely perfect in himself, in the possession of infinite and independent good. And that in general, to suppose that God makes himself his end, in the creation of the world, seems to suppose that he aims at some interest or happiness of his own, not easily reconcilable with his being happy, perfectly and infinitely happy in himself. If it could be supposed that God needed any thing ; or that the goodness of his creatures could extend to him ; or that they could be profitable to him ; it might be fit, that God should make himself, and his own interest, his highest and last end in creating the world ; and there would be some reason and ground for the preceding discourse. But seeing that God is above all need and all capacity of being added to and ad*-.
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    212 END IN CREATION. vanced, made better and happier in any respect ; to what purpose shoulol God make himself his end ; or seek to advance himself in any respect by any of his works ? How absurd is it to suppose that God should do such great things with a view to obtain what he is already most perfectly possessed of, and was so from all eternity ; and therefore cannot now possibly need, nor with any color of reason be supposed to seek ? Answer 1. Many have wrong notions of God's happiness, as resulting from his absolute self-sufBcience, independence, and immutability. Though it be true, that God's glory and happiness are in and of himself, are infinite and cannot be added to, unchangeable, for the whole and every part of which he is perfectly independent of the creature ; yet it does not hence follow, nor is it true, that God has no real and proper delight, pleasure or happiness, in any of his acts or communications relative to the creature ; or effects he produces in them ; or in any thing he sees in the creature's qualifications, dispositions, actions and state. God may have a real and proper pleasure or happiness in seeing the happy state of the creature ; yet this may not be different from his delight in himself ; being a delight in his own infinite goodness ; or the exercise of that glorious propensity of his nature to diffuse and communicate himself, and so gratifying this inclination of his own heart. This delight which God has in his creature's happiness, cannot properly be said to be what God receives from the creature. For it is only the effect of his own work in, and communications to the creature, in making it, and admitting it to a participation of his fulness. As the sun receives nothing from the jewel that receives its light, and shines only by a pai'ticipation of its brightness. With respect also to the creature's holiness : God may have a proper delight and joy in imparting this to the creature, as gratifying hereby his inclination, to communicate of his own excellent fulness. God may delight with true and great pleasure in beholding that beauty which is an image and communication of his own beauty, an expression and manifestation of his own loveliness. And this is so far from being an instance of his happiness not being in and from himself, that it is an evidence that he is happy in himself, or delights and has pleasure in his own beauty. If he did not take pleasure in the expression of his own beauty, it would rather be an evidence that he does not delight in his own beauty ; that he hath not his happiness and enjoyment in his own beauty and perfection. So that if we suppose God has real pleasure and happiness in the holy love and praise of his saints, as the image and communication of his own holiness, it is not properly any pleasure distinct from the pleasure he has in himself ; but is truly an instance of it. And with respect to God's being glorified in this respect, that those perfections wherein his glory consists, are exercised and expressed in their proper and corresponding effects ; as his wisdom in wise designs and well contrived works — his power in great effects — his justice in acts of righteousness — his goodness in communicating happiness ; and so his showing forth the glory of his own nature, in its being exercised, exhibited, communicated, known, and esteemed ; his having delight herein does not argue that his pleasure or happiness is not in himself, and his own glory ; but the contrary. This is the necessary consequence of his delighting in the glory of his nature, that he delights in the emanation and effulgence of it. Nor do any of these things argue any dependence in God on the creature for happiness. Though he has real pleasure in the creature's holiness and happiness ; yet this is not properly any pleasure which he receives from the creature. For these things are what he gives the creature. They are wholly and entirely

  

  
    Page 227
    

  
  
    The text on this page is estimated to be only 44.55% accurate
    END IN CREATION. 213 from him. Therefore they are nothing that they give to God by which they add to him. His rejoicing therein, is rather a rejoicing in his own acts, and his own glory expressed in those acts, than a joy derived from the creature. God's joy is dependent on nothing besides his own act, which he exerts with an absolute and independent power. And yet, in some sense it can be truly said that God has the more delight and pleasure for the holiness and happiness of his creatures. Because God would be less happy, if he was less good : or if he had not that perfection of nature which consists in a propensity of nature to diffuse of his own fulness. And he would be less happy, if it were possible for him to be hindered in the exercise of his goodness, and his other perfections in their proper effects. But he has complete happiness, because he has these perfections, and cannot be hindered in exercising and displaying them in their proper effects. And this surely is not thus, because he is dependent ; but because he is independent on any other that should hinder him. From this view it appears, that nothing that has been said is in the least inconsistent with those expressions in the Scripture that signify that man cannot be profitable to God ; that he receives nothing of us by any of our wisdom and righteousness. For these expressions plainly mean no more than that God is absolutely independent of us ; that we have nothing of our own, no stock from whence we can give to God ; and that no part of his happiness originates from man. From what has been said it appears, that the pleasure that God hath in those things which have been mentioned, is rather a pleasure in diffusing and communicating to the creature, than in receiving from the creature. Surely, it is no argument of indigence in God, that he is inclined to communicate of his infinite fulness. It is no argument of the emptiness or deficiency of a fountain, that it is inclined to overflow. — Another thing signified by these expressions of Scripture is, that nothing that is from the creature, adds to or alters God's happiness, as though it w^ere changeable either by increase or diminution. Nor does any thing that has been advanced in the least suppose or infer that it does, or is it in the least inconsistent with the eternity, and most absolute immutability of God's pleasure and happiness. — For though these communications of God, these exercises, operations, effects and expressions of his glorious perfections, which God rejoices in, aj:e in iiiSg.JLX^ his joy injthem is jwithout beginning or change^^ They were always equally present in the divine mind. He beheld them' v/ith"equal clearness, certainty alid~fuhfessnreveryTespect, as he doth now. They were alwiays equally present ; as with him there is no variableness or succession. He ever beheld and enjoyed them perfectly in his own independent and immutable power and will. And his view of, and joy in them is eternally, absolutely perfect, unchangeable and independent. It cannot be added to or diminished by the power or will of any creature ; nor is in the least dependent on any thing mutable or contingent. 2, If any are not satisfied with the preceding answer, but still insist on the objection ; let them consider whether they can devise any other scheme of God's last end in creating the world, but what will be equally obnoxious to this objection in its full force, if there be any force in it. For if God had any last end in creating the world, then there was something, in some respect future, that he aimed at, and designed to bring to pass by creating the w^orld : something that was agreeable to his inclination or will ; let that be his own glory, or the happiness of his creatures, or what it will. Now if there be something that God seeks as agreeable, or grateful to him, then in the accomplishment of it he is gratified. If the last end which he seeks in the creation of the world, be truly a thing grate �
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    214 END IN CREATION. fill to him (as certainly it is if it be truly his end and truly the object of his will), then it is what he takes a real delight and pleasure in. , But then according to the argument of the objection, how can he have any thing future to desire or seek who is already perfectly, eternally and immutably satisfied in himself 1 What can remain for him to take any delight in or to be further gratified by, whose eternal and unchangeable delight is m himself as his own complete obiect of enjoyment 1 Thus the objector will be pressed with his own objection ; let him embrace what notion he will of God's end in the creation. And I think he has no way left to answer but that which has been taken above. It may therefore be proper here to observe, that let what will be God's last end that, he must have a real and proper pleasure in : whatever be the proper object of his will, he is gratified in. And the thing is either grateful to him in itself; or for something else for which he wills it : and so is his further end. But whatever is God's last end, that he wills for its own sake ; as grateful to him in itself; or, which is the same thing, it is that which he truly delights in ; or in which he has some degree of true and proper pleasure. Otherwise we must deny any such thing as will in God with respect to any thing brought to pass in time ; and so must deny his work of creation, or any work of his providence to be truly voluntary. But we have as much reason to suppose that God's works in creating and governing the world, are properly the fruits of his will, as of his understanding. And if there be any such thing at all, as what we mean by acts of will in God ; then he is not indifferent whether his will be fulfilled or not. And if he is not indifferent, then he is truly gratified and pleased in the fulfilment of his will : or, which is the same thing, he has a pleasure in it. And if he has a real pleasure in attaining his end, then the attainment of it belongs to his happiness. That in which God's delight or pleasure in any measure consists, his happiness in some measure consists. To suppose that God has pleasure in things, that are brought to pass in time, only figuratively and metaphorically ; is to suppose that he exercises will about these things, and makes them his end only metaphorically. 3. The doctrine that makes God's creatures and not himself, to be his last end, is a doctrine the farthest from having a favorable aspect on God's absolute self-sufficience and independence. It far less agrees therewith than the doctrine against which this is objected. For we must conceive of the efficient as dependino" on his ultimate end. He depends on this end, in his desires, aims, actions and pursuits ; so that he fails in all his desires, actions and pursuits, if he fails of his end. — Now if God himself be his last end, then in his dependence on his end, he depends on nothing but himself If all things be of him, _and to him, and he the first and thejast, this shows him Jo be all in all : he is all to himself. He goes not~oiit~oF himself in whatlTe seeks ;"Biit his desires and pursuits as they originate from, so they termLnale-iiLiiimself ; and he is dependent on none but himself in the beginning or end of any of his exercises or operations. But if not himself, but the creature, be his last end, then as he depends on his last end, he is in some sort dependent on the creature. Objection 2. Some may object, that to suppose that God makes himself his highest and last end, is dishonorable to him ; as it in effect supposes, that God does every thing from a selfish spirit. Selfishness is looked upon as mean and sordid in the creature ; unbecoming and even hateful in such a worm of the dust as man. We should look upon a man as of a base and contemptible character, that should in every thing he did, be governed by selfish principles ; should make his private interest his governing aim in all his conduct in life. How far then should we be from attributing any such thing to the Supreme B-eing, the
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    END IN CREATION. 215 blessed ani only potentate . Does it not become us to ascribe to him, the most noble and generous dispositions ; and those qualities that are the most remote from every thing that is private, narrow and sordid ? Answer 1. Such an objection must arise from a very ignorant or inconsiderate notion of the vice of selfishness, and the virtue of generosity. If by selfishness be meant, a disposition in any being to regard himself; this is no otherwise vicious or unbecoming, than as one is less than a multitude ; and so the pubhc weal is of greater value than his particular interest. Among created beings one single person must be looked upon as inconsiderable in comparison of the o"enerality ; and so his interest as of little importance compared with the interest of the whole system : therefore in them, a disposition to prefer self, as if it were more than all, is exceeding vicious. But it is vicious on no other iifcount than as it is a disposition t]ijiLdQes_nQLagreejvvith the nature „Qf.thingS7- and that which is indeed the great^t_good. And a disposition in any one to forego his own interestlbrthe'sake of others, is no further excellent, no further worthy the name of generosity than it is a treating things according to their true value ; a prosecuting something most worthy to be prosecuted ; an expression of a disposition to prefer something to self-interest, that is indeed preferable in itself But if God be indeed so great, and so excellent that all other beings are as nothing to him, and all other excellency be as nothing and less than notliing, and vahityiff^mpansoiTo^Jiis ; and GodT)e omniscient, and infallibleTand perfectly knows that"he"is mfinitely the most valuable being; then if is fit that his heart should be agreeable to this, which is indeed the true nature and proportion of things, and agreeable to this infallible and all comprehending understanding which he has of them, and that perfectly clear light in which he views them ; and so it is fit and suitable that he should value himself infinitely more than his creatures. 2. In created beings, a regard to self-interest may properly be set in opposition to the public welfare ; because the private interest of one person may be inconsistent with the public good ; at least it may be so in the apprehension of that pei'son. That, which this person looks upon as his interest may interfere with, or oppose the general good. Hence his private interest may be regarded and pursued in opposition to the public. But this cannot be with respect to the Supreme Being, the author and head of the whole system, on whom all absolutely depend ; who is the fountain of being and good to the whole. It is more absurd to suppose that his interest should be opposite to the interest of the universal system, than that the welfare of the head, heart, and vitals of the natural body, should be opposite to the welfare of the body. And it is impossible that God, who is ommiscient, should apprehend the matter thus, viz., his interest, as being inconsistent with the good and interest of the whole. 3. God's seeking himself in the creation of the world, in the manner which has been supposed, is so far from being inconsistent with the good of his creatures, or any possibihty of being so ; that it is a kind of. Jiegard-to-liimsdf. that inchnes lum to_se.ek_._the,_gpod of his creatures. It is a regard to himself that disposes him to diffuse and communicate himself It is such a delight in his own internal fulness and glory, that disposes him to an abundant effusion and emanation of that glory- The same disposition, that inclines him to delio-ht in his glory, causes him to delight in the exhibitions, expressions and communications of it. This is a natural conclusion. If there were any person of such a taste and disposition of mind, that the brightness and light of the sun seemed unlovely to him, he would be willing that the sun's brigTitness and light should be retained within itself: but they, that delight in it, to whom it appears lovely
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    216 END IN CREATION. and glorious, will esteem it an amiable and glorious thing to have it diffused and communicated through the world. Here by the way it may be properly considered, whether some writers are not charo-eable with inconsistence in this respect, viz., that whereas they speak ao-ainst the doctrine of God's making himself his own highest and last end, as thouo-h this were an ignoble selfishness in God ; when indeed he only is fit to be made the highest end, by himself and all other beings ; inasmuch as he is the highest Being, and infinitely greater and more worthy than all others. — Yet with ref>'ard to creatures who are infinitely less worthy of supreme and ultimate regard, they (in efifect at least) suppose that they necessarily at all times seek their own happiness, and make it their ultimate end in all, even their most virtuous actions : and that this principle, regulated by wisdom and prudence, as leading to that which is their true and highest happiness, is the foundation of all virtue and every thing that is morally good and excellent in them. Objection 3. To what has been supposed, that God makes himself his end in this way, viz., in seeking that his glory and excellent perfection should be known, esteemed, loved and delighted in by his creatures, it may be objected, that this seems unworthy of God. It is considered as below a truly great man, to be much influenced in his conduct, by a desire of popular applause. The notice and admiration of a gazing multitude, w^ould be esteemed but a low end, to be aimed at by a prince or philosopher, in any great and noble enterprise. How much more is it unworthy the great God, to perform his magnificent works, e. g., the creation of the vast universe, out of regard to the notice and admiration of worms of the dust : that the displays of his magnificence may be gazed at, and applauded by those who are infinitely more beneath him, than the meanest rabble are beneath the greatest prince or philosopher. This objection is spacious. It hath a show of argument : but it will appear to be nothing but a show — if we consider, ^ 1. Whether or no it be not worthy of God, to regard and value what is excellent and valuable in itself, and so to take pleasure in its existence. It seems not liable to any doubt, that there could be nothing future, or no future existence worthy to be desired or sought by God, and so worthy to be made his end, if no future existence was valuable and worthy to be brought to effect. If when the world was not, there was any possible future thing fit and valuable in itself, I think the knowledge of God's glory, and the esteem and love of it must be so. Understanding and will are the highest kind of created existence. And if they be valuable, it must be in their exercise. But the highest and most excellent kind of their exercise, is in some actual knowledge and exercise of will. And certainly the most excellent actual knowledge and will, that can be in the creature, is the knowledge and the love of God. And the most true, excellent knowledge of God is the knowledge of his glory or moral excellence, and the most excellent exercise of the will consists in esteem and love, and a delight in his glory. If any created existence is in itself w^orthy to be, or any thing that ever was future is worthy of existence, such a communication of divine fulness, such an emanation and expression of the divine glory is worthy of existence. But if nothing that ever was future was worthy to exist, then no future thing was worthy to be aimed at by God in creating the world. And if nothing was worthy to be aimed at in creation, then nothing was Avorthy to be God's end in creation. If God's own excellency and glory is worthy to be highly valued and delighted in by him, then the value and esteem hereof by others, is worthy to be regarded by him ; for this is a necessary consequence. To make this plain, let it be con �
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    END IN CREATION. 217 sidered how it is with regard to the excellent qualities of another. If we highly value the virtues and excellencies of a friend, in proportion as we do so, we shall approve of and like others' esteem of them ; and shall disapprove and dislike the contempt of them. If these virtues are truly valuable, they are worthy that we should thus approve others' esteem, and disapprove their contempt of them. And the case is the same with respect to any being's own qualities or attributes. If he highly esteems them, and greatly delights in them, he will naturally and necessarily love to see esteem of them in others, and dislike their disesteem. And if the attributes are worthy to be highly esteemed by the being who hath them, so is the esteem of them in others worthy to be proportionally approved and regarded. I desire it may be considered, whether it be unfit that God should be displeased with contempt of himself. If not, but on the contrary, it be fit and suitable that he should be displeased with this, there is the same reason that he should be pleased with the proper love, esteem and honor of himself. The matter may be also cleared, by considering what it would become us to approve and value with respect to any public society we belong to, e. g., our nation or country. It becomes us to love cur country, and therefore it becomes us to value the just honor of our country. But the same that it becomes us to value and desire for a friend, and the same that it becomes us to desire and seek for the community, the same does it become God to value and seek for himself; i. e., on supposition it becomes God to love himself as well as it does men to love a friend or the public ; which I think has been before proved. Here are two things that ought particularly to be adverted to. 1. That in God, the love of himself, and the love of the public are not to be distinguished, as in man, because God's being, as it were, comprehends all. His existence, being infinite, must be equivalent to universal existence. And for the same reason that public affection in the creature is fit and beautiful, God's regard to himself must be so likewise. 2. In God, the love of what is fit and decent, or the love of virtue, cannot be a distinct thing from the love of himself. Because the love of God is that wherein all virtue and holiness does primarily and chiefly consist, and God's own holiness must primarily consist in the love of himself, as was before observed. And if God's holiness consists in love to himself, then it will imply an approbation of, and pleasedness with the esteem and love of him in others ; for a being that loves himself, necessarily loves love to himself. If holiness in God consist chiefly in love to himself, holiness in the creature must chiefly consist in love to him. And if God loves holiness in himself, he must love it in the creature. Virtue, by such of the late philosophers as seem to be in chief repute, is placed in public affection or general benevolence. And if the essence of virtue lies primarily in this, then the love of virtue itself is virtuous no otherwise than as it is implied in, or arises Irom this public affection, or extensive benevolence of mind. Because if a man truly loves the public, he necessarily loves love to the public. Now, therefore, for the same reason, if universal benevolence in the highest sense, be the same thing with benevolence to the Divine Being, who is in effect universal being, it will follow, that love to virtue itself is no otherwise virtuous, than as it is implied in or arises from love to the Divine Being. Consequently God's own love to virtue is implied in love to himself; and is virtuous na otherwise than as it arises from love to himself. So that God's virtuous disposition, appearing in love to holiness in the creature, is to be resolved into the same thing with love to himself. And consequently whereinsoever he Vol. II. 28
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    2^g END IN CREATION. .nakes virtue his end, he makes himself his end.-In fine, God, being as it were, ^n all comprehending Being, all his moral perfections, as his hohness, justice o-rare and benevolence are some way or other to be resolved into a supreme and fnfinitereo-ard to himself 5 and if so it will be easy to suppose that it becomes him to make himself his supreme and last end m his works. 1 would here observe by the way, that if any insist that it becomes God to love and take delight in the virtue of his creatures for its own sake, in such a minner as not to love it from regard to himself, and that it supposeth too raucb selfishness to suppose that all God^s delight in virtue is to be resolved into delight in himself: this will contradict a former objection against God s talang pleasure in communications of himself, viz., that inasmuch as God is perfectly independent and self-sufficient, therefore all his happiness and pleasure consists m the enioyment of himself. For in the present objection it is insisted that it becomes God to have some pleasure, love or dehght m virtue distmct from hi^ delight in himself. So that if the same persons make both objections, they must be inconsistent with themselves. 2 In answer to the objection we are upon, as to God's creatures who^e esteem and loveheseeks, being infinitely mfenor to God as nothmg and vamty ; I would observe that it is not unworthy of God to take pleasure m that which m itself is fit and amiable, even in those that are infinitely below him. J^ thei-e be infinite grace and condescension in it, yet these are not unworthy of God, but infinitely to his honor and glory. i r t They who insist that God's own glory was not an ultimate end ot his creation of the world ; but that all that he had any ultimate regard to was the happiness of his creatures ; and suppose that he made his ci^eatures, and not himselt, his last end, do it under a color of exalting and magmfymg God s benevolence and love to his creatures.-But if his love to them be so great, and he so highl> values them as to look upon them worthy to be his end in all his great works as they suppose; they are not consistent with themselves m supposmg that God has so little value for their love and esteem. For as the nature of love, especially great love, causes him that loves to value the esteem of the person beloved ; so that God should take pleasure in the creatures just love and esteem will follow both from God's love to himself and his love to his creatures If he esteem and love himself, he must approve of esteem and lo>^ to himselt and disapprove the contrary. And if he loves and vLalues the creature he mu^t value and take delight in their mutual love and esteem, because he loves not because he needs them. , r ^ ^ \ ,rr.^r.^ 3 As to what is alleged of its being unworthy of great men to be governed in their conduct and achievements by a regard to the applause of the populace; I would observe, what makes their applause t^ be worthy of so little regard is their ignorance, giddiness and injustice. The applause of the multitude very frequently is not founded on any just view and understanding ot things, but on humoi' mistake, folly and unreasonable affections. Such applause is truW worthy to be disregarded. But it is not beneath a man of the greatest dio-nity and wisdom, to value the wise and just esteem of others, however mferior to him. The contrary, instead of being an expression of greatness of mmd, would show a haughty and mean spirit. It is such an esteem in his creatures only, that God hath any regard to : for it is such an esteem only thac is fit and amiable in itself. , . ,„ , . . , , , . ,, ^ OBJECTfON 4. To suppose that God makes himself his ultimate end in the creation of the world derogates from the freeness of his goodness, in his benehcence to his creatures ; and from their obhgations to gratitude tor the good
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    END IN CREATION. 219 communicated. For if God, in communicating his fulness, makes himself and o InrZZ fn K '"^ ' ^^" '\^'' ^^^°^' ^^' ^°^^' ^'^ ^^^^^ ^^^ ^'i"^self> and lot tor them ; for his own sake, and not theirs Answek. God and the creature, in this affair of the emanation of the divine fulne^^rei^^ d^! unctiojC^or ought God's glory and the creature's^^^dT^Tfi,okcn of as if s^ore^tn^G ^''f entn-ely distinct as they arl m the ob ection Tht supposeth, that Gods having respect to his glory, and the communication of good to his creatures, are things altogether different: That GoTircommunica tmg h.s Adness for himself, and his doing it for them, are t Ws st ™^ proper disjunction and opposition. Whereas if we were capable of havbe more full and perfect views of God and divine things, .^•hich are so mu h Xl us It IS probable It w^appear very:clear to us, that the mattcHs quS ottr! o^ in Jheothei. That God, m seeking his glory, therein seeks the irood of his creatures. Because the emanation of his glory (which he seeks and delio-hts b ashe delights in himself and his own eternal glory )qmplies the comm £ted excdlencpndn^ And t4thIT^,l;i;iS,S^^ nesnoTt&TIFfc^ I ^^.j^.^j^ j^ e^ek i o much in union and communion with himself God is thei; good. Then excel ^ncy and happinessis nothing but the emanation and expression of God's dory ^-^ Goi^^seeku^^ seeks himself, and in seeking hij:" own W^frr^^^TT^^^^^ his own beaut.> and fulness), lie_seekslW^glory and happiness. 1 his will the better ap^;g5rrirwe-coIT5ife-t!re deo-ree and manner in whirli he aimed at the creature's excellency and happiness ?n his ere Zg th w^^^^^^ l-hol' f T'','"^^ '""T"' °[ '^' creature's glory and happiness Z^^^e which if- ^-TSnecleteniaLduratio^ he was about to create; which IS in greater anT^greater nearn^^ss ^mTSfi^i^ess of union with himself and gijeater and greater^ommunion and participation with him in his ol 1ly and happiness, m constant progTession, throughcmf -aitefeTnitv "^^ creature's good was viewed in M^ n^^nner m^frm^M^^oAdtrl^ VIZ., with respect to the whole of the eternal duration of it, and the e Anally ^mgr^sv^eumon^nd coinmunion_witranrsoT^ must be v ewed as in-in^e;5ic^^ view it appears that God's re, o-ards arP iTf^ tKTwhole^iinites with his respect to himself Both r^ gar Is are like two lines which ,^i> at the beginning to be separate, but aim ^oodUlhT. "I °">' ^S^y^i^i^^^ centre, ^^nd'as to tS^ ion it rin t bp ^tf ^f;^^/^^^ duratTo-H; and infinite progresof God'^^ n V rr ^'""^'"''^ ' ""^ '" "°' °"ly b^'"S ^°"^e commuliication n te ?ulnel ^Th. n"" ^^^^^^ "^^--^^ ^"^ nearer to the^ame thing in its infifdentitv wi/k Pnl ''l^'l^y *^^"S-?'^-e-^4oM"ite,the_nearer it ?omes to an identity^^od. And if any good, as viewed by God, is beheld as infinite. It cannot be viewed as a distinct thing from God's own infinite glory. ' The apostle s discourse of the great love of Christ to men, Eph. v. 25, to he end, eads us thus to think of the love of Christ to his church, ^ coincid ng w^th h^J^^^^el^^ of the church with him^ Tlius Husbands love your wives, as Christ also loved the church, and -ave himself for it that he might present it to himself a glorious church. ' So oucrht men to love their wives as their own bodies. He that loveth his wife loveth t&r^VL^J^' ''''''''"' '-' wearememborsof hisbody,of his
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    END IN CREATION. Now T apprehend that there is nothing in this manner of God's seeking the 1 ?f prPitures or in his disposition to communicate of his own lulness rtm'ttTaW^^^^ f-- the excellence of it, or the creature's obH^^^'rid's disposition to communicate good, or to cause his own infinite fulness fn flnv forth is not the less properly called God's goodness, because the good ha he communicates, is something of himself; a commumcation of his own Llo V and what he delights in as he delights m his own glory. The creature has no less benefit by it ; neither has such a disposition less of a direct tendency ,0 the creature's benefit ; or the less of a tendency to Jove to the creature, when he creature comes to exist. Nor is this disposition na God to communicate oi and difibse his own good, the less excellent, because it is imp led in his ove and reo-ard to himself. For his love to himself does not imply it any otherwise, than as it implies a love to whatever is worthy and excellent The emanation of God's glory, is in itself worthy and excellent, and so God delights in ,t • and his deliSht in this excellent thing, is implied in his love o himselt, or his own fulness f because that is the fountain, and so the sum and comprehension of everv thing that is excellent. And the matter standing thus it is evident that these things cannot derogate from the excellency of this disposition in God, to an emanation of his own fulness, or communication of good to the ^"'^ Nm^'does God's inchnation to commumcate good in this manner, i. e. from recrard to himself, or delight in his own glory, at all dimmish the freeness oi his beneficence in this communication. This will appear, if we consider particularly in what ways doing good to others from self-love, may be inconsistent with the freeness of beneficence. And I conceive there ai;e only these two ways : 1 When any does good to another from confined self-love, tha is opposite. to a general benevolence. This kind of self-love is properly c^]\ed^eiphness. In some sense, the most benevolent, generous person m the world, seeks his own happiness in doing good to 'others, because he places his happmess m their good. His mind is so enlarged as to take them, as it were, into himself. Thus, when they are happy, he feels it, he partakes with them, and is happy m their happiness. This is so far from being inconsistent with the freeness of beneficence, that on the contrary, tree benevolence and kindness consists m it. Ihe most free beneficence that can be in men, is doing good, not from a conhned selfishness, but from a disposition to general benevolence, or love to beings m ^ But* now, with respect to the Divine Being, there is no such thing as such confined selfishness in him, or a love to himself, opposite to general Wvolence. It is impossible, because he comprehends all entity, and all^excellence in hirown essence. The first Being, the eternanHaTHfinite Being, is in effect, BEim IN GKNERAL J and comprehends universal existence, as was observed before,    fed, in his benevolence to his creatures, cannot have his hear enlarged in suclPa manner as to take in beings that he finds, .^vh_o are originally . out oi himself, distinct and independent. This cannot be m an ififfmte bemgo^^ho exTits'ld^^^rfr^^r^^FHitjrT^ he, from his goodness, as_iL3:ere jnjarg^^ hhnself in a more excellent and divine manner. This is by coramunicating and diffusing himself; and so instead of finding, making objects of his benevolence ; not by taking into himself what he finds distinct from himself, and so partaking of their good, and being happy in them, but by flowing forth, and expressin| himself in them, and making them to partake of him, and rejoicmg m himself expressed in them, nnd communicated to them.

  

  
    Page 235
    

  
  
    The text on this page is estimated to be only 36.93% accurate
    END IN CREATION. 221 2. Another thing, in doing good to othei-s from self-love, that derogates from the freeness of the goodness, is doing good to others from dependent on them for the good we need or desire; which dependence obliges. So that m our beneficence we are not sell-moved, but as it were constrained by somethincr without ourselves. But it has been particularly shown already, that God? making himself his end, in tlie manner that has been spoken of, argues no dependence but is consistent with absolute independence and self-sufiicience. And I would here observe, that there is something in that disposition in God' to communicate goodness, which shows him to be independent and self-moved m It, in a manner that is peculiar, and above what is in the beneficence of creatures. Creatures, even the most gracious of them, arc not so independent and selt-moved m their goodness, but that in all the exercises of it, they are excited by some object that they find ; something appearing good, or in some resoect worthy of regard, presents itself, and moves their kindness. But God beinoall and alone, is absolutely self-moved. The exercises of his communicative dis'' position are absolutely from within himself, not finding any thing, or any object to excite them or draw them forth; but all that is good and worthy iir tb. object, andjhevjryjgijj^qf the object, proceeding from the overfiowincr of his lulness.- "^  *=* — These things show that the supposition of God's making himself his last end, in the manner spoken of, does not at all diminish the creature's oblicration to gratitude, far communications of good it receives. For if it lessen its ot)liffation. It must be on one of the following accounts. Either, that the creature has not so much benefit by it, or that the disposition it flows from is not proper -oodness not having so direct a tendency to the creature's benefit, or that the d?sposition is not so virtuous and excellent in its kind, or that the beneficence is not so free But it has been observed that none of these things take place, with regard to that disposition, which has been supposed to have excited God to create the world. I confess there is a degree of indistinctness and obscurity in the close consideration of such subjects, and a great imperfection in the expressions we use concerning them, arismg unavoidably from the infinite sublimity of the subject and the mcomprehensibleness of those things that are divine. Hence revelation IS the surest gmde in these matters, and what that teaches shall in the next place be considered. Nevertheless, the endeavors used to discover what the voice of reason is,' so far as it can go, may serve to prepare the way, by obviating cavils insisted on by many ; and to satisfy us that what the Word of God says of the matter, is not unreasonable, and thus prepare our ininis j:Qi:.aj»ore tuU acquiescence jn_thej.Qsiructions it gives, according to the more'natural and genuine sense of words and expressions, we find often used there concerninotnis subject. ^
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    22- END IN CREATION. CHAPTER II. ^UT^nviX IT IS INQUIRED, WHAT IS TO BE LEARNED FROM THE HOLY SCRIPTURES " CONCERNING GOd's LAST END IN THE CREATION OF THE WORLD. SECTION I. The Scriptures represent God as making himself his own last end m the creation of the world. It is manifest, that the Scriptures speak, on all occasions, as though God made himself his end in all his works ; and as though the same Bemg who is thp first cause of all thino-s, were the supreme and last end ot all things, inus n Isfx^e " Tius saith the Lord, tl^e King of Israel, and his Redeemer the Lord of Hosts, I am the first, I also am the last, and besides me there is no God. Chap, xlviii. 12, '' I am the first, and I am the last." Rev. i. 8 "I am Alpha and Omela, the beginning and the ending, saith the Lord, which is, and was, and whicS is to come, tire Almighty." Vei.e 1 1 " lam Alpha and 0^^^^^^^^^ . first and the last" Verse 17, " I am the first and the last. Cnap. xxi. b, « Ar!;! he said unio me. It is do'ne. I am Alpha and Omega the l^egmnmg and the end." Chap. xxii. 13, " I am Alpha and Omega, the beginnmg and the end, ^'^ itl wt^n Gof ^ so often spoken of as the last as well as the fir^ and^^^^^^ end as well as the beginning, what is meant (or at least implied) is, that as he Lie first efficient cause and fountain from -hence all thmgs originate ; so n is the last final cause for which they are made ; the final term to winch they al tend in their ultimate issue. This seems to be the most natural impoi t of these expressions; and is confirmed by other parallel passages ; ^^ ^^^ ^^- ^^; " For of him, and through him, and to him are all things Col. i. lb ^or by him were all things ?reated, that are in heaven, and that are m earth J^sibfe and invisible, wiether they be thronej or dominions or prm^^^^^^^^^^^^ powers ; all things were created by him and for him." Heb. i . 10 i or it be ?ame him, by whom are all things, and for whom are all things. In Piov. xvi. A it is said exnresslY, " The Lord hath made all things for himselt. ^' ^7ndteZnn:7is observable, in which God is said to be the last, to whom and for whom are all things. It is evidently spoken of as a meet and suitable thing, a branch of his glory ; a meet prerogative of the gr-t, mfimte and e^e nal Beino- ; a thino- becoming the dignity of him who is infinitely above all other beingsT from whom all things are, and by whom they consist, and m compari^ son with whom, all other things are as nothing. SECTION II. Wherein some positions are advanced concerning a just method of arguing in this affair, from what we find m holy bcnptures. We have seen that the Scriptures speak of the creation of the -o^ld as bemg for God. as its end. What remains therefore to be inquired into, is, Which way do the Scriptures represent God as making himself his cndi

  

  
    Page 237
    

  
  
    The text on this page is estimated to be only 42.35% accurate
    END m CREATION. • 223 It is evident that God does not make his existence or being the end of the creation ; nor can he be supposed to do so M'ithout great absurdity. His being and existence cannot be conceived of but as prior to any of God's acts or designs ; they must be i)resupposed as the ground of them. Therefore it cannot be m this way that God makes himself the end of his creating the world. He cannot create the world to the end that he may have existence ; or may have such attributes and perfections, and such an essence. Nor do the Scriptures give the least intimation of any such thing. Therefore, what divine effect, or what it is in relation to God, that is the thing which the Scripture teacheth'us to be the end he aimed at in his works of creation, in designing of which, he makes hi7nselfh.\s end. In order to a right understanding of the Scripture doctrine, and drawing just inferences from what we find said in the Avord of God relative to this matter • so to open the way to a true and definitive answer to the above inquiry, I would lay down the following positions. Position 1. That which appears to be spoken of as God's ultimate end in his works of providence in general, we may justly suppose to be his last end in the work of creation. — This appears from what was observed before (under the fifth particular of the introduction) which I need not now repeat. Position 2. When any thing appears by the Scripture to be the .'ast end of some of the works of God, which thing appears, in fact, to be the result, not only of this work, but of God's works in general ; and although it be not mentioned as the end of those works, but^only of some of them, yet beinoactually the result of other works as well as that, and nothing appears peculia?, m the nature of the case, that renders it a fit, and beautiful and valuable result of those particular works, more than of the rest; but it appears with equal reason desirable and valuable in the case of all works, of which it is spoken in the word of God as (and seen in fact to be) the effect; \ye may justly infer, that thing to be the last end of those other works also. /For we must suppose it to be on account of the valuableness of the effect, that it is made the end of those works which it is expressly spoken of as the end ; and this effect, by the supposition, being equally, and in like manner the result of the work, and of the same value, it is but reasonable to suppose, that it is the end of the work, of which it is naturally the consequence, in one case as well as in another. Position 3. The ultimate end of God's creatine: the world, being also (as was before observed) the last end of all God's works of providence, and that in the highest sense, and being above all other things important, we may well presuine that this end will be chiefly insisted on in the word of God, in the account it gives of God's designs and ends in his woiks of providence — and therefore, if there be any particular thing, that we find more frequently mentioned in Scripture as God's ultimate aim in his works of providence, than any thino- else, this is a presumption that this is the supreme and ultimate end of God's works in general, and so the end of the work of creation. Position 4. That which appears from the word of God to be his last end wnth respect to the moral world, or God's last end in the creation and disposal of the intelligent^ part of the system, and in the moral government of the world, that is God's last end in the work of creation in general. Because it is evident, from the constitution of the world itself, as well as from the word of God, that the moral part is the end of all the rest of the creation. The inanimate unintelligent part is made for the rational as much as a house is prepared for the inhabitant. And it is evident also from reason and the word of God, that it is with regard to what is moral in them, or for the sake of some moral
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    END IN CREATION. 225 of the world, lies in this, that the former are capable of knowing their Creator, and the end for which he made them, and capable of actively complying with his design in their creation and promoting it ; while other creatures cannot promote the design of their creation, only passively and eventually. And seeing they are capable of knowing the end for which their author has made them, it is doubtless their duty to fall in with it. Tlieir wills ought to comply with the will of the Creator in this respect, in mainly seeking the 'same as their last end which God mainly seeks as their last end. This must be the law of nature and reason with respect to them. And we must suppose that God's revealed law, and the law of nature agree ; and that his will, as a lawgiver, must ao-ree with his will as a Creator. Therefore we justly infer, that the same thing which God's revealed law requires intelligent creatures to seek as their last and greatest end, that God their Creator has made their last end, and so the end of the creation of the world. Position 9. We may well suppose that what seems in holy Scripture from time to time to be spoken of as the main end of the goodness of the good part of the moral world, so that the respect and relation their virtue or goodness has to that end, is what chiefly makes it valuable and desirable ; I say, we may well suppose that to be the thing which is God's last end in the creation of the moral world ; and so by position fourth, of the whole world. For the end of the goodness of a thing, is the end of the thing. Herein, it was observed before, must consist the goodness or valuableness of any thing in the eyes of him that made it for his use, viz., its being good for that use, or good with respect to the end for which he made it. Position 10. That which persons who are described in Scripture as approved saints, and set forth as examples of piety, sought as their last and highest end in the_ things which they did, and which are mentioned as parts of their holy conversation, or instances of their good and approved behavior ; that we must suppose, ^yas what they ought to seek as their last end ; and consequently by the preceding position was the same with God's last end in the creation of the world. Position 11. That which appears by the word of God to be that end or event, in the desire of which, the souls of the good parts of the moral world, especially of the best, and in their best frames, do most naturally and directly exercise their goodness in, and in expressing of their desire of this event or end. they do most properly and directly express their respect to God ; we may, I say,^ well suppose, that event or end to be the chief and ultimate end of a spirit of piety and goodness, and God's chief end in making the moral world, and so the whole world. For doubtless the most direct and natural desire and tendency of a spirit of true goodness in the good and best part of the moral world is to the chief end of goodness, and so the chief end of the creation of the moral world. And in what else can the spirit of true respect and friendship to G-od be expressed by way of desire, than desires of the same end, which God himself chiefly and ultimately desires and seeks in making them and all other things ? Position 12. Since the holy Scriptures teach us that Jesus Christ is the head of the moral world, and especially of all the good part of it ; the chief of God's servants, appointed to be the head of his saints and angels, and set forth as the chief and most perfect pattern and example of goodness ; we may well suppose by the foregoing positions, that what he sought as his last end, was God's last end in the creation of the world. Vou II 29
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    226 END IN CREATION. SECTION III. Particular texts of Scripture, that show that God's glory is an ultimate End of the Creation. What God says in Tsa. xlviii. 1 1 , naturally leads us to suppose, that the way m which God makes himself his end in his work or works which he does for his own sake, is in makmg his glory his end. " Fpr my own sake, even for my own sake will I do it. For how should my nameT)e pdllufed '] and I will not give ray glory to another." Which is as much as to say, I will ottain my end, I will not forego my glory : another shall not take this prize from me. It is pretty evident here, that God's name and his glory, which seems to intend the same thing (as shall be observed more particularly afterwards), are spoken of as his last end in the great work mentioned, not as an inferior, subordinate end, subservient to the interest of others. The words are emphatical. The emphasis and repetition constrain us to understand that what God does, is ultimately for his own sake : " For my own sake, even for my own sake will I do it." So the words of the apostle, in Rom. xi. 36, naturally lead us to suppose that the way in which all things are to God, is in being for his glory. " For of him, and through him, and to him are all things ; to whom be glory forever and ever. Amen." In the preceding context, the apostle observes the marvellous disposals of divine wisdom, for causing all things to be to him in their final issue and result, as they are from him at first, and governed by him. His discourse shows how God contrived and brought this to pass in his disposition of things, viz., by setting up the kingdom of Christ in the world ; leaving the Jews, and calling the Gentiles ; and in what he would hereafter do in bringing in the Jews with the fulness of the Gentiles ; with the circumstances of these wonderful works, so as greatly to show his justice and his goodness, magnify his grace, and manifest the sovereignty and freeness of it, and the absolute dependence of all on him — and then in the four last verses, breaks out into a most pathetic, rapturous exclamation, expressing his great admiration of the depth of divine wisdom in the steps he takes for the attaining his end, and causing all Things to be to him ; and finally, he expresses a joyful consent to God's excellent design in all to glorify himself, in saying, " to him be glory forever ;" as much as to say, as all things are so wonderfully ordered for his glory, so let him have the glory of all, forevermore. 2. The glory of God is spoken of in holy Scripture as the last end for which that part of the moral world that are good were made. Thus in Isaiah xliii. 6, 7, " I will say to the North, give up, and to the South, keep not back. — Bring my sons from far, and my daughters from the ends of the earth, even every one that is called by my name ; for I have created him for my g;lory, I have formed him, yea, I have made him." Isaiah Ix. 21, "Thy people also shall be all righteous. They shall inherit the land forever ; the branch of my planting, the work of my hand, that I may he glorified.''^ Chap. Ixi. 3, " That they may be called trees of righteousness, the planting of the Lord, that he might he glorified.''^ In these places we see that the glory of God is spoken of as the end of God's saints, the end for which he makes them, i. e. either gives them being, or gives' them a being as saints, or both. It is said that God has made and formed them to be his sons and daughters, for his own glory ; that they are trees of his planting, the work of his hands, as trees of righteousness, tJud he might he
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    END IN CREATION. 227 glorified. And if we consider the words, especially as taken with the context in each of the places, it will appear quite unnatural to suppose that God's glory is here spoken of only as an end inferior and subordinate to the happiness of God's people ; or as a prediction that God would create, form and plant them that he might be glorified, that so God's people might be happy. On the contrai-y, if we take the places with the context, they will appear rather as promises of making God's people happy, that God therein might he glorified. So is that in chapter xliii., as we shall see plainly if we take the whole that is said from the beginning of the chapter. It is wholly a promise of a future, great, and wonderful work of God's power and grace, delivering his people from all misery, and making them exceeding happy ; and then the end of all, or the sum of God's design in all, is declared to be God's own glory. " I have redeemed thee, I have called thee by thy name, thou art mine. I will be with thee. When thou walkest through the fire thou shalt not be burnt, nor the flame kindle upon thee — thou art precious and honorable in my sight. I will give men for thee, and people for thy life. Fear not, I am with thee. I will bring my sons from far, and my daughters from the ends of the earth ; every one that is called by my na.me,Jor I have created him for my glory ^ So it plainly is, chapter Ix. 21. The whole chapter is made up of nothing but promises of future, exceeding happiness to God's church. But for brevity's sake, let us take only the two preceding verses. " The sun shall be no more thy light by day, neither for brightness shall the moon give light unto thee ; but the Lord shall be unto thee an everlasting light, and thy God thy glory. Thy sun shall no more go down, neither shall thy moon withdrav/ itself; for the Lord shall be thine everlasting light ; and the days of thy mourning shall be ended. Thy people also shall be all righteous ; they shall inherit the land forever, the branch of my planting, the work of my hands," and then the end of all is added, " that I might he glorijied.^^ All the preceding promises are plainly mentioned as so many parts or constituents of the great and exceeding happiness of God's people ; and God's gloiy is mentioned rather as God's end, or the sura^f his^ design in this happiness, than this happiness as the end of this glory. Just in like manner is the promise in the third verse of the next chapter. " To appoint to them that mourn in Zion, to give to them beauty for ashes, the oil of joy for mourning, the garment of praise for the spirit of heaviness, that they might be called trees of righteousness, the planting of the Lord, that he viight be glorijied.'^ The work of God promised to be effected, is plainly an accomplishment of the joy, gladness and happiness of God's people, instead of their mourning and sorrow ; and the end in which the work issues, or that in which God's design in this work is obtained and summed up, is his glory. This proves by the seventh position, that God's glory is the end of the creation. The same thing may be argued from Jer. xiii. 11: " For as a girdle cleaveth to the loins of a man, so have Ij:aused to cleave imto me the whole house of Israel, and the whole house of Judali, saitlrthe Lord ; that they might be unto me for a people, and for a name, and for a praise, and for a glory, but they "ivould not hear.'^ That is, God souoht to make them to be his own holy people ; or, as the apostle expresses it, his peculiar people, zealous of good works ; that so they might be a glory to him, as girdles were used in those days for ornament and beauty, and as badges of dignity and honor.* AVhich is agreeaWeto the places observed before, that speak of the church as the glory of Christ. Now v.-hen God speaks of himself, as seeking a peculiar and holy people for himself, to be for his glory and honor, as a man that seeks an ornament and • See verse 9, anil also Isr.iali iii. 21, xxii. 21, and xxiii. 10. "2 Sam. xviii. 11. Exod.xxviii. 8.
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    228 ENO fN CREATION badge of he nor lor his glory, it is not natural to understand it merely of a subordinate end as though God had no respect to himself in it, but only the good of others. If so, the comparison would not be natural ; for men are commonly wont to seek their own glory and honor in adorning themselves, and dignifying themselves with badges of honor, out of respect to themselves. The same doctrine seems to-be taught, Eph. i. 5, 6. " Having predestinated us to the adoption of children, by Jesus Christ, unto himself, according to the o-ood pleasure of his will, to the praise of the glory of his grace." The same may be argued from Isaiah xliv. 23, " For the Lord hath redeemed Jacob, he hath glorified himself in Israel." And chapter xlix. 3, " Thou art my servant Jacob, in whom I will be glorified." John xvii. 10, " And all mine are thine, and thine are mine, and I am glorified in them." 2 Thess. i. 10, " When he shall come to be glorified in his saints." Verses 11, 12, " Wherefore also we pray always for you, that our God would count you worthy of his calling, and fulfil all the good pleasure of his goodness, and the work of faith with power ; that the name of our Lord Jesus may be glorified in you, and ye in him, according to the grace of God and our Lord Jesus Christ." 3. The Scripture speaks from time to time of God's glory, as though it were his ultimate end of the goodness of the moral part of the creation ; and that end, in a respect and relation to which chiefly it is, that the value or worth of their virtue consists. As in Phil. i. 10, 11, '• That ye may approve things that are excellent, that ye may be sincere, and without offence till the day of Christ: being filled with the fruits of righteousness, which are by Jesus Christ, unto the glory and praise of God." Here the apostle shows how the fruits of righteousness in them are valuable and how they answer their end, viz., in being " by . Jesus Christ to the praise and glory of God." John xv. 8, " Herein is my Father o-lorified, that ye bear much fruit." Signifying that by this means it is, that the great end of religion is to be answered. And in 1 Peter iv. 11, the apostle directs the Christians to regulate all their religious performances, with reference to that one end. " If any man speak, let him speak as the oracles of God. If any man minister, let him do it as of the ability which God giveth, that God in all thino-s may be glorified ; to whom be praise and dominion forever and ever. Amen." And from time to time, embracing and practising true religion, and repenting of sin, and turning to holiness, is expressed by glorifying God, as though that were the sum and end of the whole matter. Rev. xi. 13, " And in the earthquake were slain of men seven thousand ; and the remnant were affrighted, and gave glory to the God of heaven." So, Rev. xiv. 6, 7, " And I saw another angel fly in the midst of heaven, having the everlasting gospel to preach to them that dwell on the earth ; — saying, with a loud voice, fear God, and give glory to him." As though this were the sum and end of that virtue and religion, which was the grand design of preaching the gospel everywhere through the -svDrld. Rev. xvi. 9, " And repented not, to give him glory." Which is as much as to say, tliey did not forsake their sins and turn to true religion, that God might receive that which is the grea.t end he seeks, in thtj religion he requires of men. See to the same purpose, Psalm xxii. 21 — 23, Isa. Ixvi. 19, xxiv. 15, xxv. 3, Jer. xiii. 15, 16, Ban. v. 23, Rom. xv. 5, 6. And as the exercise of true religion and virtue in Christians is summarily expressed by their glorifying God ; so when the good influence of this on otliers,. as bringing them by the example to turn to the ways and practice of true good-' ness, is spoken of, it is expressed in the same manner. Matth. v. 16, " Let^ your light so shine before men, that others seeing your good works, may glo-'j rify your Father which is in heaven." 1. Pet. ii. 12, " Having your conver-'

  

  
    Page 243
    

  
  
    The text on this page is estimated to be only 38.02% accurate
    END IN CREATION. 229 sation honest among the Gentiles, that whereas they speak evil against you as evil doers, they may by your good works which they behold, glorily God in the day of visitation." That the ultimate end of moral goodness, or righteousness, is answered in God's glory being attained, is supposed in the objection which the apostle makes, or supposes some will make, in Rom. iii. 7 : ' " For if the truth of God hath more abounded through my lie unto his glory, why am I judged as a sinner 1" i. e., seeing the great end of righteousness is answered by my sin, in God's being glorified, why is m.y sin condemned and punished ; and why is not my vice equivalent to virtue ? And the glory of God is spoken of as that wherein consists the value and end of particular graces ; as of faith, Rom. iv. 20 j " He staggered not at the promise of God through unbelief, but was strong in faith, giving glory to God." Phil. ii. 11, "That every tongue should confess that .Jesus is the Lord, to the glory of God the Father.'' Of repentance. Josh. vi. 19, " Give, I pray thee, glory to the Lord God. of Israel, and make confession unto him." Of Charity ; 2 Cor. viii. 19, " With this grace, which is administered by us, to the glory of the same Lord, and declaration of your ready mind." Thanksgiving and praise ; Luke vii. 18, " There are not found that returned to give glory to God, save this stranger." Psalm 1. 23. " W hoso ofFereth praise glorifieth me, and to him that ordereth his conversation aright, will I show the salvation of God." Concerning which last place it may be observed, God here seems to say this to such as abounded in their sacrifices and outward ceremonies of religion, as taking it for granted, and as Avhat they knew already, and supposed in their religious performances, that the end of all religion was to glorify God. They supposed they did this in the best manner, in offering a multitude of sacrifices (see the preceding part of the Psalm). But here God corrects this mistake, and informs that this grand end of religion is not attained this way, but m offering the more spiritual sacrifices of praise and a holy conversation. In fine, the words of the apostle in 1 Cor. vi. 20, are worthy of particular notice : " Ye are not your own, for ye are bought with a price ; therefore glorify God in your body, and in your spirit, which are his." Here not only is glorifying God spoken of, as what sumraarily^compreliends the end of that religion and service of God, which is the end of Christ's redeeming us ; but here I would further remark this, that the apostle in this place urges, that inasmuch as we are not our own, but bought for God, that we might be his ; therefore we ought not to act as if we were our own, but as God's ; and should not use the members of our bodies, or faculties of our souls for ourselves, as making ourselves our end, but for God, as making him our end. And he expresses the w^ay in which we are to make God our end, viz., in making his glory our end : " Therefore glorify God in your body and in your spirit, which are his." Here it cannot be pretended, that though Christians are indeed required to make God's glory their end ; yet it is but as a subordinate end, as subservient to their own happiness, as a higher end ; for then in acting chiefly and ultimately for their own selves, they would use themselves more as their OAvn, than as God's ; which is directly contrary to the design of the apostle's exhortation, and the argument he is upon ; which is, that we should give ourselves, as it were, away from ourselves to God, and use ourselves as his, and not our own, acting for his sake, and not our own sakes. Thus it is evident by Position 9, that the glory of God is the last end for which he created the world. 4. There are some things in the word of God, that lead us to suppose that it requires of men, that they should desire and seek God's glory, as their high �
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    230 END IN CREATION. est and last end in Avhat they do. As particularly the passage last mentioned. This appears from what has been just now observed upon it. The same may be argued from 1 Cor. x. 30 : " Whether therefore ye eat or drink, or whatsoever ye do, do all to the glory of God." And 1 Pet iv. 11, " That God in all things may be glorified ;" which was mentioned before. And it may be argued that Christ requires his followers should desire and seek God's glory in the first place, and above all things else, from that prayer which he gave his disciples, as the pattern and rule for the direction of his followers in their prayers. The first petition of which is, " Hallowed be thy name." Which in Scripture language is the same with " glorified be thy name ;" as is manifest from Lev. x. 3, Ezek. xxviii. 22, and many other places. Now our last and highest end is doubtless what should be first in our desires, and consequently first in our prayers ; and therefore we may argue, that since Christ directs that God's gloiy should be first in our prayers, therefore this is our last end. This is further confirmed by the conch:sion of the Lord's prayer, " For thine is the kingdom, the power and glory." Which, as it stands in connection with the rest of the prayer, implies that we desire and ask all these things, which are mentioned in each petition, with a subordination, and in subservience to the dominion and glory of God ; in which all our desires ultimately terminate, as their last end. God's glory and dominion are the two first things mentioned in the prayer, and are the subject of the first half of the prayer ; and they are the two last things mentioned in the same prayer, in its conclusion : and God's glory is the Alpha and Omega in the prayer. From these things we may argue, according to Position 8, that God's glorj is the last end of the creation. 5. The glory of God appears, by the account given in the word of God, to be that end or event, in the earnest desires of which, and in their delight in which, the best part of the moral world, and when in their best frames, do mosl naturally express the direct tendency of the spirit of true goodness, and give vent to the virtuous and pious affections of their heart, and do most properly and directly testify their supreme respect to their Creator. This is the way in which the holy apostles, from time to time, gave vent to the ardent exercises of their piety, and expressed and breathed forth their regard to the Supreme Beinf«, Rom. xi. 36, " To whom be glory forever and ever. Amen." Chap. xvi. f,7, " To God only wise, be glory, through Jesus Christ, forever. Amen." Gai. i. 4, 5, " Who gave himself for our sins, that he might deliver us from this pr.-'Sent evil world, acording to the will of God and our Father, to whom be giory forever and ever. Amen." 2 Tim. iv. 18, " And the Lord shall deliver me from every evil work, and will preserve me to his heavenly kingdom ; to whom be glory forever and ever. Amen." Eph. iii. 21, " Unto him be glory in the church by Christ Jesus throughout all ages, world without end." Heb. xiii. 21, " Through Jesus Christ, to whom be glory forever and ever. Amen." Phil. iv. 20, " Now unto God and our Father, be glory forever and ever. Amen." 2 Pet. iii. 18, " To him be glory both now and forever. Amen." Jude 25, " To the only wise God our Saviour, be glory and majesty, dominion and power, both now and ever. Amen." Rev. i. 5, 6, " Unto him that loved us Sec. — to him be glory and dominion forever and ever. Amen." It was in this way that holy David, the sweet Psalmist of Israel, vented the ardent tendencies and desires of his pious heart. 1 Chron. xvi. 28, 29, " Give unto the Lord, ye kindreds of the people, give unto the Lord glory and strength ; give unto the Lord the glory due unto his name." We have much the same expressions again, Psal. xxix. 1, 2, and Ixix. 7, 8. See also, Psal. Ivii. 5,lxxii. 18, 19, cxv. 1. So the whole church of God, through all parts of the earth. Isa. xlii. 10 — 12. la
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    END IN CREATION. 231 like manner the saints and angels in heaven express the piety of their hearts. Rev. iv. 9, 11, and v. 11 — 14, and vli. 12. This is the event that the hearts of the seraphim especially exult in, as appears by Isa. vi. 2, 3, " Above it stood the seraphim. And one cried unto another and said, Holy, holy, holy is the Lord of Hosts, the whole earth is full of his glory." So at the birth of Christ, Luke ii. 14, " Glory to God in the highest," &c. Jt is manifest that these holy persons in earth and heaven, in thus expressing their desires of the glory of God, have respect to it, not merely as a subordinate end, or merely for the sake of something else ; but as that which they look upon in itself valuable, and in the highest degree so. It would be absurd to say, that in these ardent exclamations, they are only giving vent to their vehement benevolence to their fellow creatures, and expressing their earnest desires that God might be glorified, that so his subjects may be made happy by the means. It is evident it is not so much love, either to themselves, or fellow creatures, which tliey express, as their exalted and supreme regard to the most high and infinitely glorious Being. Wherrtlie church says, " Not unto us, not unto us, 0 Jehovah, but to thy name give glory," it would be absurd to say, that she only desires that God may have glory, as a necessary or convenient means of their own advancement and felicity. From these things it appears, by the eleventh position, that God's glory is the end of the creation. 6. The Scripture leads us to suppose, that Christ sought God's glory, as his highest and last end. John vii. 18, " He that speaketh of himself, seeketh his own glory ; but he that seeketh his glory that sent him, the same is true, and no unrighteousness is in him." "When Christ says, he did not seek his own glory, we cannot reasonably understand him, that he had no regard to his own glory, even the glory of the hmnan nature ; for the glory of that nature was part of the reward promised him, and of the joy set belbre him. But we must understand him, that this was not his ultimate aim ; it M'as not the end that chiefly governed his conduct ; and therefore when, in opposition to this, in the latter part of the sentence, he says, " But he that seeketh his glory that sent him, the same is trucj" &c., it is natural from the antithesis to understand him, that this wasTns ultimate aim, his supreme governing end. John xii. 27, 28, " Now is my soul troubled, and what shall I say 1 Father, save me from this hour : but for this cause came I unto this hour. Father, glorify thy name." Christ was now going to Jerusalem, and expected in a few days there to be crucified, and the prospect of his last sutferings, in this near approach, was very terrible to him. Under this distress of mind, in so terrible a view, he supports himself with a prospect of what would be the consequence of his sufferings, viz., God's glory. Now, it is the end that supports the ag^nt in any difficult work that he undertakes, and above all others, his ultimate and supreme end. For this is above all others valuable in his eyes ; and so, sufficient to countervail the difficulty of the means. That is, the end, which is in itself agreeable and sweet to him, which ultimately terminates his desires, is the centre of rest and support ; and so must be the fountain and sum of all the delight and comfort he has in his prospects, with respect to his work. Now Christ has his soul straitened and distressed with a view of that which was infinitely the most difficult part of his work, which was just at hand. Now certainly if his mind seeks support in the conflict from a view of his end, it must most naturally repair to the highest end, which is the proper fountain of all support in this case. We may well suppose, that when his soul conflicts with the appearance of the most extreme difficulties, it would resort for support to the idea of his supreme and ultimate end, the fountain of all ihe support and comfort he has in the means, or the work. The same
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    232 END IN CREATION. thinT, ^n.z., Christ's seeKing tlie glory of God as his ultimate end, is manifest by what Christ says, when he comes yet nearer to the hour of his last sufferings, in that remarkable prayer, the last he ever made with his disciples, on the evening before his crucifixion ; wherein he expresses the sum of his aims and desires. His first words are, " Father, the hour is come, glorify thy Son, that thy Son also may glorify thee." As this is his first request, we may suppose it to be his supreme request and desire, and what he ultimately aimed at in all. If we consider what follows to the end, all the rest that is said in the prayer, seems to be but an amplification of this great request. On the whole, I think it is pretty manifest, that Jesus Christ soughx the glory of God as his highest and last end ; and that therefore, by position twelfth, this was God's last end in the creation of the world. 7. It is manifest from Scripture, that God's glory is the last end of that greai work of providence, the work of redemption by Jesus Christ. This is manifest from what is just now observed, of its being the end ultimately sought by Jesus Christ the Redeemer. And if we further consider the texts mentioned in the proof of that, and take notice of the context, it will be very evident, that it was what Christ sought as his last end, in that great work which he came into the world upon, viz., to procure redemption for his people. It is manifest that Christ professes in John vii. 18, that he did not seek his own glory in what he did, but the glory of him that sent him. He means that he did not seek his own glory, but the glory of him that sent him, in the work of his ministry ; the work he performed, and which he came into the world to perform, and which his Father sent him to work out, which is the work of redemption. And with respect to that text, John xii. 27, 28, it has been already observed, that Christ comforted himself in the view of the extreme difficulty of his work, which was the work of redemption, in the prospect of that which he had respect to, and rejoiced in, as the highest, ultimate and most valuable excellent end of that work, which he set his heart upon, and delighted most in. And in the answer that the Father made him from heaven at that time, in the latter part of the same verse, " I have both glorified it, and will glorify it again," the meaning plainly is, that God had glorified his name in what Christ had done, in the work he sent him upon, and would gloriIy~if'" again, and to a greater degree, in what he should further do, and in the success thereof. Christ shows that he understood it thus, in what he says upon it, when the people took notice of it, wondering at the voice ; some saying, that it thundered, others, that an angel spake to him. Christ says, " This voice can:ie not because of me, but for your sakes." And then he says (exulting in the prospect of this glorious end and success), " Now is the judgment of this world j now is the prince of this world cast out, and I, if I be lifted up from the earth, will draw all men unto me." In the success of the same work of redemption, he places his own glory, as was observed before, in these words, in the 23d and 24th verses of the same chapter : " The hour is come, that the Son of Man should be glorified. Verily, verily I say unto you, except a corn of wheat fall into the around, it abideth alone ; but if it die, it bringeth forth much fruit." So it is manifest that when he seeks his own and his Father's glory, in that prayer, John xvii. (which, it has been observed, he then seeks as his last end), he seeks it as the end of that great work he came into the world upon, which he is now about to finish in his death. What follows through the whole prayer, plainly shows this ; and particularly the 4th and 5th verses. " I have glorified thee on the earth : I have finished the work which thou gavest me to Ho. And now, 0 Father, glorify thou me with thine own self." Here it ^
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    END IN CREATION. 233 pretty plain that declaring to his Father, that he had glorified him on earth, and (inished the work God gave him to do, meant that he had finished the work which God gave him to do for this end, viz., that he might be glorified He had now finished that fiaundation that he came into the world to lay for his glory. He had laid a foundation for his Father's obtaining his will, and the utmost that he designed. By which it is m.anifest, that God's glory was the utmost of his design, or his ultimate end ia this great work. And it is manifest by John xiii. 31, 32, that the glory of the Father, and his own glory, are what Christ exulted in, in the prospect of his approaching sufferings, when Judas was gone out to betray him, as the end his heart was mainly set upon, and supremely delighted in. " Therefore when he was gone out, Jesus said. Now is the Son of Man glorified, and God is glorified in him. If God be glorified in him, God shall also glorify him in himself, and shall straightway glorify him." That the glory of God is the highest and last end of the work of redemption, is confirmed by the song of the angels at Christ's birth. Luke ii. 14, " Glory to God in the highest, and on earth, peace and good wnll towards men." It must be supposed that they knew what was God's last end in sending Christ into the world : and that in their rejoicing on the occasion of his incarnation, their minds would be most taken up with, and would most rejoice in that which w^as most valuable and glorious in it ; w^hich must consist in its relation to that which was its chief and ultimate end. And w^e may further suppose, that the thing which chiefly engaged their minds, as what was most glorious and joyful in the affair, is what would be first expressed in that song which was to express the sentiments of their minds, and exultation of their hearts. The glory of the Father and the Son is spoken of as the end of the work of redemption, in Phil. ii. 6 — 11, very much in the same manner as in John xii. 23, 28, and xiii. 31, 32, and xvii. 1, 4, 5, " Who being in the form of God, made himself of no reputation, and took upon him the form of a servant, and was made in the likeness of men ; and being found in fashion as a man, he humbled himself, and became obedient unto death, even the death of the cross : wherefore God also hath highly exalted him, and given him a name, &c., that at the name of Jesus every knee should bow, and every tongue confess, that Jesus is the lj0i\\,_tojhe glory of Siod the Father.'" So God's glory, or the praise of his glory, is spoken of as the end of the work of redemption, in Eph. i. 3, &c., " Blessed be the God and Father of our Lord Jesus Christ, who hath blessed us wnth all spiritual blessings in heavenly places in Christ : according as he hath chosen us in him. — Having predestinated us to the adoption of children— to the praise of the glory of his grace.'' And in the continuance of the same discourse concerning the redemption of Christ, in w-hat follows in the same chapter, God's glory is once and again mentioned as the great end of all. Several things belonging to that gi'eat redemption are mentioned in the following verses ; such as God's great wisdom in it, verse 8. The clearness of light granted through Christ, verse 9. God's gathering together in one, all things in heaven and earth in Christ, verse 10. God's giving the Christians that W'ere first converted to the Christian faith from among the Jews, an interest in this great redemption, verse 11. Then the great end is added, verse 12. "That we sliould be to the praise of his glory, who first trusted in Chiist." And then is mentioned the bestownng of the sau)e great salvation on the Gentiles, in its beginning or first fruits in the world, and in the completing it in another world, in the two next verses. And then the same great end is added again : " In whom ye also trusted, after that ye heard the word of truth, the gospel ol Vol. II. 30
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    234 END IN CREATION. V vour salvation ; in whom also, after that ye believed, ye were sealed wilh the Holy Spirit of promise, which is the earnest of our inheritance, until the redemption of the purchased possession, unto the praise of his glory J''' The same thinff is expressed much in the same manner, in 2 Cor. iv. 14, 15, " He which raised up the Lord Jesus, shall raise up us also by Jesus, and shall present us with you. For all things are for your sake, that the abundance of grace might throuo-h the thanksgiving of many, redound to the glory of God. '^ The same is spoken of as the end of the work of redemption in the Old Testament. Psal. Ixxix. 9, " Help us, 0 God of our salvation, for the glory of thy name; deliver us and purge away our sins, for thy name's sake." So in the prophecies of the redemption of Jesus Christ. Isa. xliv. 23, " Sing, 0 ye heavens ; for the Lord hath done it ; shout, ye lower parts of the earth : break forth into singing, ye mountains, 0 forest, and every tree therein ; for the Lord hath redeemed jlicob, and glorified himself in Israel." Thus the works of creation are called upon to rejoice at the attaining of the same end, by the redemption of God's people, that the angels rejoiced at, when Christ was born. See als(» chap, xlviii. 10, 11, and xliv. 3. Thus it is evident that the glory of God is the ultimate end of the work of redemption, — which is the chief work of providence towards the moral world, as is abundantly manifest from Scripture : the whole universe being put in subjection to Jesus Christ ; all heaven and earth, angels and men being subject to him, as executing this office ; and put under him to that end, that all things may be ordered by him, in subservience to the great designs of his redemption ; all power, as he says, being given to him, in heaven and in earth, that he may give eternal life to as many as the Father has given him ; and he, being exalted far above all principality, and power, and might and dominion, and made head over, all things to the church. The angels being put in subjection to him, that he may employ them all as ministering spirits, for the good of them that shall be the heirs of his salvation ; and all things being so governed by their Redeemer for them that all things are theirs, whether things present or things to come ; and all God's w^orks of providence in the moral government of the Avorld, which we have an account of in Scripture history, or that are foretold in Scripture prophecy, being evidently subordinate to the great purposes and ends of this great work. And besides, the work of redemption is that work, by w^hich good men are, as it were, created, or brought into being, as good men, or as restored to holiness and happiness. The work of redemption is a new creation, according to Scripture representation, whereby men are brought into a new existence, or are made new creatures. From these things it follows, according to the 5th, 6th and 7th positions, that the glory of God is the last end of tlie creation of the world. 8. The Scripture leads us to suppose, that God's glory is his last end in his moral government of the world in general. This has been already shown concerning several things that belong to God's moral government of the world. As particularly, in the work of redemption, the chief of all his dispensations, in his moral "government of the world. And I have also observed it, with respect to the duty which God inquires of the subjects of his moral government, in requiring them to seek his glory as their last end. And this is actually the last end of the moral goodness required of them ; the end which gives their moral goodness its chief value. And also, that it is what that person which God has set at the head of the moral world, as its chief governor, even Jesus Christ, seeks as his chief end. And it has been shown, that it is the chief end for which that part of the moral world which are good, are made, or havetheii
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    END IN CREATION. 23i> existence as good. . now further observe, that this is the end of the establishment of the pubhc worship and ordinances of God among mankind. Hag. i. 8, " Go up to the mountain, and bring wood, and build the house; and I will take pleasure m it, and I will bk GLoiuFjDE,saith the Lorp." This is spoken of as the end of God's promises of rewards, and of their iulfdment. 2 Cor. i. 20, « For all the promises of God in him are yea, and in him amen, to the glory of God by us." And this is spoken of as the end of the execution of God's threatenings, in the punishment of sin. Num. xiv. 20—23, " And the Lord said, I have pardoned according to thy word. But as truly as I live, all the earth shall be filled with the glory of Jehovah. Because all these men &c.  Surely they shall not see the land." The glory of Jehovah is evidently here spoken of, as that which he had regard to, as'his highest and ultimate end ; which, therefore, he could not fail of; but must take place everywhere, and in every case, through all parts of his dominion, whatever became of men. And whatever abatements might be made, as to judgments deserved ; and whatever changes might be made in the course of God's proceedings, from compassion to sinners ; yet the attaining of God's glory was an end, which being ultimate and supreme, must in no case whatsoever give place. This is spoken of as the end of God's executing judgments on his enemies in this world. Exod. xiv. 17, 18, " And I will get me hdhov {Ikhahhedha, I will be glorified) upon Pharaoh,'and' upon all his host," &c. Ezek. xxwiii. 22, " Thus saith the Lord God, Behold I am against thee, 0 Zion, and I will be glorified in the mi.dst of thee : and they shall know that I am the Lord, when I shall have executed judgments in her, and shall be sanctified in her." So Ezek. xxxix. 13, " Yea, all the people of the land shall bury them : and it shall be to them a renown, the day that I shall be glorified, saith the Lord God." And this is spoken of as the end, both of the executions of wrath, and in the glorious exercises of mercy, in the misery and happiness of another world. Rom. ix. 22, 23, " What if God, willing to show his wrath, and make his power known, endured with much long-suffering, the vessels of wrath fitted to destruction ; and that he might make known the riches of his glory on the vessels of mercy, which he had afore prepared unto glory." And this "is spoken of as the end of the day of judgment, which is the time appointed for the highest exercises of God's authority as moral governor of the world ; and is, as it were, the day of the consummation of God's moral government, with respect to all his subjects in heaven, earth and hell. 2 Thess. i. 9, 10, " Who shall be punished with everlasting destruction from the presence of the Lord, and from the glory of his power ; when he shall come to be glorified in his saints, and to be admired in all them that believe." Then his glory shall be obtained, with respect both to saints and sinners. From these things it is manifest by the fourth position, that God's glory is the ultimate end of the creation of the world. ^9. It appears from what has been already observed, that the glory of God is spoken of in Scripture as the last end of many of God's works; and it is plain that this thing is in fact the issue and result of the works of God's common providence, and of the creation of the world. Let us take God's glory in what sense soever, consistent with its being something brought to pass, or a good attained by any work of God, certainly it is the consequ'ence of these works ; and besides it is expressly so spoken of in Scripture. This is implied in Psalm viii. 1, wherein are celebrated the works of creation ; the heavens being the works of God's fingers ; the moon and the stars being ordained by God, and^^God's makin» man a Uttle lower than the angels, &c. the first verse is, " 0 Lord, our Lord
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    236 END IN CREATION. how excellent is thy name m all the earth ! Who hast set thy glory above the heavens," or upon the heavens. By name and glory, very much the same thinff is 'intended here as in many other places, as shall be particularly shown aftei-wards. So the Psalm concludes as it began : " 0 Lord, our Lord, how excellent is thy name in all the earth !" So in Psalm cxlviii., after a particular mention of the works of creation, enumerating them in order, the Psalmist says, verse 13 " Let them praise the name of the Lord, for his name alone is excellent his "■lory is above the earth and the heaven." And in Psalm civ. 31, after a very particular, orderly, and magnificent representation of God's works of creation and common providence, it is said, " The glory of the Lord shall endure forever ; the Lord shall rejoice in his works." Here God's glory is spoken of as the o-rand result and blessed consequence of all these works, which God values, and on account of which he rejoices in. these works. And this is one thing doubtless implied in the song of the seraphim, Isaiah vi. 3 : " Holy, holy, holy is the Lord of Hosts ! The whole earth is full of his glory." The glory of God, in being the result and consequence of those works of providence that have been mentioned, is in fact the consequence of the creation. The good attained in the use of a thing made for use, is the result of the making of that thing, as the signifying the time of day, w^hen actually attained by the use of a watch, is the consequence of the making of tiie watch. So tliat it is apparent that the glory of God is a thing that is actually the result and consequence of the creation of the world. And from v/hat has been already observed, it appears, that it is what God seeks as good, valuable and excellent in itself. And I presume, none will pretend that there is any thing peculiar in the nature of the case, rendering it a thing valuable in some of the instances wherein it takes place, and not in others ; or that the glory of God, though indeed an effect of all God's works, is an exceeding desirable effect of some of them ; but of others a worthless and insignificant effect. God's glory therefore, must be a desirable, valuable consequence of the work of creation. Yea, it is expressly spoken of in Psalm civ. 3, (as was observed), as an effect, on account of which, God rejoices and takes pleasure in the works of creation. Therefore it is manifest by Position 3d, that the gloiry of God is an ultimate end in the creation of the world. SECTION IV, Places of Scripture that lead us to suppose, that God created the World for his Name, to make his perfections known, and that lie made it for his Praise. Here I shall first take notice of some passages of Scripture, that speak of God's name as being made God's end, or the object of his regard, and the regard of his virtuous and holy, intelligent creatures, much in the same manner as has been observed of GocFs glory. As particularly, God's name is in like manner spoken of, as the end of his acts of goodness towards the good part of the moral world, and of his works of mercy and salvation towards his people. As 1 Sam. xii. 22, " The Lord will not forsake his people, for his great name's sake" Psalm xxiii. 3, " He Testoreth my soul, he leadeth me in the paths of righteousness, for his name's sake." Psalm xxxi. 3, " For thy name's sake, lead me and guide me." Psalm
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    END IN CREATION. 237 clx. 21, " But do thou for me  -for thy name's sake." The forgiveness of sin in particular, is often spoken of as being for God's na^ne's sake. 1 John li. 12, " I write unto you, httle children, because your sins are forgiven you for his name's sake.'' Psalra xxv. 11, " For thy name's sake, 0 Lord, pardon mine iniquity, for it is great." Psalm Ixxix. 9, " Help us, 0 God of our salvation, for the glory of thy name, and deliver us, and purge away our sins, for thy name's sake." Jer. xiv. 7, " 0 Lord, though our iniquities'testify against us, do thou it for thy name's sake." These things seem to show, that the salvation of Christ is for God's name's sake. Leading and guiding in the way of safely and happiness, restoring the soul, the forgiveness of sin, and that help, deliverance and salvation, that is consequent thereon, is for God's name. And here it is observable, that those two great temporal salvations of God's people, the redemption from Es;ypt and that from Babylon, that are often represented as figures and similitudes of the redemption of Christ, are frequently spoken of as being wrought far God's name's sake. So is that great work of God, in delivering his people from Egj'-pt, carrying them through the wilderness to their rest in Canaan. 2 Sam. vii. 23, " And what one nation in the earth is like thy people, even like Israel, whom God went to redeem for a people to himself, and to make him a name." Psalm cvi. 8, " Nevertheless he saved them for his 7ia.me's sake." Isaiah Ixiii. 12, " That led them by the right hand of Moses, with his glorious arm, dividing the waters before them, to make himsef an everlasting name." In Ezek. XX. God, rehearsing the various parts of this wonderful work, adds from time to time, " / wrought for my name's sake, that it should not be polluted before the heathen," as in ver. 9, 14, 22. See also Josh. vii. 8, 9, Dan. ix. 15. So is the redemption from the Babylonish captivity. Isaiah xlviii. 9, 10, " For my name's sake, will I defer mine anger. For mine own sake, even for mine own sake will I do it, for how should my name be polluted V In Ezek. xxxvi. 21, 22, 23, the reason is given for God's mercy in restoring Israel : " But I had pity for my holy name.  Thus saith the Lord, I do not this for your sakes, 0 house of Israel, but for my holy name's sake ; and I will sanctify my great name, which was profaned among the heathen." And chap, xxxix. 25, "Therefore thus saith the Lord God, Now will I bring again the captivit}' of Jacob, and have mercy upon the whole house of Israel, and will be jealous for my holy name." Daniel prays that God w^ould forgive his people, and show them mercy for his oion sake, Dan. ix. 19. When God from time to time speaks of showing mercy, and exercisinogoodness, and promoting his people's happiness for his name's sake, we cannot understand it as of a merely subordinate end. How absurd would it be to say, .hat he promotes their happiness for his name's sake, in subordination to their good ; and that his name may be exalted only for their sakes, as a means of promoting their happiness ; especially when such expressions as these are used : " For mine own sake, even for mine own sake will I do it, for how should my name be polluted ?" and " Not for your sakes do I this, but for my holy name's sake." Again, it is represented as though God's people had their existence, at least as God's people, for God's name's sake. God's redeeming or purchasing them, that they might be his peopTe^j^j^^s name, implies this. As in that passage mentioned before, 2 Sam. vii. 23, " Thy people Israel, whom God went to redeem for a people to himself, and to make him a name." So God's making them a people for his name, is implied in Jer. xiii. 11, " For as the girdle cleaveth to the loins of a man. so have I caused to cleave unto me the whole house of
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    238 END IN CREATION. Israel &c.  that they may be unto me for a people, ancZybr a name." Acts XV. 14 " Simeon hath declared bow God at the first did visit the Gentiles, to take out of them a people /or his name." This also is spoken of as the end of the virtue and religion, and holy behavior of the saints. Rom. i. 5, " By whom we have received grace and apostleship, for obedience to the faith among all nations for his 7iame." Matth, xix. 29, "Every one that forsaketh bouses or brethren, &c.,  -Jbr my navxeh sake, shall receive an hundred fold, and shall inherit everlasting life." 3 John 7, " Because that /or his name's sake they went forth, takmg nothing of the Gentiles.'" Rev. ii. 3, " And hast borne, and hast patience, and for my nam,eh sake hast labored, and hast not fainted." And we find that holy persons express their desire of this, and their joy in it, in the same manner as in the glory of God. 2 Sam. vii. 26, " Let thy name be magnified forever." Psalm Ixxvi. 1, "In Judah is God known: his name is great in Israel." Psalm cxlviii. 13, " Let them praise the name of the Lord ; for his name alone is excellent ! His glory is above the earth and heaven." Psalm cxxxv. 13, " Thy name, 0 Lord, endureth forever, and thy memorial throughout all generations." Isaiah xii. 4, " Declare his doings among the people, make mention that his name is exalted." The judgments God executes on the wicked, are spoken of as being for the sake of his name, in like manner as for his glory. Exod. ix. 16, " And in very deed for this cause have I raised thee up, for to show in thee my power, and that my name may be declared throughout all the earth." Neb. ix. 10, " And showedst signs and wonders upon Pharaoh, and all his servants, and on all the people of his land ; for thou knewest that they dealt proudly against them ; so didst thou get thee a name as at this day." And this is spoken of as a consequence of the works of creation, in like manner as God's glory. Psalm viii. 1, " 0 Lord, how excellent is thy name in all the earth ! Who hast set thy glory above the heavens." And then at the conclusion of the observations on the works of creation, the Psalm ends thus, verse 9, " 0 Lord, our Lord, how excellent is thy name in all the earth !" So Psalm cxlviii. 13, after a particular mention of the various works of creation, " Let them praise the name of the Lord, for his name alone is excellent in all the earth, his glory is above the earth and the heaven." So we find manifestation, or making known God's perfections, his greatness and excellency, is spoken of very much in the same manner as God's glory. There are several Scriptures which would lead us to suppose this to be the great thing that God sought of the moral world, and the end aimed at in the moral agents, which he had created, wherein they are to be active in answering their end. This seems implied in that argument God's people sometimes made use of, in deprecating a state of death and destruction; that in such a state, they cannot know or make knov/n the glorious excellency of God. Psalm Ixxxviii. 18, 19, " Shall thy loving-kindness be declared in the grave, or thy faithfulness in destruction ? Shall thy wonders be known in the dark, and thy righteousness in the land of forgetfulness ?" So Psalm xxx. 9, Isaiah xxxviii. 18, 19 The argument seems to be this : Why should we perish 1 And how shall thine end, for which thou hast made us, be obtained in a state of destruction, in which thy glory cannot be known or declared 1 This is spoken of as the end of the good part of the moral world, or the end of God's people, in the same manner as the glory of God. Isaiah xliii. 21, " This people have I formed for myself, they shall show forth my j)radse," 1 Peter ii. 9, " But ye are a chosen generation, a royal priesthood, a holy
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    END IN CREATION. 239 nation, a peculiar people, ^Aa^ ye should show forth the praises of him^vfho hath called you out of darkness into marvellous lio;ht." And this seems to be represented as the thing wherein the value and proper fruit and end of their virtue appear. Isaiah Ix. 6 — speaking of the conversion of the Gentile nations to true religion — " They shall come  and show forth the praises of the Lord." Isaiah Ixvi. 19, " I will send  unto the nations  and to the isles afar off, that have not heard my fume, neither have seen my glor)' ; and they shall declare my glory among the Gentiles." And this seems by Scripture representations to be the end, in the desires of which, and delight in which appear the proper tendency and rest of true virtue and holy dispositions, much in the same manner as the glory of God. 1 Chron. xvi. 8, " Make known his deeds among the people." Ver. 23, 24, " Show forth from day to day thy salvation. Declare his glory among the heathen." See also, Psalm ix. 1, 11, 14, and xix. 1, and xxvi. 7, and Ixxi. 18, and Ixxv. 9, and Ixxvi. 1, and Ixxix. 13, and xcvi. 2, 3, and ci. 1, and cvii. 22, and cxviii. 17, and cxlv. 6, 11, 12, Isaiah xlii. 12, and Ixiv. 1, 2, Jer. 1. 10. This seems to be spoken of as a great end of the acts of God's moral government ; particularly the great judgments he executes for sin. Exod. ix. 16, " And in very deed for this cause have I raised thee up, to show in thee my power, and that my name might be declared throughout all the earth." Dan. iv. 17, " This matter is by the decree of the watchers, &c.,  to the intent that the living may know that the Most High ruleth in the kingdom of men, and giveth it to whomsoever he will ; and setteth up over it the basest of men." But places to this purpose are too numerous to be particularly recited. This is also spoken of as a great end of God's works of favor and mercy to his people. 2 Kings xix. 19, '' Now, therefore, 0 Lord our God, I beseech thee, save thou us out of his hand, that all the kingdoms of the earth may /mow that thou art the Lord God, even thou only." 1 Kings viii. 59, 60, "  that he maintain the cause of his servant, and the cause of his people Israel at all times, as the matter shall require, that all the people of the earth may know that the Lord is God, and that there is none else." This is spoken of as the end of the eternal damnation of the wncked, and also the eternal happiness of the righteous. Rom. ix. 22, 23, " What if God, willing to show his wrath, and make his power know^n, endured with much long-suffering, the vessels of wrath fitted to destruction ; and that he might make known the riches of his glory on the vessels of mercy which he hath afore prepared unto glory V* This is spoken of from time to time, as a great end of the miracles which God wrought See Exod. vii. 17, and viii. 10, and x. 2. Deut. xxix. 5, 6. Ezek. xxiv. 27. This is spoken of as a great end of ordinances. Exod. xxix. 44, 45, 46, " And I will sanctify the tabernacle of the congregation ; I will sanctify also both Aaron and his sons, to minister to me in the priest's office. And I will dwell among the children of Israel, and will be their God. And they shall know that I am the Lord their God," &c. Chap. xxxi. 13, " Verily my Sabbaths shall ye keep ; for it is a sign between me and you, throughout your generations ; that ye may know that I am the Lord that doth sanctify you." We have again almost the same words, Ezek. xx. 12, 20. This is spoken of as a great end of the redemption out of Egypt. Psalm evi. 8, "■ Nevertheless he saved them for his name's sake, that he might v>ake his mighty power to be knoum" See also Exod. vii. 5, and Deut. iv. 34, 35. And also of the redemption from the Babylonish captivity. Ezek. xx. 34 — 38,
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    240 END IN CREATION. " And I will bring you out from the people, and will gather you out of the countries whither ye are scattered.  And I will bring you into the wilderness of the people ; and there I will plead with you as I pleaded with your fathers in the wilderness of the land of Egypt.  And I wDl bring you into the bond of the covenant. And I will purge out the rebels  and ye shall know that I am the Lord.'" Verse 42, " Jind ye shall know that I am the Lord, when I shall bring you into the land of Israel." Verse 44, " And ye shall know that I am the Lord, when I have wrought with you /or ray name's sake." See also chap, xxviii. 25, 26, and xxxvi. 11, and xxxvii. 6 — 13. This is also spoken of as a great end of the work of redemption of Jesus Christ : both of the purchase of redemption by Christ, and the application of redemption. Rom. iii. 25, 26, " Whom God had set forth to be a propitiation through faith in his blood, to declare his righteousness.  To declare, I say, at this time his righteousness ; that he might be just, and the justifier of him that believeth in Jesus." Eph. ii. 4 — 7, " But God who is rich in mercy, &c. That he might show the exceeding riches of his grace, in his kindness towards us through Jesus Christ." Chap. iii. 8 — 10, " To preach among the Gentiles the unsearchable riches of Christ, and to make all men see what is the fellowship of the mystery, which from the beginning of the world hath been hid in God, who created all things by Jesus Christ : to the intent that now unto the principalities and powers in heavenly places, might he known by the church the manifold wisdom of God." Psal. xxii. 21, 22, " Save me from the lion's mouth. / will declare thy name unto my brethren : in the midst of the congregation will I praise thee," compared with Heb. ii. 12, and John xvii. 26. Isa. Ixiv. 1,2, "0 that thou wouldest rend the heavens  to make thy name knovtm to thine adversaries." And it is spoken of as the end of that great actual salvation, which should follow Christ's purchase of salvation, both among Jews and Gentiles. Isa. xlix, 22, 23, " I will lift up my hand to the Gentiles  and they shall bring thy sons in their arms  and kings shall be thy nursing fathers  and thou shall know that I am the Lord." See also, Ezek. xvi. 62, and xxix. 21, and xxxiv. 27, and xxxvi. 38, and xxxix. 28, 29. Joel iii. 17. This is spoken of as the end of God's common providence. Job xxxvii. 6,. 7, " For he saith to the snow. Be thou on the earth. Likewise to the small rain, and to the great rain of his strength. He sealeth up the hand of every man, that all men may know his work." It is spoken of as the end of the day of judgment, that grand consummation of God's moral govei-nment of the world, and the day for the bringing all things to their designed ultimate issue. It is called " The day of the revelation of the righteous judgment of God," Rom. ii. 5. ' And the declaration, or openly manifesting God's excellency is spoken of as the actual, happy consequence and effect of the work of creation. Psal. xix. at the beginning, " The heavens declare the glory of God, and the firmament showeth his handy work. Day unto day utter eth speech, night unto night showeth knowledge.  In them hath he placed a tabernacle for the sun, which is as a bridegroom coming out of -his chamber, and rejoiceth as a strong man to run his race," &c. In like manner7|here are many Scriptures that speak of God's praise, in many of the forementioned respects, just in the same manner as of his name and glory. This is spoken of as the end of the being of God's people, in the same manner. Jer. xiii. 11, " For as the girdle cleaveth to the loins of a man, so have I caused
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    END IN CREATION. 241 to cleave unto me the whole house of Israel, anil the whole house of Jutlah, saith the Lord ; that they might be unto me for a name, and for a praise, and for a 2:lory.- ' It is spoken of as the end of the moral world. Matth. xxi. 16, " Out of the mouth of babes and sucklings hast thou perfected praise." That is, so hast thou in thy sovereignty and wisdom ordered it, that thou shouldest obtain the great end for which intelligent creatures are made, moie especially from some of them that are in themselves weak, or inferior and more insufficient. Compare Psal. viii. 1, 2. And the same thing that was observed before concerning the making known God's excellency, may also be observed concerning God's praise. That it is made uee of as an argument in deprecating a state of destruction, that in such a state this end cannot be answered ; in such a manner as seems to imply its being an ultimate end, that God had made man for. Psal. Ixxxviii. 10, " Shall the dead arise and praise thee ? Shall thy loving-kindness be declared in the grave ? Shall thy wonders be known in the dark V Psal. xxx. 9, " What profit is there in my blood '? When I go down to the pit, shall the dust praise thee ? Shall it declare thy truth V Psal. cxv. 17, 18, " The dead prawe not the Lo7-d, neither any that go down into silence ; but we will bless the Lord, from this time forth and forevermore. Praise ye the Lord." Isa. xxxviii. 18, 19, " For the grave cannot praise thee, death cannot celebrate thee ; they that go down into the pit cannot hope for thy truth. The living, the living, he shall praise thee." It is spoken of as the end of the virtue of God's people, in like manner as is God's gloiy. Phil. i. 11, " Being filled with the fruits of righteousness, which are by Jesus Christ to the praise and glory of God." It is spoken of as the end of the work of redemption. In the first chapter of Eph., where that work in the various parts of it is particularly insisted on and set forth in its exceeding glory, this is mentioned from time to time as the great end of all, that it should be "^o thepraise of his glory. (As in verses 6, 12, 14.) By which we may doubtless understand much the same thing, with that which in Phil. i. 11, is expressed, *' his praise and glory." Agreeable to this, Jacob's fourth son, from wlaom the Messiah the great Redeemer was to proceed, by the spirit of prophecy, or the special direction of God's providence, was called praise, with reference to this happy consequence, and glorious end of that great redemption, this Messiah, one of his posterity, was to work out. This in the Old Testament is spoken of as the end of the forgiveness of the sin of God's people, and their salvation, in the same manner as is God's name and glory. Isa. xlviii. 9, 10, 11, " For my name's sake will I defepmine anger, and for my praise will I refrain for thee, that I cut thee not off. "Behold I have refined thee, for mine own sake, even for mine own sake will I do it ; for how should my name be polluted ? And my glory will I not give to another." Jer. xxxiii. 8, 9, "And I will cleanse them from all their iniquit}  and I A\'ill pardon all their iniquities.  And it shall be to me a name of joy, upraise, and an honor." And that the holy part of the moral world, do express desires of this, and delight in it, as the end which holy principles in them tend to, reach after, and rest in, in their highest exercises, just in the same manner as the glory of God, LS abundantly manifest. It wo\ild be endless to enumerate particular places wherein this appears ; wherein t"he saints declare this, by expressing their earnest desires of God's praise ; calling on all nations, and all beings in heaven and earth to praise him ; in a rapturous manner calling on one another, crying, '* Hallelujah, praise ye the Lord, praise him forever." Expressing their resolutions Vol. II 31
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    242 END IN CREATION. to praise him as long as they live, through all generations, and forever ; declaiinc- how good, how pleasant and comely the j^raise of God is, &c. ° And it is manifest that God''s praise is the desirable and glorious consequence and effect of all the works of creation, by such places as these : Psalm cxlv. 5  10, and cxlviii. throughout, and ciii. 19 — 22. SECTION V, Places of Scripture from whence it may be argued, that communications of good to the Creature, was one thing which God had in view, as an Ultimate End of the Creation of the World. 1. According to the Scripture, communicating good to the creatures, is^what IS in itself pleasing to God ; and that tliis is not merely subordinately agreeaBIeT" and esteemed valuable on account of its relation to a further end, as it is in executing justice in punishing the sins of men; which God is inclined to as fit and necessary in certain cases, and on the account of good ends attained by it ; but what God is inclined to on its own account, and what he delights in simply and ultimately. For though God is sometimes in Scripture spoken of as taking pleasure in punishing men's sins, Deut. xxviii. 63, " The Lord will rejoice over you, to destroy you ;" Ezek. v. 13, " Then shall mine anger be accomplished, and 1 will cause my fury to rest upon them, and 1 will be comforted ;" yet God is often spoken of as exercising goodness and showing mercy, with delight, in a manner quite different, and opposite to that of his executing wrath. For the latter is spoken of as what God proceeds to do with backwardness and reluctance ; the misery of the creature being not agreeable to him on its own account. Neh. ix. 17, " That thou art a God ready to pardon, gracious and merciful, slow to anfer, and of great loving-kindness.'' Psal. ciii. 8, " The Lord is merciful and gracious, slow to anger, and plenteous in mercy." Psal. cxlv. 8, " The Lord is gracious and fall of compassion, slow to anger, and of great mercy." We have af ain almost the same words, Jonah iv. 2, Mic. vii. 10, " Who is a God like thee, that pardoneth iniquity, &c. He retaineth not his anger forever, because he delighteth in mercy." Ezek. xviii. 32, " I have no pleasure in the death of him that dieth, saith the Lord God ; wherefore turn yourselves, and live ye." Lam. iii. 33, " He doth not afflict willingly, nor grieve the children of men," Ezek. xxxiii. 11, " As I live, saith the Lord God, I have no pleasure in the death of the wicked, but that the wicked turn from his way and live : Turn ye, turn ye from your evil ways, for why will ye die, 0 house of Israel V 2 Pet. iii. 9, " Not willing that any should perish, but that all should come to repentance." 2. The work of redemption wrought out by Jesus Christ, is spoken of in such a manner as being from the grace and love of God to men, that docs not well consist with his seeking a communication of good to them, only subordinately, i. e., not at all from any inclination to their good directly, or delight in giving happiness to them, simply and ultimately considered ; but only indirectly, and wholly from a regard to something entirely diverse, which it is a means of. Such expressions as that in John iii. 16, carry another idea : " God so loved the world, that he gave his only begotten Son, that whosoever believeth in him, should not perish, but have everlasting life." And 1 John iv. 9. 10, " In thus was manifested the love of God towards us, because that God sent his only be �
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    END IN CREATION. 243 gotten Son into the world, that we might live through him. Herein is love ; not that Ave loved God, but that he loved us, and sent his Son to be a propitiation for our sins." So Eph. ii. 4, " But God, who is rich in mercy, for his great love wherewith he loved us," &c. But if indeed this was only from love to something else, and a regard to a further end, entirely diverse from our good; then all the love is truly terminated in that, its ultimate object ! And God's love consists in regard towards that ; and therein is God's love, and therein is his love manifested, strictly and properly speaking, and not in that he loved us, or exercised such high regard towards us. For if our good be not at all regarded ultimately, but only subordinately, then our good or interest is, in itself considered, nothing in God's regard or love : God's respect is all terminated upon, and swallowed up in something diverse, which is the end, and not in the means. So the Scripture everywhere represents concerning Christ, as though the great things that he did and suffered, were in the most direct and proper sense, from exceeding love to us ; and not as one may show kindness to a person, to whose interest, simply and in itself considered, he is entirely indifferent, only as it may be a means of promoting the interest of another (that is indeed directly regarded) which is connected with it. Thus the Apostle Paul represents the matter. Gal. ii. 20, " Who loved me, and gave himself for me." Eph. v. 25, " Husbands, love your wives, even as Christ loved the church, and gave himself for it." And Christ himself, John xvii. 19, " For their sakes I sanctify myself." And the Scripture represents Christ as resting in the salvation and glory of his people, when obtained, as in what he ultimately sought, as having therein reached the goal at the end of his race ; obtained the prize he aimed at ; enjoymg the travail of his soul, in which he is satisfied, as the recompense of his labors and extreme agonies. Isa. liii. 10, 11, " When thou shalt make his soul an offering for sin, he shall see his seed, he shall prolong his days, and the pleasure of the Lord shall prosper in his hand. He shall see of the travail of his soul, and shall be satisfied ; by his knowledge shall my righteous servant justify many, for he shall bear their iniquities." He sees the travail of his soul, in seeing his seed, the children brought forth in the issue of his travail. This implies that Christ has his delight, most truly and properly, in obtaining the salvation of his church, not merely as a means conducing to the thing which terminates his delight and joy ; but as what he rejoices and is satisfied in, most directly and properly; as do those Scriptures, which represent him as rejoicing in his obtaining this fruit of his labor and purchase, as the bridegroom, when he obtains his bride. Isa. Ixii. 5, " As the bridegroom rejoices over the bride, so shall thy God rejoice over thee." And how emphatical and strong to the purpose, are the expressions in Zeph, iii. 17, " The Lord thy God in the midst of thee is mighty ; he will save, he will rejoice over thee with joy ; he v/ill rest in his love, he will rejoice over thee with singing." The same thing may be argued from Prov. viii. 30, 31, " Then was I by him, as one brought up with him ; and I was daily his delight, rejoicing always before him ; rejoicing in the habitable part of his earth, and my delights were with the sons of men." And from those places that speak of the saints as God's portion, his jewels and peculiar treasure. These things are abundantly confirmed by what is related, John xii. 23 — 32. But the particular consideration of what may be observed to the present purpose, in that passage of Scripture, may be referred to the next section. 3. The communications of divine goodness, partictilarly forgiveness of sin. and salvation, are here spoken of from time to time, as being for God's goodness' sake, and for his mercy's sake, just in the same manner as they are spoken of, iis being for God's name's sake, in places observed before* Psal. xxv, 7 " Re �
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    2^ END IN CREATION. member not the sins of my youth, nor my transgressions : according to thy mercy remember thou me, /or thy goodness' soke, O Lord." In the 1 1th verse the Psalmist says, "For thy name's sake, 0 Lord, pardon mine iniquity," Neh. ix 31 " Nevertheless, ybr thy great mercy's sake, thou hast not utterly consumed'them nor forsaken them ; for thou art a gracious and a merciful God." Psal. vi. 4,' "Return, 0 Lord, deliver my soul: 0 save me for thy mercy's sake." Psal. xxxi. 16, " Make thy face to shine upon thy servant : save me for thy mercy's sake." Psal. xliv. 26, " Arise for our help ; redeem us for thy mercy's sake." And here it may be observed, after what a remarkable manner God speaks of his love to the children of Israel in the wilderness, as though his love were for love's sake, and his goodness were its own end and motive. Deut. vii. 7, 8, " The Lord did not set his love upon you, nor choose you because ye were more in number than any people, for yc were the fewest of all people ; but because the Lord loved you." 4. That the government of the world in all parts of it, is for the good of such as are to be the eternal subjects of God's goodness, is implied in what the Scripture teaches us of Christ's being set at God's right hand, made king of angels and men ; set at the head of the universe, having all power given him in heaven and earth to that end, that he may promote their happiness ; being made head over all things to the church, and having the government of the whole creation for their good.* Christ mentions it (Mark ii. 28) as the reason why the Son of Man is made Lord of the Sabbath, that " the Sabbath was made for man." And if so, w^e may in like manner argue, that all things were made for man, that the Son of Man is made Lord of all things. 5. That God uses the whole creation, in his whole government of it, for the good of his people, is most elegantly represented in Deut. xxxiii. 26 : " There is none like the God of Jeshurun, who rideth on the heavens in thine help, and in his excellency on the sky." The whole universe is a machine, which God hath made for his own use, to be his chariot for him to ride in ; as is represented in Ezekiel's vision. In this chariot, God's seat or throne is heaven, wdiere he sits, who uses, and governs, and rides in this chariot, Ezek. i. 22, 26, 27, 28. The mferior part of the creation, this visible universe, subject to such continual changes and revolutions, are the wheels of the chariot, imder the place of the seat of him who rides in this chariot. God's providence in the constant revolutions, and alterations, and successive events, is represented by the motion of the wheels of the chariot, by the spirit of him who sits in his throne on the heavens, or above the firmament. Moses tells us for whose sake it is that God moves the wheels of this chariot, or rides in it sitting in his heavenly seat ; and to what end he is making his progress, or goes his appointed journey in it, viz., the salvation of his people. 6. God's judgments on the wicked in this world, and also their eternal damnation in the world to come, are spoken of as being for the happiness of God's people. So are his judgments on them in this world. Isaiah xliii. 3, 4, " For I am the Lord thy God, the Holy One of Israel, thy Saviour. I gave Egypt for thy ransom, Ethiopia and Seba for thee. Since thou hast been precious in my sight, thou hast been honorable, and I have loved thee ; therefore will I give men for thee, and people for thy life." So the woiks of God's vindictive justice and wrath, are spoken of as v/orks of mercy to his people. Psalm cxxx-vi. 10, 15, 17, 18, 19, 20. And so is their eternal damnation in another world. Rom ix. 22, 23, " What if God, wiUing to show his wrath and make his power • Eph. i. 20— 23. John xvii. 2. Matth. xi. 27, and xxviii. 18,19. Johniii. 35.
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    END IN CREATION. 245 known, endured with much long-suffering the vessels of wrath fitted to destruction ; and that he might make known the riches of his glory on the vessels of me.-cy, which he had afore prepared unto glorj' ?" Here it is evident the last verse comes m, in connection with the foregoing, as giving another reason of the destruction of the wicked, viz., the showing the riches of his glory on the vessels of mercy ; m higher degrees of their glory and happiness, in an advancement of their relish of their own enjoyments and greater sense of their value, and of God's free grace in the bestowment. 7. It seems to argue that God's goodness to them who are to be the eternal subjects of his goodness, is the end of the creation, that the whole creation, in all parts of it, and all God's disposals of it, is spoken of as theiks. 1 Cor.'iii. 22, 23, "All things are yours; whether Paul, or Apollos, or Cephas, or 'the world, or life, or death, or things present, or things to come, all are yours." The terms are very universal ; and both works of creation and providence are mentioned ; and it is manifestly the design of the apostle to be understood of every work of God whatsoever. Now, how can we understand this any otherwise, than that all things are for their benefit ; and that God made and uses all for their good ? 8. All God's works, both his works of creation and providence, are represented as works of goodness or mercy to his people in Psal. cxxxvi. His wonderful works in general : verse 4, " to him who alone doth great wonders ; for his mercy endureth forever." The works of creation in all parts of it : verses 5—9, " To him that by wisdom made the heavens, for his mercy endureth forever. To him that stretched out the earth above the waters, for his mercy endureth forever. To him that made great lights, for his mercy endureth forever. The sun to rule by day, for his mercy endureth forever. The moon and stars to rule by night, for his mercy endureth forever." And God's works of providence, in the following part of the Psalm. 9. That expression in the blessed sentence pronounced on the righteous at the day of judgment, " Inherit the kingdom prepared for you from the foundation of the world," seems to hold forth as much, as that the eternal expressions and fruits of God's goodness to them, was God's end in creating the world, and in his providential disposals ever since the creation : that God, in all his works, m laying the foundation of the world, and ever since the foundation of it, had' been preparing this kingdom and glory for them. 10. Agreeable to this, the good of men is spoken of as an ultimate end of the virtue of the moral world. Rom. xiii. 8, 9, 10, " He that loveth another hath fulfilled the law. For this, Thou shalt not commit adultery. Thou shalt not kill, &c.— And if there be any other commandment, it is briefly comprehended in this saying. Thou shalt love thy neighbor as thyself Love worketk no ill to his neighbor ; therefore, love is the fulfilling of the law." Gal. v. 14, " All the law is fulfilled in one word, even in this, Thou shalt love thy neighbor as thyself" James ii. 8, " If ye fulfil the royal law according to the Scripture, Thou shalt love thy neighbor as thyself, thou shalt do well.""^ If the good of the creature be one end of God in all things he does ; and so be one end of all things that he requires moral agents to do ; and an end they should have respect to in all that they do, and which they should regulate all parts of their conduct by; these things may be easily explained ; but otherwise it seems difficult to be accounted for, that the Holy Ghost should thus express himself from time to time. The Scripture represents it to be the spirit of all true saints, to prefer the welfare of God's people to their chief joy. -*
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    2^ END IN CREATION. ^A tv.pv reffulate- all their conduct by. And so it was with the aposwas an end they regula^e,^^ ^^^ ^^^^^ ^^^ ^j^^^^ ^^^^^ „ ^ ^.^^^ .. ^^^^, j pS'are all thino's for the elect's sake, that they may also obtain the salvation wWch is in Chi^st Jesus, with eternal glory." And the Scriptures represent as Aoucrh every Christian should in all things he does be employed for the good of Tnk church as each particular member of the body is, m all things, employed fffLZod k the body. Rom. xii. 4, 5, &c. Eph. iv. 15, 16. 1 Cor. xn 12 25 to the end ; together with the whole of the next chapter, fo this end the Scripture teaches us the angels are continually employed, Heb. i. 14. SECTION VI. Wherein it is considered what is meant by the Glory of God, and the name of God in Scripture, when spoken ol' as God's end in his works. Having thus considered what things are spoken of in the holy Scriptures, as the ends of God's works ; and in such a manner as justly to lead us to suppose, they were the ends which God had ultimately in view, in the creation of the world : I now proceed particularly to inquire concerning some of these things, what they are, and how the terms are to be understood. I begin first, with the glory of Gou. ^ ^ , . And here I might observe, that the phrase, the glory of God, is sometimes manifestly used to signify the second person in the Trinity.^^ut it is not necessary at this time to consider that matter, or stand to prove it from particular passages of Scripture. Omitting this, therefore, I proceed to observe concerning the Hebrew word Cahhodk, which is the word most commonly used in the UJd Testament where we have the word glonj in the English Bible. The root which it comes from is either the verb Cabhadh, which signifies to be heavy or make heavy, or from the adjective Cabhedh, which signifies heavy or weighty. These, as seems pretty manifest, are the primary significations of these words, thouo-h they have also other meanings, which seem to be derivative 1 he noun Cohhedh signifies gravity, heaviness, greatness, and abundance. 01 very many places it will be sufficient to name a few. Prov. xxvn. 3 2 Sara. xiv. 2b. 1 Kings xii. 11. Psalm xxxviii. 4. Isaiah xxx. 27. And as the weight of bodies arises from two things, viz., solidity or density, or specific gmvity, as it is called, and their magnitude ; so we find the word Cabhedh used to signify dense, as in Exod. xix. 16. Gnanatz Cobhedh, a dense cloud. And it is very often used for great. Isaiah xxxii. 2. Gen. v. 9. 1 Kings x. 2. 2 Kings vi. 14, and xviii. 17. Isaiah xxxvi. 2, and other places. The word Cabhadh, which is commonly translated glory, is used in such a manner as might be expected from this signification of the words from whence it comes. Sometimes it is used to signify what is internal, ^vhat is withm the being or person, inherent in the subject, or what is in the possession of the person ; and sometimes for emanation, exhibition or communication ot this inteTnal glory ; and sometimes for the knowledge or sense, or effect of these, in those who behold it, to whom the exhibition or communication is made; or an expression of this knowledge, or sense, or effect. And here I would note that agreeable to the use of the word Cabhodh, in the Old Testament, is that ot the word Doxa in the new. For, as the word Cabhodh is generally translated by Doxa in the Septuagint ; so it is apparent, that this word is designed to be used to signify the same thing in the New Testament, with Cabhodh in the UUS.
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    END IN CREATION. 247 This ^ight be abundantly proved by comparing particular places of the Old Testament ; but probably it will not be denied. I therefore proceed particularly to consider these words, with regard to their use in Scripture, in each of the forementioned ways. 1. As to internal glory. When the word is used to signify what is within, inherent, or in the possession of the subject, it very commonly signifies excellency, or great valuableness, dignity, or worthiness, or regard. Tliis, according to the Hebrew idiom, is, as it were, the weight of a thing, as that by which it is heavy ; as to be light, is to be worthless, without value, contemptible. Numb. xxi. 5, " This light bread." 1 Sam. xviii. 23, " Seemeth it a light thing." Judges ix. 4, " Light persons," i. e. worthless, vain, vile persons. So Zeph. iii. 4. To set light is to despise, 2 Sam. xix. 43. Belshazzar's vileness in the sight of God, is represented by his being Tckel, weighed in the balances and found light, Dan. V. 27. And as the weight of a thiig arises from these two things, its magnitude, and its specific gravity conjunctly, so the word glory is very commonly used to signify the excellency of a person or thing, as consistino- either in greatness, or in beauty, or as it were, preciousness, or in both conjunctly ; as will abundantly appear by Exod. xvi. 7, and xxviii. 2, 40, and iii. 8, and many other places. Sometimes that internal, great, and excellent good, which is called glory, is rather in possession than inherent. Any one may be called heavy, that possesses an abundance ; and he that is empty and destitute, may be called light. Thus we find riches is sometimes called glory. Gen. xxxi. 1, " And of that which was our fathers, hath he gotten all this glory." Esth. v. 11, " Haman told them of the glory of his ricbes." Psal. xlix. 16, 17, " Be not afraid, when one is made rich, when the glory of his house is increased. For when he dieth, he shall carry nothing away, his glory shall not descend after him." Nah. ii. 9, " Take ye the spoil of silver, take the spoil of gold ; for there is none end of the store and glory out of the pleasant furniture." And it is often put for a great height of happiness and prosperity, and fulness of good in general. Gen. xlv. 13, " You shall tell my father of all my glory in Egypt." Job xix. 9, " He hath stript me of ray glory." Isaiah x. 3, " Where will you leave your glory V Verse 10, " Therefore shall the Lord of Hosts send among his fat ones leanness, and under his glory shall he kindle a burning, like the burning of a fire." Isaiah xvii. 3, 4, " The kingdom shall cease from Damascus, and the remnant of Syria ; they shall be as the glory of the children of Israel. And in that day it shall come to pass, that the glory of Jacob shall be made thin, and the fatness of his flesh shall be made lean." Isaiah xxi. 16, " And all the glory of Kedar shall fail." Isaiah Ixi. 6, "Ye shall eat the riches of the Gentiles, and in their glory shall ye boast yourselves." Chap. Ixvi. 11, 12, " That ye may milk out and be delighted with the abundance of her glory.  1 will extend peace to her like a river, and the glory of the Gentiles like a flowing stream." Hos. ix. 11, "As for Ephraim, their glory shall fly away as a bird." Matth. iv. 8, " Showeth him all the kingdoms of the world, eyid the glory of them." Luke xxiv. 26, " Ought not Christ to have suffered tfiese things, and to enter into his glory 7" John xvii. 27, " And the glory which thou gavest me, have I given them." Rom. v. 2, " And rejoice in hope of the glory of God." Chap. viii. 18, " The sufferings of this present time are not w'orthy to be compared with the glory which shall be revealed in us." See also chap. ii. 7, 10, and iii. 23, and'ix. 23. 1 Cor. ii. 7, " The hidden wisdom which God ordained before the world, unto our glory." 2 Cor. iv. 17, "  Worketh out for us a far more exceeding and eternal weight of
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    248 END IN CREATION. glory." Eph. i. 18, " And what the riches of the glory of his inheritance in the saints." 1 Pet. iv. 13, " But rejoice, inasmuch as ye are made partakers of Christ's sufferings; that when his glory shall be revealed, ye may be glad also with exceeding joy." Chap. i. 8, " Ye rejoice with joy unspeakable and full of glory." See also Colos. i. 27, and iii. 4, and many other places. 2. The word glory is used in Scripture often to express the exhibition, emanation or communication of the internal glory. Hence it often signifies a visible exhibition of glory ; as in an effulgence or shining brightness, by an emanation of beams of light. Thus the brightness of the sun, and moon, and stars is called their glory in 1 Cor. xv. 41. But in particular, the word is very often thus used, when applied to (Jod and Christ. As in Ezek. i. 28, " As the appearance of the bow that is in the cloud in the day of rain, so was the appearance of the brightness round about. This was the appearance of the likeness of the glory of the Lord." And chap. x. 4, " Then the glory of the Lord went up from the cherub, and stood over the threshold of the house, and * the house was filled with the cloud, and the court was full of the brightness of the Lord's glory." Isaiah vi. 1, 2, 3, " I saw the Lord sitting upon a throne high and lifted up, and his train filled the temple. Above it stood the seraphim. And one cried to another and said, Holy, holy, holy is the Lord of Hosts, the whole earth is full of his glory ;" compared with John xii. 4, " These things said Esaias, when he saw his glory and spake of him." Ezek. xliii. 2, " And behold, the glory of the God of Israel came from the way of the east — and the earth sMned with his glory." Isaiah xxiv. 23, " Then the moon shall be con founded, and the sun ashamed, when the Lord of Hosts shall reign in Mount Zion, and in Jerusalem, and before his ancients gloriously.'^ Isaiah Ix. 1, 2, " Arise, shine, for thy light is come, and the glory of the Lord is risen upon thee. For behold, the darkness shall cover the earth, and gross darkness the people; but the Lord shall arise upon thee, and his glory shall be seen upon thee." Together with verse 19 : " The sun shall be no more thy light by day, neithei for brightness shall the moon give light unto thee ; but the Lord shall be unto thee an everlasting light, and thy God thy glory." Luke ii. 9, " The glory of the Lord shone round about themi" Acts xxii. 11, "And when I could not see, for the glory of that light." In 2 Cor. iii. 7, the shining of Moses's face is called the glory of his countenance. And to this Christ's glory is compared, verse 18, " But we all, with open face beholding as in a glass the glory of the Lord, are changed into the same image, from glory to glory." And so chap, iv. 4 : " Lest the light of the glorious gospel of Christ, who is the image of God, should shine unto them." Verse 6, " For God, who commanded the fight to shine out of darkness, hath shined in our hearts, to give the light of the knowledge of the glory of God in the face of Jesus Christ." Heb. i. 3, " Who is the brightness of his glory." The Apostle Peter, speaking of that emanation of exceeding brightness, from the bright cloud that overshadowed the disciples, in the mount of transfiguration, and of the shining of Christ's face at that time, says, 2 Pet. i. 17, " For he received from God the Father, honor and glory, when there came such a voice to him from the excellent glory, This is my beloved Son, in whom I am well pleased." Rev. xviii. 1, " Another angel came down from heaven, having great power, and the earth was lightened loith his glory.'^ Rev. xxi. 1 1, " Having the glory of God, and her light was like unto a stone most precious, like a jasper stone, clear as crystal." Verse 23, " And the city had no need of the sun, nor of the moon to shine in it ; for the glory of God did lighten it." So the word'for a visible effulgence or emanation of
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    END IN CREATION. 249 light in the places to be seen in Exod. x\i. 12, and xxiv. 16, 17, 23, and xl. 34, 35, and many other places. The word glory, as applied to God or Christ, sometimes evidently signifies the communications of God's fulness, and means much the same thing with God's abundant and exceeding goodness and grace. So Eph. iii. 16, " That he would grant you, according to the riches of his glory, to be strengthened with might by his Spirit in the inner man." The expression, " According to the riches of his glory," is apparently equivalent to that in the same epistle, chap, i. 7, " According to the riches of his grace." And chap. ii. 7, " The exceeding riches of his grace in his kindness towards us, through Christ Jesus." In like manner is the word glory used in Phil. iv. 19, " But my God shall supply all your need, according to his riches in glory, by Christ Jesus." And Rom. ix. 23, " And that he might make known the riches of his glory, on the vessels of mercy." In this, and the foregoing verse, the apostle speaks of God's making known two things, his great wrath, and his rich grace. The former, on the vessels of wrath, verse 22. The latter, vrhich he calls the riches oj' his glory, on the vessels of mercy, verse 23. So when Moses says, " I beseech thee show me thy glory;'' God, granting his request, makes answer, " I will make all my goodness to pass before thee." Exod. xxxiii. 18, 19.* What we find in John xii. 23 — 32, is worthy of particular notice in this place. The words and behavior of Christ, which we have an account of here, argue two things. 1. That the happiness and salvation of men, was an end that Christ ultimately aimed at in the labors and sufferings he went through for our redemption, (and consequently, by what has been before observed, an ultimate end of the work of creation.) The very same things which were observed before in this passage {^Chapter 2d, Section 3d) concerning God's glory, are equally, and in the same manner observable, concerning the salvation of men. As it was there observed, that Christ in the great conflict of hi^ soul, in the view of the near approach of the most extreme difficulties which attended his undertaking, comforts himself in a certain prospect of obtaining the end he had chiefly in view. It was observed that the glory of God is therefore mentioned and dwelt upon by hun, as what his soul supported itseff and rested in, as this great end. And at the same time, and exactly in the same manner, is the salvation of men mentioned and msisted on, as the end of these great labors arrdsufJerrrigs', which satisfied his soul, in the prospect of undergoing them. Compare the 23d and 24th verses 5 and also the 28th and 29th verses; verse 31, and 32. And, 2. The glory of God, and the emanations and fruits of his grace in man's salvation, are so spoken of by Christ on this occasion in just the same manner, that it would be quite unnatural, to understand him as speaking of two distinct things. Such is the connection, that what he says of the latter must most naturally be understood as exegetical of the former. He first speaks of his own glory and the glory of his Father, as the great end that should be obtained by what he is about to suffer ; and then explains and amplifies what he says on this in what he expresses of tKe salvation of men that shall be obtained by it. Thus * Dr. Goodwin observes (Vol. I. of his works, Part 2d page ICC), that riches of grace are called riches 01 glory in Scripture. "The Scripture," says he, "speaks of richesof glory in Eph. iii. 10, 'That lie would grant you according to the riches of his glory ;' yet eminently mercy is there intended : for it is that which God bestows, and which the apostle there praycth for. And he calls his mercy there his glory, as elsewhere he doth, as being the most eminent excellency in God. That in Rom. ix. 22, 23, compared, is observable. In the 22d verse, where the apostle speaks ofGod's making known the power of his wraih, saith he, ' God willing to show his wrath, and make his power luiown.' But in verse 23d, when he comes to spoik of mercy, he saith, ' That he might make known the riches of his glory, on the vessels of mercy ' " Vol. II. 32
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    250 END IN CREATION. in the 23d verse he says, " The hour is come that the Son of Man should be glorified." And in what next follows, he evidently shovv^s how he was +0 be p;lorified or wherein his glory consisted : " Verily, verily I say unto you, txcept a corn of wheat fall into the ground, and die, it abideth alone ,; but if it die, it brino"eth forth much fruit." As much fruit is the glory of the seed, so is the multitude of redeemed ones, which shoulil spring from his death, his glory.* So concerning the glory of his Father, in the 27th, and following verses : " Now is my soul troubled, and what shall I say ? Father, save me from this hour. But for this cause came I unto this hour. Father, glorify thy name. Then came there a voice from heaven, saying, I have both glorified it, and will glorify it ao-ain."" In an assurance of this, which this voice declared, Christ was greatly comforted, and his soul even exulted under the view of his approaching sufferings. And what this glory was, in which Christ's soul was so comforted on this occasion, his own words w'hich he then spake, plainly show. When the people said it thundered, and others said an angel spake to him, then Christ explains the matter to them, and tells them what this voice meant. Verses 30 — 32, " Jesus answered and said, This voice came not because of me, but for your sakes. Now is the judgment of this w^orld ; now shall the prince of this world be cast out. And I, if I be lifted up from the earth, w^ill draw all men unto me." By this behavior, and these speeches of our Redeemer, it appears that the expressions of divine grace, in the sanctification and happiness of the redeemed, are especially that glory of his, and his Father, which was the joy that was set before him, for which he endured the cross, and despised the shame; and that this glory, especially, was the end of the travail of his soul, in obtaining which end he was . satisfied, agreeable to Isa. liii. 10, 11. This is agreeable to what has been just observed, of God's glory being so often represented by an effulgence, or emanation, or communication of light, from a luminary or fountain of light. What can be thought of, that so naturally and aptly represents the emanation of the internal glory of God ; or the flowing forth, and abundant communication of that infinite fulness of good that is in God 1 Light is very often in Scripture put for comfort, joy, happiness, and for good in general.f Again the word glory, as applied to God in Scripture, implies, the view or knowledo-e of GocTs excellency. The exhibition of glory, is fo the view of beholders. Tlie manifestation of glory, the emanation or effulgence of brightness, has relatiiQn to the_,ey:e^ Light or brightness is a quality that has relation to the sense of seeing : w'e see the luminary by its light. And knowledge is often expressed in Scripture by light. The word glory very often in Scripture signifies or implies honor, as any one may soon see by casting his eye on a concordance.! But honor implies the knowledge of the dignity and excellency of him who hath the honor. And this is often more especially signified by the word glory, when applied to God. Num. xiv. 21, " But as truly as I live, all the earth shall be filled with the glory of the Lord," i. e., all the earth shall see the manifestations I will make of my perfect holiness and hatred of sin, and so of ♦ Here may lie remembered what was before observed of the church's being so often spoken of as the glory and fulness of Christ. t Isa. vi. 3, " Holy, holy, holy is the Lord of Hosts, the whole earth is full of his glory." In the original, " His glory is the fulness of the whole earth ;" which signifies much more than the words of the translation. Gnd's glory, consisting especially in his holiness, is that, in the sight or communications of which, man's fiJnpss, i. e., his holiness and happ'ness, consists. By God's glory here, there seems to be respect to that train, or those effulgent beams that filled the temple : these beams signifying God's glory shining forth, and communicated. This efl'ulgence or communication is the fulness of all intelligent creatures, who have no fulness of their owe. t See Darticularly Heb. iii. 3.

  

  
    Page 265
    

  
  
    The text on this page is estimated to be only 41.92% accurate
    END IN CREATION. 251 my infinite excellence. This appears by the context. So Ezek. xxxix. 21 — 23, " And I will set my glory among the heathen, and all the heathen shall yee my judgment that I have executed, and my hand that I have laid upon them. So the house of Israel shall know that I am the Lord their God. And the heathen shall knoic, that the house of Israel went into captivity for their iniquity." And it is manifest in many places, where we read of God's glorifying himself, or of his being glorified, that one thing directly intended is, a manifesting or making known his divine greatness and excellency. Again, glory, as the word is used in Scripture, often signifies or implies praise. This appears from what was observed before, that gloiy very often signifies honor, which is much the same thing with praise, viz., liigh esteem and respect of heart, and the expression and testimony of it in words and actions. And it is manifest that the words glori/ and praise, are often used as equivalent expressions in Scripture. Psal. 1. 23, " Whoso offereth praise, glorifieth me." Psal. xxii. 23, " Ye that fear the Lord, praise him ; all ye seed of Israel, glorify him." Isa. xhi. 8, "My glory I will not give unto another, nor my praise to graven images." Verse 12, " Let them give glory unto the Lord, and declare liis praise in the islands." Isa. xlviii. 9 — 11, " For my name's sake will I defer mine anger ; for my praise will 1 refrain for thee. — For mine own sake will I do it ; for, I will not give my glory unto another." Jer. xiii. 11, " That they might be unto me for a people, and for a name, and for a praise, and for a glory." Eph. i. 6, " To the praise of the glory of his grace." Verse 12, " To the praise of his glor)%" So verse 14. The phrase is apparently equivalent to that, Phil. i. 11, " Which are by Jesus Christ unto the praise and glory of Gpd." 2 Cor. iv. 15, " That the abundant grace might, through the thanksgiving of many, redound to the glory of God." It is manifest the praise of God, as the phrase is used in Scriptm-e, implies the high esteeirLand-Iove of the heart, exalthig thoughts of God, and complacence m his excellence and perfection. This must be so manifest to every one acquainted with the Scripture, that there seems to be no need to refer to particular places. It also implies joy in God, or rejoicing in his perfections, as is manifest by Psal. xxxiii. 2, " Rejoice in the Lord, 0 ye righteous, (or praise is comely for the upright." How often do we read of singing praise ? But singing is commonly an expression of joy. It is called making a joyful noise, Psal. Ixvi. 1, 2, and xcvi. 4, 5. And as it is often used, it implies gratitude or love to God for his benefits to us. Psal. xxx. 12, and many other places. Having thus considered what is implied in the phrase, the glory of God, as we find it used in Scripture ; I proceed to inquire what is meant by the name of God. And I observe that it is manifest that God's name and his glory, at least very often, signify the samejhing in Scripture. As it has been observed concerning the glory of God, that it sometnnes signifies the second person in the 7\-inity ; the same might be shown of the name of God, if it were needful in this place. But that the name and glory of God are often equipollent expressions, is manifest by Exod. xxxiii. 18, 19. When Moses says, '" I beseech thee, show me thy glory," and God grants his request, he says, " I will proclaim the name of the Lord before thee." Psal. viii. 1, " O Lord, how excellent is thy name in all the earth ! WHio hast set thy glory above the heavens." Psal. Ixxix. 9, " Help us, 0 God of our salvation, for the glory of thy name ; and deliver us, and purge away our sins, for thy name's sake." Psal. cii. 15, " So the heathen shall fear the name of the Lord ; and all the kings of the eaith, thy glory.''^
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    252 END IN CREATION. Psal. cxlviii. 13, "His ?mme alone is excellent, and his glory is abo've the earth and heaven." Isa. xlviii. 9, " For my names sake will I defer mine anger, and for my praise will I refrain for thee." Verse 1 1, " For mine own sake, even for mine own sake will I do it ; for how should my name be polluted ? And I will not give my glory unto another." Isa. xlix. 19, " They shall fear the name of the Lord from the west, and his glory from the rising of the sun." Jer. xiii. 11, " That they might be unto me for a name, and for a^rawe, and for zgloiy." As glory often implies the manifestation, publication and knowledge of excellency, and the honor that any one has in the world ; so it is evident does naine. Gen. xi. 4, " Let us make us a name." Deut. xxvi. 19, " And to make thee high above all nations, in praise, in name, and in honor." See 2 Sam. vii. 9, and many other places. So it is evident that by name is sometimes meant much the same thing as praise, by several places which have been just mentioned, as Isa. xlviii. 9, Jer. xiii. 11, Deut. xxvi. 19 ; and also by Jer. xxxiii. 9, " And it shall be unto me for a name, a praise and an honor, before all the nations of the earth, which shall hear of all the good I do unto them." Zeph. iii. 20, " I will make you a name and a praise among all people of the earth." And it seems that the expression or exhibition of God's goodness is especially called his name, in Exod. xxxiii. 19 : "I will make all my goodness pass before thee, and I will proclaim the na7ne of the Lord before thee." And chap. xxxiv. 5 — 7, " And the Lord descended in the cloud, and stood with him there, and proclaimed the name of the Lord. And the Lord passed by before him, and proclaimed the Lord, the Lord God, gracious and merciful, long-suffering-and abundant in goodness and truth; keeping mercy for thousands," &c. And the same illustrious brightness and etfulgence in the pillar of cloud, that appeared in the wilderness, and dwelt above the mercy-seat in the tabernacle and temple (or rather the spiritual divine brightness and effulgence represented by it), which is so often called the glory of the Lord, is also often called the name of the Lord. Because God's glory was to dwell in the tabernacle, therefore he promises, Exod. xxix. 43, " There will I meet with the children of Israel, and the tabernacle shall be sanctified by my glory." And the temple was called the house of God's glory, Isa. Ix. 7. In like manner, the name of God is said to dwell in the sanctuary. Thus we often read of the place, that God chose to put his name there ; or (as it, is in the Hebrew) to cause his name to inhabit there. So it is sometimes rendered by our translators. As Deut. xii. 11, "Then there shall be a place which the Lord your God shall choose to cause his name to dwell there.'' And the temple is often spoken of as built for God's name. And in Psal. Ixxiv. 7, the temple is called the dwelling-place of God's name. The mercy seat in the temple was called the throne of God's name or glory : Jer. xiv. 21, " Do not abhor us ; for thy name's sake, do not disgrace the throne of thy glory." Here God's name and his glory, seem to be spoken of as the same. SECTION VII. Showing that the UUiraate End of the Creation of the World, is but one, and what that one End is. From what has been observed in the last section, it appears, that however ine last end of the creation is spoken of in Scripture under various denoraina �
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    END M CREATION- 253 tions ; yet if the whole of what is said relating to this affair, be duly weighed, and one part compared with another, we sliall have reason to think, that the design of the Spirit of God does not seem to be to represent God's ultimate end as manifold, bul,,,^ one. For though it be signified by various names, yet they appear not to be names of different things, but various names involvmg each other in their meaning ; either different names of the same thing, or names of several parts of one whole, or of the same whole viewed in various lights, or in its different respects and relations. For it appears that all that is ever spoken of in the Scripture as an ultimate end of God's works, is included in that one phrase, the Jilarji of God ; which is the name by which the last end of God's works is most commonly called in Scripture ; and seems to be the name which most aptly signifies the thing. The thing signified by that name, the glory of God, when spoken of as the supreme and ultimate end of the work of creation, and of all God's works, is the emanation and true external expression of God'sjnternaLglory and fulness ; meaning by his fulness, what has already been explained. Or, in other words, God's internal glory extant, in a true and just exhibition, or external existence of it. It is confessed that there is a degree of obscurity in these definitions ; but perhaps an obscurity which is unavoidable, through the imperfection of language, and words being less fitted to express things of so sublime a nature. And therefore the thing may possibly be better understood, by using many words and a variety of expressions, by a particular consideration of it, as it were by parts, than by any short definition. There is included in this, the exercise of God's perfections to produce a proper effect, in opposition to their lying eternally dormant and ineffectual ; as his power being eternally without any act or fruit of that power ; his wisdom eternally ineffectual in any wise production, or prudent disposal of any thing, &c. The manifestation of his internal glory to created understandings. The communication of the infinite fulness of God to the creature. The creature's high esteem of God, love to God, and complacence and joy in God, and the proper exercises and expressions of these. These at first view may appear to be entirely distinct things : but if we more closely consider the matter, they will all appear to be one thing, in a variety of views and relations. They are all but the' emanation of Gotl's glory ; or the exceTTenTbrightness and luTness'of the Divinity diffused, overflowing, and as it were, enlarged ; or, in one word, existing_gg! extra. God's exercising his perfection to produce a proper effect, is not distinct from the emanation or communication of his fulness ,*^'Torthis is the effect, viz., his fulness communicated, and the producing this effect is the communication of his fulness ; and there is nothing in this effectual exerting of God's perfection, but the emanation of God's internal glory. "The emanation or communication is of the internal glory or fulness of_God..as it is. Now/Tjfocrs Interharglory, as it is in God, is either in his unjifirstanding or will. The glory or fulness of his understanding, is his knowledge. The internal glory and fulness of God, which we must conceive of as having its special seat in his will, is his holiness and happiness. The whole of God's internal good or glory, is in these three things, viz., his infinite knowledge ; his infinite virtue or holiness, and his infinite joy and happiness. Indeefl there are a great many attributes in God, according to our way of conceiving or talking of them , but all may be reduced to these, or to the degree, circumstances and relations of these.' We have no conception of God's power, different from the degree of these things, with a certain relation of them to effects. God's infinity is not so properly a distinct kind of good in God, but only ex*
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    254 END IN CREATION. presses the degree of the gonA there is in him. So God's eternity is not a distinct good ; but is the duration of good. His unmutability is still the same good, with a negation of change. So that, as I said, the fulness of the Godhead is the fulness of his undfrstanding, consisting in his knowledge, and the fulness of his will, consisting in his virtue and happiness. And therefore the eternal glory of God consists in the communication of these. The communication of his knowledge is chiefly in giving the knowledge of himself ; for this is the knowledge in which the fulness of God's understanding chiefly consists. And thus we see how the manifestation of God's glory to created understandings, and their seeing and knowing it, is not distinct from an emanation or communication of God's fulness, but clearly implied in it. Again, the communication of God's virtue or holiness is pi^ncipally in communicating the love of himself, (which appears by what has before been observed.) And thus we see how, not only the creature's seeing and knowing God's excellence, but also supremely esteeming and loving him, belongs to the communication of God's fulness. And the communication of God's joy and happiness, consists chiefly in communicating to the creatuie, that happiness and joy, which consists in rejoicing in God, and in his glorious excellency ; for in such joy God's own happiness does principally consist. And in these things, viz., in kno^^^ng God's excellency, loving God for it, and rejoicing in it ; and in the exercise and expression of these, consists God's honor and praise ; so that these are clearly implied in that glory of God, which consists in the emanation of his internal glory. And though we suppose all these things, which seem tc« be so various, are signified by that glory, which the Scripture speaks of as the last end of all God's works ; yet it is manifest there is no greater, and no other variety in it, than in the internal and essential glory of God itself. God's internal glory is partly in his understanding, and partly in his wdll. And this internal glory, as seated in the will of God, implies both his holiness and his happiness ; both are evidently God's glory, according to the use of the phrase. So that as God's external glory is only the emanation of his internal glor}', this variety necessarily follows. And again, it hence appears that here there is no other f). variety or distinction, but wliat Ji£Cj£ss.aniy_arises from the distinct faculties of ' the creature, to which the communication is made, as created in the image of God'~;' even as having these two faculties of understanding and will. God communicates himself to the understanding of the creature, in giving him the knowledge of his glory ; and to the will of the creature, in giving him holiness, consisting primarily in the love of God ; and in giving tlie creature happiness, chiefly consisting in joy in God. These are the sum of that emanation of divine fulness, called in Scripture the ghry of God. The first part of this glory is called truth, the latter, grace. John i. 14, " We beheld his glory, the glory as of the only begotten of the Father, full oi grace and truth.''^ Thus we see that the great and last end of God's works which is so variously expressed in Scripture, is indeed but one ; and this one end is most properly and comprehensively called, the glory of God ; by which name it is most commonly called in Scripture : and is fitly compared to an effulgence or emanation of light from a luminary, by which this glory of God is abundantly represented in Scripture. Light is the external expression, exhibition and manifestation of the excellency of the luminary, of the sun for instance : it is the abundant, extensive emanation and communication of the fulness of the sun to innumerable beings that partake of it. It is by this that the sun itself is seen, and his glory beheld, and all other things are discovered ; it is by a participation of this communication from the sim, that surrounding objects receive all their lustre, beauty and brightness. It is by this that all nature is quickened and receives life, comfort
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    END IN CREATION. 256 and joy. Light is abundantly used in Scripture to represent and signify these three things, knowledge, holiness and happiness. It is used to signify' knowledge, or that manifestation and evidence by which knowledge is received, Psalm xix. 8, and cxix. 105, 130. Prov. v'i. 23. Isaiah viii. 20, and ix. 2, and xxix. 18. Dan. v. 11. Eph. v. 13, "But all things that are reproved are made manifest by the light ; for whatsoever doth make" manifest, is light." And in other places of the New Testament innumerable. It is used to signify virtue or moral good, Job xxv. 5, and other places. And it is abundantly used to signify comfort, joy and happiness, Esth. \aii. 16, Job xviii. 18, and many other places. What has been said may be sufficient to show how those things which are spoken of in Scripture as ultimate ends of God's works, though they may seem at first view to be distinct, are all plainly to be reduced to this one thin"", viz., God's internal glory or fulness extant externally, or existing in its emanation. And though God in seeking this end, seeks the creature's good ; yet therein appears his supreme regard to himself. _^ - The emanation or communication of the divine fulness, consisting in the knowledge of God, love to God, and joy in God, has relation indeed both to God, and the creature ; but it has relation to God as its fountain, as it is an emanation from God ; and as the communication itself, or thing communicated, is somethinoJivine, something of God, something of his internal fulness, as the water in the stream is something oTthe fduhtaih, and as the beams of the sun, are something of the sun. And again, they have relation to God, as they have respect to him as their object ; for the knowledge communicated is the knowledge of God ; and so God is the object of the knowledge, and the love communicated is the love of God ; so God is the object of that love, and the happiness communicated is joy in God ; and so he is the object of the joy communicated. In the creature's knowing, esteeming, loving, rejoicing in, and praising God, the glory of God is both exhibited and acknowledged ; his fulness is received and returned. Here is both an emanation and remanation. The refulgence shines upon and intdTKe''creature, and is reflected back to the luminary. The beams of glory come from God, and are something of God, and are refunded back again to their original. So that the whole is of God, and in God, and to God, and God is the beginning, middle and end in this affair. And though it be true that God has respect to the creature in these things ; yet his respect to himself and to the creature in this matter, are not properly to be looked upon, as a double and divided respect of God's heart. What has been said in Chap. I. Sect. 3, 4, may be sufficient to show this. Nevertheless, it may not be amiss here briefly to say a few things ; though they are mostly implied in what has been said already. When God was about to create the world, he had respect to that emanation of his glory, which is actually the consequence of the creation, just as it is with regard to all that belongs to it, both with regard to its relation to himself, and the creature. He had regard to it, as an emanation from himself, and a communication of himself, and as the thing communicated, in its nature returned to himself, as its final term. And he had regard to it also, as the emanation was to the creature, and as the thing communicated was in the creature, as its subject. And God had regard to it in this manner, as he had a supreme regard to himse^,-and value for his own infinite, internal glory. It was this value for himseif that caused him to value and seek that his internal glory should flow forth from himself. It was from his value for his glorious perfections of wis«lom and righteousness, &c., that he valued the proper exercise and effect of
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    256 END IN CREATION. these perfections, in wise ari righteous acts and effects. It was from his m finite value for his internal glory and fulness, that he valued the thing itself, which is communicated, which is something of the same, extant in the creature. Thus because he infinitely values his own glory, consisting in the knowledge of himself, love to himself, and complacence and joy in himself; he therefore valued the image, communication or participation of these, in the creatureT And it is because he values himself, that he delights in the knowledge, and love, and ioy of the creature ; as being himself the object of this knowledge, love and complacence. For it is the necessary consequence of the true esteem and love of any person or being (suppose a son or friend) that we should approve and value others' esteem of the same object, and disapprove and dislike the contrary. For the same reason is it the consequence of a being's esteem and love of himself, that he should approve of others' esteem and love of himself Thus it is easy to conceive, how God should seek the good of the creature, consisting in the creature's knowledge and holiness, and even his happiness, from a supreme regard to himself; as his happiness arises from that which is an image and participation of God's own beauty ; and consists in the creature's exercising a supreme regard to God, and complacence in him ; in beholding God's glory, in esteeming and loving it, and rejoicing in it, and in his exercising and testifying love and supreme respect to God ; which is the same thing with the creature's exalting God as his chief good, and making him his supreme end. And though the emanation of God's fulness which God intended in the creation, and which actually is the consequence of it, is to the creature as its object, and the creature is the subject of the fulness communicated, and is the creature's good ; and was also regarded as such, when God sought it as the end of his works ; yet it does not necessarily follow, that even in so doing, he did not make himself his end. It comes to the same thing. God's respect to the creature's good, and his respect to himself, is not a divided respect ; but both are united in one, as the_happiness of the creature aimed at, is happiness in union_ with himself The creature is no further happy with this happiness which God makes his ultimate end, than he becomes one with God. The more happiness the greater the union : when the happiness is perfect, the union is perfect. And as the happiness will he~increasing to eternity, the union will i become more and more strict and perfect ; nearer and more like to that between God the Father, and the Son ; who are so united, that their interest is perfectly one. If the happiness of the creature be considered as it will be, in the whole of the creature's eternal duration, with all the infinity of its progress, and infinite increase of nearness and union to God ; in this view the creature must be looked upon as united to God in an infinite strictness. If God has respect to something in the creature, which he views as of everlasting duration, and as rising higher and higher through that infinite duration, and that not with constantly diminishing (but perhaps an increasing) celerity ; then he has respect to it, as in the whole, of infinite height, though there never will be any particular time, when it can be said already to have come to such a height. Let the most perfect union with God be represented by something at an infinite height above us ; and the eternally increasing union of the saints with God, by something that is ascending constantly towards that infinite height, moving upwards with a given velocity, and that is to continue thus to move to all eternity. God, who views the whole of this eternally increasing height, views it as an infinite height. And if he has respect to it, and makes it his end, as iii
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    END IN CREATION. 257 the whole of it, he has respect to it iis an infinite height, though the time 'will never come when it can be said it has already arrived at this infinite height. God aims at that which the motion or progression which he causes, aims at, or tends to. If there be many things supposed to be so made and appointed, that by a constant and eternal motion, they all tend to a certain centre ; then it appears that he who made them, and is the cause of their motion, aimed at that centre, that term of their motion, to which they eternally tend, and are eternally, as it were, striving after, ^nd if God be this centre, then God aimed at hims.elf^ And herein it appears, that as he is the first author of their being anifniotTon, so he is the last end, the final term, to which is their ultimate tendency and aim. We may judge of the end that the Creator aimed at, in the being, nature and tendency he gives the creature, by the mark or term which they constantly aim at in their tendency and eternal progress ; though the time will never come, when it can be said it is attained to, in the most absolutely perfect manner. But if strictness of union to God be viewed as thus infinitely exalted, then the creature must be regarded as infinitely, nearly, and closely united to God. And viewed thus, their interest m'usf be viewed as^one with God's interest, and so is not regarded properly with a disjunct and separate, but an undivided resp^iitu And as to any difficulty of reconciling God's not maldng the creature his ultimate end, with a respect properly distinct from a respect to himself, with his benevolence and free grace, and the creature's obligation to gratitude, the reader must be referred to Chap. I. Sec 4, Object. 4, where this objection has been considered and answered at large. If by reason of the strictness of the union >of a man and his family, their interest may be looked upon as one, how much more one is the interest of Christ and his church (whose first union in heaven is unspeakably more perfect and exalted than that of an earthly father and his family), if they be considered with regard to their. etgrnaL and increasing unionT Doubtless it may justly be esteemed as so much one, that it may be supposed to be aimed at and sought, not with a distinct and separate, but an undivided respect. It is certain that what God aimed at in the creation of the world, was the good that would be the consequence of the creation, in the whole continuance of the thing created. It is no solid objection against God's aiming at an infinitely perfect union of the creature with himself, that the particular time will never come when it can be said, the unToh~isliow infinitely perfect. God aims at satisfying justice in the eternal damnation of sinners ; which will be satisfied by their damnation, considered no otherwise than with regard to its eternal duration. But yet there never will come that particular moment, when it can be said, that now justice is satisfied. But if this does not satisfy our modern freethinkers, who do not like the talk about satisfying justice with an infinite punishment ; I suppose it will not be denied by any, that God, in glorifying the saints in heaven with eternal felicity, aims to satisfy his infinite grace or benevolence, by the bestowment of a good infinitely valuable, because eternal ; and yet there never will come the moment, when it can be said, that now this infinitely valuable good has been actually bestowed. Vol. n. - 33
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    THE NATURE OF TRUE VIRTUE. CHAPTER I. Showing wherein the Essence of true Virtue consists. Whate'I^er controversies and variety of opinions there are about the nature of vhtue, yet all (excepting some skeptics, who deny any real difference between virtue and vice) mean by it, something heautiful, or rather some kind of beauty^ or excellency. — It is not all beauty, thaT'is called virtue ; for instance, not the beauty of a building, of a flower, or of the rainbow : but some beauty belonging to Beings that have perception dLndwUl. — It is not all beauty of mankind, that is called virtue ; for instance, not the external beauty of the countenance, or shape, gracefulness of motion, or harmony of voice : but it is a beauty that has its original seat in the mind. — But yet perhaps not every thing that may be called a beauty of miiid, is properly called virtue. There is a beauty of understandino- and speculation. There is something in the ideas and conceptions of great philosophers and statesmen, that may be called beautiful ; which is a different thing from what is most commonly meant by virtue. But virtue is the beauty* of those qualities and acts of the mind, that are of a moral nature, i. e., such as are attended with desert or worthiness of praise, or bldine. Things of this sort, it is generally agreed, so far as I know, are not any thing belonging merely to speculation ; but to the dis£osition_asid_will, or (to use a general word, I suppose coiimionly well understood) the heart. Therefore I suppose, I shall not depart from the common opinion, when I say, that virtue is the beauty of the quahties and exercises of the heart, or those actions which proceed from them. So that when it is inquired. What is the nature of true virtue ? — this is the same as to inquire, what that isjvvhich renders any habit, disposition, or exercise of the hmtt^xiihAeaiddfid. I use the phrase true virtue, and speak of things truly beautiful, because I suppose it will generally be allowed, that there is a distinction to be made between some things which are truly virtuous, and others which only seem to be virtuous, through a partial and imperfect view of things: that some actions and dispositions appear beautiful, if considered partially and superficially, or with regard to some things belonging to them, and in some of their circumstances and tendencies, which would appear otherwise in a more extensive and comprehensive view, wherein they are seen clearly in their whole nature and the extent of their connections in the universality of things. — There is a general and a particular beauty. By a particular beauty, I mean that by which a thing appears beautiful wheri considered only with regard to its connection vnth, and tendency to some particular things within a limited, and, as it were, a private sphere. And a general beauty * It is to be questioned whether it would not be more correct to say that virtue consists in those acts of the minil in themselves ; beautj- properly denoting their quality. — Editob.
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    262 THE NATURE OF VIRTUE. is that by which a thing appears beautiful when viewed most perfectly, comr prehensively and universally , with regard to all its tendencies, and its connections with every thing it stands related to. The former may be without and against the latter. As, a few notes in a tune, tali en only by themselves, and in their relation to one another, may be harmonious j which when considered with respect to all the notes in the tune, or the entire series of sounds they are connected with, may be very discordant and disagreeable. — (Of which more afterwards.)— That only, therefore, is what I mean by true virtue, which is that, belono"ing to the heart of an intelligent Being, that is beautiful by a genera] u beauty, or beautiful in a comprehensive view as it is in itself, and as related to "^ every thing that it stands in connection with. And therefore when we are inquiring concerning the nature of true virtue, viz., wherein this true and general beauty of the heart does most essentially consist — this is my answer to the inquiry : JTrue virtue mojt essentially consists in benevolence to . Being in general. Or perhaps"Tcr~speak more accurately, it is that consent, propensity and union of heart to Being in general, that is immediately exercised in a general good will. The things which were before observed of the nature of true virtue, naturally lead us to such a notion of it. If it has its seat in the heart, and is the general goodness and beauty of the disposition and exercise of that, in the most comprehensive view, considered with regard to its universal tendency, and as related to every thing that it stands in connection with ; what can it consist in, but a consent and good will to Being in general ? — Beauty does not consist in discord and dissent, hut in consent and agreement. And if every intelligent Being is some way related to Being in general, and is a part of the universal system of existence ; and so stands in connection with the whole ; what can its general and true beauty be, but its union and consent with the great whole ? If any such thing can be supposed as a union of heart to some particular Being, or number of Beings, disposing it to benevolence to a private circle or system of Beings, which are but a small part of the whole ; not implying a tendency to a union with the great system, and not at all inconsistent with enmity towards Being in general ; this I suppose not to be of the nature of true virtue : although it may in some respects be good, and may appear beautiful in a confined and contracted view of things. — But of this more afterwards. ' It is abundantly plain by the holy Scriptures, and generally allowed, not only by Christian divines, but by the more considerable deists, that virtue most essentially consists in love. And I suppose, it is owned by the most considerable writers, to consist in general love of benevolence, or kind affection : thougli it seems to me, the meaning of some in this affair is not sufficiently explained, which perhaps occasions some error or confusion in discourses on this subject. When I say, true virtue consists iA^Iove- to Being; in general. I shall not be likely to be understood, that no one act oT the mind or exercise of love is of the nature of true virtue, but what has Being in general, or the great system of universal existence, for its direct and immediate object : so that no exercise of love or kind affection to any one particular Being, that is but a small part of this whole, has any thing of the nature of true virtue. But, that the nature of true virtue consists in a disposition to benevolence towards Being in general. Though, from such a disposition may arise exercises of love to particular Beings, 51S objects are presented and occasions arise. No wonder, that he who is of a generally benevolent disposition, should be more disposed than another to have his heart moved with benevolent affection to particular persons, whom he is
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    THE NATURE OF VIRTUE. 263 acquainted and conversant with, and from wliom arise the greatest and most frequent occasions for exciting his benevolent temper. But ray meaning is, that no affections towards particular persons or Beings are of the nature of true virtue, out such as arise from a generally benevolent temper, or from that habit or frame of mind, wherein consists a disposition to love Being in general. And perhaps it is needless for me to give notice to my readers, that when I speak of an intelligent Being's having a heart united and benevolently disposed 'f\ Being in general, I thereby mean intdl'\£s.ntJS>Q.\xi!^\xi- general. Not inanimate things, or Beings that have no perception or will, which are not properly •capable objects of benevolence. Love is commonly distinguished into love of benevolence and love of complacence. Love of benevolence is that affection or propensity of the heart to any Being, which causes it to incline to its well being, or disposes it to desire and take pleasure in its happiness. And if I mistake not, it is agreeable to the com- 1^ mon opinion, that beauty in the object is not always the ground of this propen- " sity : but that there may be such a thing as benevolence, or a disposition to the welfare of those that are not considered as beautiful ; unless mere existence be accounted a beauty. And benevolence or goodness in the Divine Being is generally supposed, not only to be prior to the beauty of many of its objects, but to their existence : so as to be the ground both of their existence and their beauty, rather than they the foundation of God's benevolence ; as it is supposed that it is God's goodness which moved him to give them both Being and beauty. So that if all virtue pr'unarily consists in that affection of heart to Being, which is exercised in benevolence, or an inclination to its good, then God's virtue is so extended as to include a propensity, not only to Being actually existing, and actually beautiful, but to possible Being, so as to incline him to give Being, beauty and happiness. ^ But not now to insist particularly on this. What I would have observed at present, is, that it must be allowed, benevolence doth i not necessarily presuppose beauty in its object. What is commonly called love of complacence, presupposes beauty. For it is no other than delight in beauty ; or complacence in the person or Being beloved for his beauty. If virtue be the beauty of an intelligent Beino-, and virtue consists in love, then it is a plain inconsistence, to suppose that virtue primarily consists in any love to its object /or its beauty ; either in a love of complacence, which is delight in a Being for his beauty, or in a love of benevolence, that has the beauty of its object for its foundation. For that would be to suppose, that the beauty of intelligent beings primarily consists in love to beauty ; or, that their virtue first of all consists in their love to virtue. Which is an inconsistence, and going in a circle. Because it makes virtue, or beauty of mind, the foundation or first motive of that love wherein virtue originally consists, or wherein the very first virtue consists ; or, it supposes the first virtue to be the consequence and effect of virtue. So that virtue is originally the foundation and exciting cause of the very beginning or first Being of virtue. Which makes the first virtue, both the ground, and the consequence, both cause and effect of itself* Doubtless virtue •primarily consists in something else besides any effect or consequence of virtue. If virtue consists primarily in love to virtue, then virtue, the thing loved, is the love of virtue : so that virtue must consist in the love of the love of virtue. * Mr. E.'s idea here appears to be that virtue must exist prior to the existence of any virtuous object on which it can complaisantly terminate. This is undoubtedly true with respect to the duty. But this does not appear inconsistent with the supposition that the first act of virtue in a creature may be delight \n virtue as it is in God. — Ed.
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    264 THE NATURE OF VIRTUE. And if it be inquired, w/jirt that virtue is, which virtue consists in the love of the love of, it must be answered, it is the love of virtue. So that there must be the love of the love of the love of virtue, and so on in infinitum. For there is no end of o-oino- back in a circle. We never come to any beginning, or foundation. For it is without beginning and hangs on nothing. Therefore if the essence of virtue or beauty of mind lies in love, or a disposition to love, it must primarily consist in something different both from complacence, which is a delight in beauty, and also from any benevolence that has the beauty of its object for its foundation. Because it is absurd, to say that virtue is primarily and first of all the consequence of itself. For this makes virtue primarily prior to itself. Nor can virtue primarily consist in gratitude ; or one Being's benevolence to another for his benevolence to him. Because this implies the same inconsistence. For it supposes a benevolence prior to gratitude, that is the cause of gratitude. Therefore the first benevolence, or that benevolence which has none prior to it, cannot be gratitude. Therefore there is room left for no other conclusion than that the primaiy object of virtuous love is Bg^gjgjjjmplj^cojxsidered ; or, that true virtue primarily consists, not in love to any particular Beings, because of their virtue or beauty, nor in gratitude, because they love us ; but in a pi'o^ensity and union of heart to Being simply considered ; exciting al^olute benevolence (if I may so call it) to Being in general. — I say, true virtue primarily consists in this. For 1 am far from asserting that there is no true virtue in any other love than this absolute benevolence. But I would express what appears to me to be the truth on this subject, in the following particulars. The^r*^ object of a virtuous benevolence is Being, simply considered : and if Being, simply considered, be its object, then Being in genera/ islts^object ; and the thing it has an ultimate propensity to, is the highest goodo( Being in general. And it will seek the good of every individual Being unless it be conceived as not consistent with the highest good of Being in general. In which case the good of a particular Being, or some Beings, may be given up for the sake of the highest good of Being in general. And particularly if there be any Being that is looked upon as statedly and irreclaimably opposite and an enemy to Being in general, then consent and adherence to Being in general will induce the truly virtuous heart to forsake that Being, and to oppose it. And further, if Being, simply considered, be the fiirst object of a truly virtuous benevolence, then that Being who has most of Being, or has the greatest share of existence, other things being equal, so far as such a Being is exhibited to our faculties or set in our view, will have the greatest share of the propensity and benevolent affection of the heart. I say, otherfhings being equal, especially because there is a secondary object of virtuous benevolence, that I shall take notice of presently. Which is one thing that must be considered as the ground or motive to a purely virtuous benevolence. Pure beneyo.lence in its first exercise is nothing else but Being*s_unitingconsenf,^prbpensity to Being ; appearing true and pure by its extending to Being in general, and inclining to the general highest good, and to each Being, whose welfare is consistent with the highest* general good, in proportion to the degree of existence* understood, other things being equal. ♦ I say, in proportion to the degree of existence, because one Being raay have more existence than s.n other, as he may be greater than another. That which is great, has more existence, and is Inrther from nothing, than that which is little. One Being may have every thing positive belonging to it, or every thing which goes to its positive existence (in opposition to defect) in a higher degree than another ; oi a greater capacity and power, greater understanding, every faculty and e»-ery positive quality in a higher
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    THE NATURE OF VIRTUE. 265 The second object of a virtuous propensity of heart is henevoleTi0^mug. A secondary ground of pure benevolence is virtuous benevolence itself ui its object. When any one under the influence of general benevolence, sees another Being possessed of the like general benevolence, this attaches his heart to him, and draws forth greater love to him, than merely his having existence : because so far asJlieJ3£ing.Jbeloved h^as_Joye^to J3ei^ in treneral, so far his own Being is, as it-W'ere, enlarggcL-extends to, and in some sort comprehends, l^eing in general : and therelbre he that is governed by Tovelo IJcing in~gerie^ral inijst of necessity have complacence in him, and the greater degree of benevolence to him, as it were out of gratitude to him for his love to general existence, that his own heart is extended and united to, and so looks on its interest as its own. It is because his heart is thus united to Being in general, that he looks on a benevolent propensity to Being in general, wherever he sees it, as the beauty of the Being in whom it is ; an excellency, that renders him worthy of esteem, complacence, and the greater good will. But several things maybe noted more particularly concerning this secondary gi'ound of a truly virtuous love. 1. That loving a Being on this ground necessarily arises from pure benevolence to Being in general, and comes to the same thing. For he that has a simple and pure good wdll to general entity or existence, must love that temper in others, that agrees and conspires with itself. A spirit of consent to Being must agree with consent to Being. That which truly and sincerely seeks the good of others, must approve of, and love, that which joins with him in seeking the good of others. 2. This which has been now mentioned as a secondary ground of virtuous love, is the thing w^herein true moral or spiritual heauiy primarily consists. Yea, spiritual beauty consists wholly in this, and the various qualities and exercises of mind which proceed from it, and the external actions w^hich proceed from these internal qualities and exercises. And in these things consists all true virtue, viz., in this love of Being, and the qualities and acts w-hich arise from it. 3. As all spiritual beauty lies in these virtuous principles and acts, so it is primarily on this account they are beautiful, viz., that they imply consent and union with Being in general. This is the primary and most essential Beauty ol every thing that can justly be called by the name of virtue, or is any moral excellency in the eye of one that has a perfect view of things. I say, the primary and most essential beauty- — because there is a secondaiy and inferior sort ol beauty ; which I shall take notice of afterw'ards. 4. This spiritual beauty, that is but a secondary ground of a virtuous benevolence, is the ground, not only of benevolence, but complacence, and is ihefrimary ground of the latter ; that is, when the complacence is truly virtuous. Love to us in particular, and kindness received, may be a secondary ground. But this is the primary objective foundation of it. 5. It must be noted, that the degree of the amidbleness or valvableness of true virtue, primarily consisting in consent and a benevolent propensity of heart to Being in general, in the eyes of one that is influenced by such a spirit, is not in the simple proportion of the degree of benevolent affection seen, but in a proportion compounded of the greatness of the benevolent Being or the degree of Being and the degree of benevolence. One that loves Being in general, will necessarily value good will to Being in general, wherever he sees it. But if he degree. An archangel must be supposed to have more existence, and to be every way further removed from nonentity y than a worm, or a flea. Vol. il. 34
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    266 THE NATURE OF VIRTUE. sees the same benevolence in two Beings, he will value it more in two, than in one only. Because it is a greater thing, more favorable to B^ing in general, to have two Beina:? to favor it, than only one of them7 ' I^rjhere^isjnore Being that favors Being : both together haying^jiiore^JBeing J.haii_one_alone. ^, if one B"eing^be as great aS'twoTTias as much existence as both together, and has the same degree of general benevolence, it is more favorable to Being in general than if there were general benevolence in a Being that had but half that share of existence. As a large quantity of gold, with the same degree of preciousness, i. e. with the same excellent quality of matter, is more valuable than a small quantity of the same metal. 6. It is impossible that any one should truly relish this beauty, consisting in general benevolence, who has not that temper himself. I have observed, that if any Being is possessed of such a temper, he will unavoidably be pleased with the same temper in another. And it may in like manner be demonstrated, that it is such a spirit, and nothing else, which will relish such a spirit. For if a Being, destitute of benevolence, should love benevolence to Being in general, it would prize and seek that which it had no value for. Because to love an inclination to the good of Being in general, would imply a loving and prizing the good of Being in general. For how should one love and value a disposition to a thing, or a tendency to promote a thing, and for that very reason, because it tends to promote it — when the thing itself is what he is regardless of, and has no value for, nodesires to have promoted. CHAPTER II, Showing how that Love, wherein true Virtue consists, respects the Divme Being and created Beings. From what has been said, it is evident, that true virtue must chiefly consist in love to God ; the Being of Beings, infinitely the greatest and best of Beings. This appears, w^hether we consider the piimary or secondary ground of virtuous love. It was observed, that the^r.s^^ objective ground of that love wherein true virtue consists, is Being, simply considered : and as a necessary consequence of this, that Being who has the most of Being, or the greatest share of universal existence, has proportionably the 'greatest share of virtuous benevolence, so far as such a Bemg is exhibited to the faculties of our minds, other things being equal. But God has infinitely the greatest shareof existence, or is infinitely the greatest Being. So that all other Being, even that of all created things whatsoever, throughout the whole universe, is as nothing in comparison of the Divine Being. And if we consider \)xe secondary ground of love, viz., beauty, or moral excellency, the same thing will appear. For as God is infinitely the greatest Being, so he is allowed to be infinitely the most beautiful and ejccellent : and all the beauty to be found diffused throughout the whole creation, is but the reflection of the diffused beams of that Beincj who hath an infinite fulness of brightness and glory. God's beauty is infinitely more valuable than that of all other Beings, upon both those accounts mentioned, viz., the degree of his virtue, and the greatness of the Being possessed of this virtue. And God has sufficiently exhibited himself, in his Being, his infinite greatness and excellency : and has given us
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    THE NATURE OF VIRTUE 267 faculties, whereby we are capable of plainly discovering immense superiority to all other Beings, in these respects. Therefore he that has true ^-irtue, consisting in benevolence to Being in general, and in that complacence in virtue, or mor^ beauty, and benevolence to virtuous Being, must necessarily have a supreme love to God, both of benevolence and complacence. And all true virtue must radically and essentially, and as it were siuumarily, consist in this. Because God is not only infinitely greater and more excellent than all other Being, but he is the head of the universal system of existence ; the foundation and fountain of all Being and all Beauty ; from whom all is perfectly derived, and on whonr all is moSl-abj^oliiteh- and lerfectiy tlcpeiidtnl ; of -whom and through whom, and7o isfwnf^s all Behie, and all perk cl ion ; and whose Being ami beauty is as it were the sum and comprehension of all existence and excellence : much more than the sun is the fountain and summary comprehension of all the light and brightness of the day. If it should be objected, that virtue consists primarily in benevolence, but that our fellow creatures, and not God, seem to be the most proper object of our benevolence ; inasmuch as our goodness extendeth not to God, and we cannot be profitable to him. — To this I answer : 1. A benevolent propensity of heart is exercised not only in seeking to promote the happiness of the Being, towards whom it is exercised, but also in rejoicing in his happiness. Even as gratitude for benefits received will not only excite endeavors to requite the kindness we receive, by equally benefiting our benefactor, but also if he be above any need of us, or we have nothing to bestow, and are unable to repay his kindness, it will dispose us to rejoice in his prosperit}\ 2. Though we are not able to give any thing to God, which we have of our own, independently; yet we may be instruments of promoting his glorii^jp. which he takes a true aqtl proper deligJit. [As was shown at largeln the treatise, on God's end in creatingme worTd, Chapter I. Sect. 4 ; whither I must refer the reader for a more full answer to this objection.] Whatever influence such an objection may seem to have on the minds of some, yet is there any that owns the Being of a God, who will deny that any love or benevolent affection, is due to God, and proper to be exercised towarck him ? If no benevolence is to be exercised towards God, because we cannot profit him, then for the same reason, neither is gratitude to be exercised towards him for his benefits to us ; because we cannot requite him. But where is the man, who believes a God and a providence, that will say this ? There seems to be an inconsistence in some writers on morality, in this respect, that they do not wholly exclude a regard to the Deity out of their schemes of morality, but yet mention it so slightly, that they leave me room and reason to suspect they esteem it a less important and a subordinate part of true morality ; and insist on benevolence to the created system in such a manner as would naturally lead ^ne to suppose, they look upon that as by far the most important and essential thing. But why should this be ? If true virtue consists partly in a respect to God, then doubtless it consists chiefly in it. If true morality requires that we should have some regard, some berievolent affection to our Creator, as well as to his creatures, then doubtless it requires the first regard to be paid to him ; and that he be every way the supreme object of our benevolence. If his being above our reach, and beyond all capacity of being profited by us, does not hinder but that nevertheless he is the proper object of our love, then It does not hinder that he should be loved according to his dignity, or according to the degree in which he has those things wherein worthiness of regard consists so far
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    268 THE NATURE OF VIRTUE. as we are capable of it. But this worthiness none will deny consists m these two things, greatness and moral goodness. And those that own a God, do not deny that he infinitely exceeds all other Beings in these. If the Deity is to be looked upon as within that system of Beings which properly terminates our benevolence, or belonging to that whole, certainly he is to be regarded as the head of the system, and the chief part of it ; if it be proper to call him a part, who is infinitely more than all the rest, and in comparison of whom and without whom all the rest are nothing, either as io beauty or existence. And therefore certainly, unless we will be atheists, we must allow that true virtue does primarily and most essentially consist in a supreme love to God ; and that Avhere this is wanting there can be no true virtue. But this being a matter of the highest importance, I shall say something further to make it plain, that love to God is most essential to true virtue ; and that no benevolence whatsoever to other Beings can be of the nature of true virtue, without it. And therefore let it be supposed, that some Beings, by natural instinct, oi ^^^^ by some other means, have a determination of mind to union and benevolonce '^^ to a particular person, or private system* which is but a small part of the universal system of Being : and that this disposition or determination of mind is independent on, or not subordinate to benevolence, to Being in general. Such a determination, disposition, or affection of mind is not of the nature of true virtue. This is allowed by all \\A{\\ regard to self-love ; in which, good will is confined to one single person only. And there are the same reasons, why any other private affection or good will, though extending to a society of persons, independent of, and unsubordinate to, benevolence to the universality, should not be esteemed truly virtuous. For, notwithstanding it extends to a number of persons, which taken together are more than a single person, yet the whole falls infinitely short of the universality of existence ; and if put in the scales with it, has no greater proportion to it than a single person. However, it may not be amiss more particularly to consider the reasons why private affections, or good will limited to a particular circle of Beings, falling infinitely short of the whole existence, and not dependent upon it, nor subordinate to general benevolence, cannot be of the nature of true virtue. 1. Such a private affection, detached from general benevolence and independent on it, as the case may be, will be against general benevolence, or of a contrary tendency ; and will set a person against general existence, and make him an enemy to it. — As it is with selfishness, or when a man is governed by a regard to his own private interest, independent of regard to the public good, such a temper exposes a man to act the part of an enemy to the public. As, in every case wherein his private interest seems to clash with the public ; or in all those cases wherein such things are presented to his view, that suit his personal appetites or private inclinations, but are inconsistent vnih the good of the public. On which account a selfish, contracted, narrow spirit is generally abhorred, and is esteemed base and sordid. — But if a man's affection takes in half a dozen more, and his regards extend so far beyond his own single person as to take in his chil- , dren and family ; or if it reaches further still, to a longer circle, but falls infinitely short of the universal system, and is exclusive of Being in general ; his It may be here noted, that when hereafter I use such a phrase as private system of Beings, or others similar, I thereby intend any system or society of Beings that contains but a small part of the great system comprehending the universality of existence. I think, that may well be called uprivate systetn, which is but an infinitely small part of this great whole we stand related to. I therefore also call that affection, •f^l^^^'^ affection, which is limited to so narrow a circle ; and that general affection or benevolence which Ma Bang in general (or its object.
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    THE NATURE OF VIRTUE. 269 private affection exposes him to the same thing, viz., to pursue the interest of its particular object in opposition to general existence ; which is certainly contrary to the tendency of true virtue ; yea, directly contrary to the main and most essential thing in its nature, the thing on account of which chiefly its nature and tendency is good. For the chief and most essential good that is in virtue, is its favoring Being in general. Now certainly, if private affection to a limited system had in itself the essential nature of virtue, it would be impossible, that it should in any circumstance whatsoever have a tendency and inclination directly contrary to that wherein the essence of virtue chiefly consists. 2. Private affection, if not subordinate to general affection, is not only liable, as the case may be, to issue in enmity to Being in general, but has a tendency to it as the case certainly is, and must necessarily be. For he that is influenced by private affection, not subordinate to regard to Being in general, sets up its particular or limited object above Being in general ; and this most naturally tends to enmity against the latter, which is by right the great supreme, ruling, and absolutely sovereign object of our regard. Even as the setting up another prince as supreme in any kingdom, distinct from the lawful sovereign, naturally tends to enmity against the lawful sovereign. Wherever it is sufficiently published, that the supreme, infinite, and all comprehending Being requu^es a supreme regard to himself; and insists upon it, that our respect to him should universally rule in our hearts, and every other affection be subordinate to it, and this under the pain of his displeasure (as we must suppose it is in the world of intelligent creatures, if God maintains a moral kingdom in the world) ; then a consciousness of our having chosen and set up another prince to rule over us, and subjected our hearts to him, and continuing in such an act, must unavoidably excite enmity, and fix us in a stated opposition to the Supreme Being. This demonstrates, that affection to a private society or system, independent on general benevolence, cannot be of the nature of true virtue. For this would be absurd, that it has the nature and essence of true virtue, and yet at the same time has a tendency opposite to true virtue. 3. Not only would affection to a private system, unsubordinate to regard to Being in general, have a tendency to opposition to the supreme object of virtuous affection, as its effect and consequence, but would become itself a.n opposition to that object. Considered by itself in its nature, detached from its effects, it is an instance of great opposition to the rightful supreme object of our respect For it exalts its private object above the other great and infinite object ; and sets that up as supreme, in opposition to tliis. It puts down Being in general, which is infinitely superior in itseff and infinitely more important, in an inferior place ; yea, subjects the supreme general object to this private infinitely inferior object j which is to treat it with great contempt, and truly to act in oppositon to it, and to act in opposition to the true order of things, and in opposition to that which is infinitely the supreme interest ; making this supreme and infinitely important interest, as far as in us lies, to be subject to, and dependent on, an interest infinitely inferior. This is to act against it, and to act the part of an enemy to ■it. He that takes a subject, and exalts him above his prince, sets him as supreme instead of the prince, and treats his prince wholly as a subject, therein acts the part of an enemy to his prince. From these things, I think, it is manifest, that no affection limited to any private system, not dependent on, nor subordinate to Being in general, can be of the nature of true virtue ; and this, whatever the private system be, let it be more or less extensive, consisting of a greater or smaller number of individuals, so long as it contains an infinitely little part of universal existence, and so bears
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    ^0 THE NATURK OF VIRTUE. 10 proportion to the great all comprehending system. — And consequently, that 10 affection whatsoever to any creature, or any system of created Beings, which js not dependent on, nor subordinate to a propensity or union of the heart to God, the supreme and infinite Being, can be of the nature of true virtue. From hence also it is evident, that the divine virtue, or the virtue of the divine mind, must consist primarily in love to himself, or in the mutual love and friendship which subsists eternally and necessarily between the several persons in the Godhead, or that infinitely strong propensity there is in these divine persons one to another, -^here is no need of multiplying words, to prove that it must be thus, on a supposition that virtue, in its most essential nature, consists in benevolent affection or propensity of heart towards Being in general ; and so flowing out to particular Beings, in a greater or less degree, according to the measure of existence and beauty which they are possessed of.— It will also follow from the foregoing things, that God's goodness and love to created Beings, is derived from, and subordinate to his love to himself. [In what manner it is so, I have endeavoured in some measure to explain in the preceding discourse of God's end in creating the World.] With respect to the manner in which a virtuous love in created Beings, 07ie to another, is dependent on, and derived from love to God, this will appear by a proper consideration of what has been said ; that it is sufficient to render love to any created Being virtuous, if it arise from the temper of mind wherein consists a disposition to love God supremely. Because it appears from what has been already observed, all that love to particular Beings, which is the fruit of a benevolent propensity of heart to Being in general, is virtuous love. But, as has been remarked, a benevolent propensity of heart to Being in general, and a temper or disposition to love God supremely, are in effect the same thing. J Therefore, if love to a created Being comes from that temper or propensity of the heart, it is virtuous.— However, every particular exercise of love to a creature may not sensibly arise from any exercise of love to God, or an explicit consideration of any similitude, conformity, union or relation to God, in the crG3.turG dgIovgq* The most proper evidence of love to a created Being, its arising from that temper of mind wherein consists a supreme propensity of heart to God, seems to be the agreeableness of the kind and degree of our love to God's end in our creation and in the creation of all things, and the coincidence of the exercises of our love, in their manner, order, and measure, with the manner, in which God himself exercises love to the creature, in the creation and government of the world, and the way in which God, as the first cause and supreme disposer of all things, has respect to the creature's happiness, in subordination to himself as his own supreme end. For the true virtue of created Bemgs is doubtless their highest excellency, and their true goodness, and that by which they are especially agreeable to the mind of their Creator.— But the true goodness of a thing (as was observed before) must be its agreeableness to its end, or its fitness to answer the design for which it was made. Or, at least, this must be its goodness in the eyes of the workmen.— Therefore they are good moral agents J whose temper of mind or propensity of heart is agreeable to the end (or which God made moral agents. But, as has been shown, the last end for which God has made moral agents, must be the last end for which God has made all things; it being evident, that the moral world is the end of the rest of the world ; the inanimate and unintelligent world being made for the rational and moral world, as much as a house is prepared for the inhabitants. By these things it appears,, that a truly virtuous mind, being, as it were,
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    THE NATURE OF VIRTUE. 271 under the sovereign dominion of love to God, does above all things seek the glory of God, and makes this his supreme, governing, and ultimate end ; consisting in the expression of God's perfections in their proper effects, and in the manifestation of God's glory to created understandings, and the communications of the infinite fulness of God to the creature -, in the creature's highest esteem of God, love to God, and joy in God, and in the proper exercises and expressions of these. — And so jfar as a virtuous mind exercises true virtue in benevolence to created Beings, it chiefly seeks the good of the creature, consisting in its knowledge or view of God's glory and beauty, its union with God, and conformity to him, love to him, and joy in him. — And that temper or disposition of heart, that consent, union, or propensity of mind to Being in general, which appears chiefly in such exercises, is virtue, truly so called ; or in other words, true grace and real holiness. And no other disposition or affection but this is of the nature of true virtue. Corollary. Hence it appears, that those schemes of religion or moral philosophy, which, however well in some respects they may treat of benevolence to mankind, and other virtues depending on it, yet have not a supreme regard to God, and love to him, laid in the foundation, and all other virtues handled in a connection with this, and in a subordination to this, are not true schemes of philosophy, but are fundamentally and essentially defective. And whatever other benevolence or generosity towards mankind, and other virtues, or moral qualifications which go by that name, any are possessed of, that are not attended with a love to God which is altogether above them, and to which they are subordinate, and on which they are dependent, there is nothing of the nature of true virtue or religion in them. — And it may be asserted in general that nothing is of the nature of true virtue in which God is not the Jiist and the last ; or which, with regard to their exercises in general, have not their first foundation and source in apprehensions of God's supreme dignity and glory, and in answerable esteem and love of him, and have not respect to God as the supreme end. I CHAPTER III. Concerning the Secondary and Inferior kind of Beauty. Though this which has been spoken of, alone, is justly esteemed the true beauty of moral agents, or spiritual Beings ; this alone being what would appear beautiful in them, upon a clear and comprehensive view of things ; and therefore alone is the moral amiableness of Beings that have understanding and will in the eyes of him that perfectly sees all things as they are ; yet there are other qualities, other sensations, propensities and aflfections of mind, and principles of action, that often obtain the epithet of virtuous, and by many are supposed to have the nature of true virtue ; which are entirely of a distinct nature from this, and have nothing of that kind ; and therefore are erroneously confounded with real virtue — as may particularly and fully appear from things which will be observed in this and the following chapters. That consent, agreement, or union of Being to Being, which has been spoken of, viz., the union or propensity oi minds to mental or spiritual existence, may be called the highest, and first, or primary beauty '.hat is to be found among things that exist : being the proper and peculiav aeauty of spiritual
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    272 THE NATURE OF VIRTUE. and moral Beings, which are the highest and first part of the universal system, for whose sake all the rest has existence. Yet there is another inferior, secondary beauty, which is some image of this, and which is not peculiar to spiritual Beings, but is found even in inanimate things ; which consists in_a mutual consent and agreement of different things in form,*rnanner, quantitj^ and visible end or design ; called "by the vanous' 'naTnes"df~reguTarlty^ order, uniformity, symmetry, proportion, harmony, &c. Such is the piutual agreement of the . various sides of a square, or equilateral triangle, or of a regular polygon. Such is, as it were, the mutual consent of the different parts of the periphery of a circle, or surface of a sphere, and of the corresponding parts of an ellipsis. Such is the agreement of the colors, figures, dimensions and distances of the different spots on the chess board. Such is the beauty of the figures on a piece of chints, or brocade. — Such is the beautiful proportion of the various parts of a human body, or countenance. And such is the sweet mutual consent and agreement of the various notes of a melodious tune. Tiiis is the same that Mr. Hutcheson, in his treatise on beauty, expresses by uniformity in the midst of variety. Which is no other than the consent or agreement of different things, in form, quantity, &c. He observes, that the greater the variety is, in equal uniformity, the greater the beauty. Which is no more than to say, the more there are of different mutually agreeing things, the greater is the beauty. And the reason of that is, because it is more considerable to have many things consent one with another, than a few only. The beauty which consists in the visible fitness of a thing to its use and unity of design, is not a distinct sort of beauty from this. For it is to be observed, that one thing which contributes to the beauty of the agreement and proportion of various things, is their relation one to another ; which connects them, and introduces them together into view and consideration, and whereby one suggests the other to the mind, and the mind is led to compare them, and so to expect and desire agreement. Thus the uniformity of two or more pillars, as they may happen to be found in different places, is not an equa-l degree of beauty, as that uniformity in so many pillars in the corresponding parts of the same building. So means and an intended effect are related one to another. The answerableness of a thing to its use is only the proportion, fitness, and agreeing of a cause or means to a visibly designed effect, and so an effect suggested to the mind by the idea of the means. This kind of beauty is not entirely different from that beauty which there is in fitting a mortise to its tenon. Only when the beauty consists in unity of design, or the adaptedness of a variety of things to promote one intended effect, in which all conspire, as the various parts of an ingenious complicated machine, there is a double beauty, as there is a twofold agreement and conformity. First, there is the agreement of the various parts to the designed end. Secondly, through this, viz. the designed end or effect, all the various particulars agree one with another, as the general medium of their union, w^hereby they being united in this third, they thereby are all united one to another. ^ The reason, or at least one reason why God has made this kind of mutualB consent and agreement of things beautiful and grateful to those intelligent Beings that perceive it, probably is, that there is in it some image of the true, spiritual, original beauty which has been spoken of; consisting in Being's consent to Being, or the union of minds or spiritual Beings in a mutual propensity and affection of heart. The other is an image of this, because by that uniformity, diverse things become as it were one, as it is in this cordial union. And it pleases God to observe analogy in his works, as is manifest in fact in innumer �
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    THE NATURE OF VIRTUE. 273 «ble instances ; and especially to establish inferior things in an analogy to superior. Thus, in how many instances has he ibrmed brutes in analogy to the nature of mankind ? And plants in analogy to animals with respect to the manner of their generation, nutrition, &c. And so he has constituted the external world in an analogy to things in the spiritual world, in numberless iuhtances; as might be shown, if it were necessary, and here were proper place and room for it. — Why such analogy in God's works pleases him, it is not neediul now to inquire. It is sufficient that he makes an agreement or consent of different things, in their form, manner, measure, &c., to appear beautiful, beca\:se here is sonie image of a higher kind of agreement and consent of spiritual Beings. It has pleased him to establish a law of nature, by virtue of which the uniformity and mutual correspondence of a beautiful plant, and the respect ^^■|!ith the various parts 'of a regular building seem to have one to another, aiul then agreement and union, and the consent or concord of the various notes of a melodious tune, should appear beautiful ; because therein is some inraoe of the consent of mind, of the different members of a society or system of irjicllioent Beings, sweetly united in a benevolent agreement of heart — And heie, by the way, I would further observe, probably it is with regard to this image or resemblance, which secondary beauty has of true spiritual beauty, that God has so constituted nature, that the presenting of this inferior beauty, especially in those kinds of it which have the greatest resemblance of the primary beauty, as the harmony of sounds, and the beauties of nature, have a tendency to a^-sj&t those whose hearts are under the influence of a truly virtuous temper, to dlspo-e them to the exercises of divine love, and enliven in them a sense of spiritual beauty. From what has been said we may see, that there are two sorts of agreement or consent of one thing to another. (1.) There is a cordial agreement; that consists in concord and union of mind and heart ; which, if no^ attended (viewing things in general) with more discord than concord, is true virtue, and the original or primary beauty, which is the only true moral beauty. (2.) There is a nahiral union or agreement ; which, though some image of the other, is entirely a distinct thing ; the will, disposition, or affection of the heart having no concern in it, but consisting only in uniformity and consent of nature, form, quantity, &c. (as before described), wherein lies an inferior secondary sort of beauty, which may, in distinctiop from the other, be called natvral beauty. — This may be sufficient to let the reader know how I shall hereafter use the phrases of cordial, and natural agreement; and moral, spiritual, divine, and primary original beauty, and secondary, or natural beauty. Concerning this latter, inferior kind of beauty, the following things may be observed : 1. The cause why secondary beauty is gpateful to men, is only a law of nature, which God has fixed, or an instinct he has given to mankind ; and not their perception of the same thing which God is pleased to have regard to, as the ground or rule by which he has established such a law of nature. — This appears in two things. (1.) That which God has respect to, as the rule or ground of this law of nature he has given us, whereby things having a secondary beauty ar*. made grateful to men, is their mutual agreement and proportion, in measure, form, &c. But in many instances persons that are gratified, and have their minds affected, in presenting this beauty, do not reflect on that particular agreement and proportion which, according to the law of nature, is the ground and rule of beauty in the case, yea, are ignorant of it. Thus, a man may be pleased with the haimony of the notes in a tune, and yet know nothing of that proportion ot Vol. JJ. 35
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    1274 THE NATURE OF VIRTUE. adiustment of tbe notes which by the law of nature is the gTound of the melody. He knows not, that the vibratipns in one note regularly coincide with the vibrations in another ; that the vibrations of a note coincide in time with two vibrations of its octave ; and that two vibrations of a note coincide with three of its fifth &c. Yea, he may not know, that there are vibrations of the air in the case or any corresponding motions in the organs of hearing, in the auditory nerve, or animal spirits. — So, a man may be affected and pleased with a beautiful proportion of the features in a face, and yet not'know what that proportion IS or what measures, quantities, and distances it consists in. In this a sensation of secondary beauty differs from a sensation of primary and spiritual beauty, consisting in a spiritual union and agreement. What makes the latter grateful, is perceiving the union itself. It is the immediate view of that wherein the beauty fundamentally lies, that is pleasing to the vir tuous mind. (2.) As was observed before, God, in establishing such a law that mutual natural agreement of different things, in form, quantity, &c., should appear beautiful or grateful to men, seems to have had rd^ard to the image and resemblance there is in such a natural agreement, of that spiritual cordial agreement, wherein original beauty consists, as one reason why he established such a law. But it is not any reflection upon, or perception of, such a resemblance of this to spiritual beauty, that is the reason why such a form or state of objects appears beautiful to men : but their sensation of pleasure, on a view of this secondary beauty, is immediately owing to the law God has established, or the instinct he has given. 2. Another thing observable concerning this kind of beaut}', is, that il affects the mind more (other things being equal) when taken notice of in objects which are of considerable importance, than in little trivial matters. Thus the symmetry of the parts of a human body, or countenance, affects the mind more than the beauty of a flower. So, the beauty of the solar system, more than as great and as manifold an order and uniformity in a tree. And the proportions of the parts of a church, or a palace, more than the same proportions in some little slight compositions, made to please children. 3. It may be observed (which was hinted before) that not only uniformity and proportion, &c., of different things is reqi-iisite in order to this inferior beauty, but some relation or connection of the things thus agreeing one v\dth another. As, the uniformity or likeness of a number of pillars, scattered hither and thither, does not constitute' beauty, or. at least by no means in an equal degree as uniformity in pillars connected in the same lauilding, in parts that have relation one to another. So, if Ave see things unlike, and veiy disproportioned, in distant places, which have no relation to each. other, this excites no such idea of deformity, as disagreement and inequality or disproportion in things related and connected : and the nearer the relation, and the stricter the connection, so much the greater and more disgustful is the deformity, consisting in their disagreement. 4. This secondary kind of beauty, consisting in uniformity and proportion, not only takes place in material and external things, but also in things immaterial ; and is, in very many things, plain and sensible in the latter, as well as the former : and when' it is so, there is no reason why it should not be gratefid to them that behold it, in these as well as the other, by virtue of the same sense, or the same determination of mind to be gratified with uniformity and proportion. If uniformity and proportion be the things that affect, and appear agreeable to, this sense of beauty, then why should not uniformity and proportion affect the same
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    THE NATURE OF VIRTUE, 275 •sense in immaterial things as well as material, if there be equal capacity of discerning it in both ? And indeed more in spiritual thin^rs [cateris panbus), as these are more important than things merely external and material. This is not only reasonable to be supposed, but it is evident in fact, in numberless instances. There is a beauty of order in society, besides what consists in benevolence, or can be referred to it, which is of the secondary kind. As, when the different members of society have all their appointed office, place and station, according to their several capacities and talents, and every one keeps his place, and continues in his proper business. In this there is a beauty, not of a different kind from the regularity of a bcautitul building, or piece of skilful arck'tecture, where the strong pillars are set in their proper place, the pilasters in a place fit for them, the square pieces of marble in the pavement, in a place suitable for them, the panels in tlie walls and partitions in their proper places, the cornices in places proper for them, &c. As the agreement of a variety in one common design, of the parts of a building, or complicated machine, is one instance of that regularity, which belongs to the secondary kind of beauty, so there is the same kind of beauty in immaterial things, in what is called wisdom,, consisting in the united tendency of thoughts, ideas, and particular volitions, to one general purpose : w'hich is a distinct thing from the goodness of that general purpose, as being useful and benevolent. So there is a beauty in the virtue caMed justice, ^yhlch consists in the agreement of different things, that have relation to one another, in nature, manner and measure : and therefore is the very same sort of beauty with that uniformit}'" and proportion, which is observable in those external and material things that are esteemed beautiful. There is a natural agreement and adaptedness of things that have relation one to another, and a harmonious corresponding of one thing to another : that he who from his will does evil to others, should receive evil from the will of others, or from the will of him or them whose business it is to take care of the injured, and to act in their behalf: and that he should suffer evil m proportioji to the evil of his doings. Things are in natural regularity and muliial agreement, not in a metaphorical but literal sense, when he whose heart opposes the general system, should have the hearts of that system, or the heart of the head and ruler of the system, against him : and that in consequence, • he should receive evil in proportion to the evil tendency of the opposition of his heart. — So, there is a like agreement in nature and measure, when he that loves, has the proper returns of love ; when he that from his heart promotes the good of another, has his good promoted by the other ; as there is a kind of justice in a becoming gratitude. , Indeed most of the duties incumbent on us, if well considered, will be found to partake of the nature of justice. There is some natural agreement of one thing to another ; some adaptedness of the agent to the object ; some answerableness of the act to the occasion ; some equality and proportion in things of a similar nature, and of a direct relation one to another. So it is in relative duties ; duties of children to parents, and of parents to children ; duties of husbands and wives ; duties of rulers and subjects ; duties of friendship and good neighborhood : and all duties that we owe to God, our Creator, preser\'er, and benefactor ; and all duties whatsoever, considered as required by God, and as branches of our duty to him, and also considered as what are to be performed with a regard to Christ, as acts of obedience to his precepts, and as testimonies of respect to him, and of our regard to what he has done for us, the virtues and temper of mind he has exercised towards us, and the benefits we have or hope for therefrom.
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    276 THE NATURE OF VIRTUE. It is this secondary kind of beauty-, which belongs to the virtues and duties required of us, that Mr. Wollastoji seems to have had in his eye, when he resolved all virtue into an agreement of inclinations, volitions and actions with truth. He etidently has respect to the justice there is in the . virtues and duties that are proper to be in one Being towards another; which consists in one Being's expressing such affections and using such a conduct towards another, as hath a natural aP'reeraent and proportion to what is in them, and Vv"hat we receive from Ihem ; which is as much a natural conformity of affection and action with its oTound, object and occasion, as that which is between a true proposition and the thing spoken of in it. But there is another and higher beauty in true virtue, and in all truly virtuous dispositions and exercises, than what consists in any uniformity or similarity of various things, viz., the union of heart to Being in general, or to God the Being of Beings, which appears in those virtues ; and which those virtues, when true, are the various expressions or effects of. — Benevolence to Being in general, or to Being simply considered, is entirely a distinct thing from uniformity in the midst of variety, and is a superior kind of beauty. It is true,, that benevolence to Being in general, when a person hath it, will naturally incline him to justice, or proportion in the exercises of it. He that loves Being, simply considered, will naturally (as was observed before), other things being equal, love particular Beings, in a proportion compounded of the degree of Being, and the degree of virtue or benevolence to Being, which they have. And that is to love Beings in proportion to their dignity. For tho dignity of any Being consists in those two things. Respect to Being, in this proportion, is the first and most general kind of justice; which will produce all the subordinate kinds. So that, after benevolence to Being in geneial exists, the proportion which is observed in objects, may be the cause of the proportion of benevolence to those objects : but no proportion is the cause or ground of the existence of such a thing as benevolence to Being. The tendency of objects to excite that degree of benevolence, which is proportionable to the degree of Being, &c., is the consequence of the existence of benevolence ; and not the ground of it. Even as a tendency of bodies, one to another, by mutual attraction, in proportion to the quantity of matter, is the consequence of the Being of such a thing as mutual attraction ; and not attraction the effect of proportion. By this it appears, that just affections and acts have a beauty in them, distinct from, and superior to, the uniformity and equaFity there is in them ; for which, he that has a truly virtuous temper, relishes and delights in them. And that is the expression and manifestation there is in them of benevolence to Being in general. — And besides this, there is the agreement of justice to the will and command of God ; and also something in the tendency and consequences of justice, that is agreeable to general benevolence, viz., as in many respects it tends to the glory of God, and the general good. Which tendency also makes it beautiful to a truly virtuous mind. £So that the tendency of general benevolence to produce justice, also the tendency of justice to produce effects agreeable ~^ to general benevolence, both render justice pleasing to a virtuous mindTI And it is on these accomts chiefly, that justice is grateful to a virtuous taste, or a truly benevolent heait. But, though it be true, there is that in the uniformity and proportion there is in justice, which is grateful to a benevolent heart, as this uniformity and proportion tends to the general good ; yet that is no argument, that there is no other beauty in it but its agreeing with benevolence. For so the external regularity and order of the natural world gratifies benevolence, as it IS profitable, and tends to the general good ; but that is no argument, thai
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    THE NATURE OF VIRTUE. 2T7 there is no other sort of beauty in external uniformity and proportion, but only its suitini^ benevolence by tending to the general good. 5. From all that has been observed concerning this secondary kind of beauty, it appears that that disposition or sense of the mind, which consists in determination of mind to approve and be pleased with this beauty, considered simply and by itself, has nothing of the nature of true virtue, and is entirely a different thing from a truly virtuous taste. For it has been shown, that this kind of beauty is entirely diverse from the beauty of true virtue, whether it takes place in material or immaterial things. And therefore it will .follow, that a taste of this kind of beauty is entirely a different thing from a taste of true virtue. Who will affirm, that a disposition to approve of the harmony of good music, or the beauty of a square, or equilateral tiiangle, is the same with true holiness, or a truly virtuous disposition of mind ! It is a relish of uniformity and proportion, that determines the mind lo approve these things. And if this be all, there is no need of any thing higher, or of any thing in any respect diverse, to determine the mind to approve and be pleased with equal uniformity and proportion among spiritual things which are equally discerned. It is virtuous to love true virtue, as that denotes aa agreement of the heart with virtue. But it argues no virtue, for the heart to be pleased with that which is entirely distinct from it. Though it be true, therfe is some analogy in it to spiritual and virtuous beauty, as much as material things can have analogy to things spiritual (on which they can have no more than a shadow), yet, as has been observed, men do not approve it because of any such analogy perceived. And not only reason, but experience plainly shoM^s, that men's approbation of this sort of beauty, does not spring from any virtuous temper, and has no connection with virtue. For, otherwise, men's delight in the beauty of squares, and cubes, and regular polygons, in the regularity of buildings, and the beautiful figures in a piece of embroidery, would increase in proportion to men's virtue ; and would be raised to a great height in some eminently virtuous or holy men ; but would be almost wholly lost in some others that are very vicious and lewd. It is evident in fact, that a relish of these things does not depend on general benevolence, or any benevolence at all to any Being whatsoever, any more than a man's loving the taste of honey, or his being pleased with the smell of a rose. A taste of this inferior beauty in things immaterial, is one thing which has been mistaken by some moralists, for a true virtuous principle, implanted naturally in the hearts,of all mankind. CHAPTER IV. Of Self-Love, and its various Influence, to cause Love to others, or the contrary. Many assert, that all love arises from self-love. In order to determine this point, it should l)e clearly ascertained what is meant by self-love. ' ' Self-love, I think, is generally defined — a man's love of his own happiness. Which is skort, and may be thought very plain : but indeed is an ambiguous definition, as the pronoun lih ovm, is equivocal, and liable to be taken in two very different senses. For a man's own happiness may either be taken universally, for all the happiness and pleasure which the mind is in any regard the subject of, or whatevei is grateful and pleasing to men ; or it may be taken for

  

  
    Page 292
    

  
  
    The text on this page is estimated to be only 43.48% accurate
    27S THE NATURE OF VIRTUE. the pleasure a man takes in his own proper, private, and separate good. — And so, self-love may be taken two ways. 1. Self-love may be taken for the same as his loving whatsoever is grateful or pleasing to him. Which comes only to this, that self-love is a man's likings and being suited and pleased in that which he likes, and which pleases him ; or, that it is a man's loving what he loves. For whatever a man loves, that thing is gratefui an^ pleasing to him.,, whether tha ; be his own peculiar happiness, or the happiness of others. And if this be all that they mean by self-love. no wonder they suppose that all love may be resolved into self-love. For it is undoubtedly true, that whatever a man loves, his love may be resolved into his loving what he loves — if that be proper speaking. If by self-love is meant nothing else but a man's loving what- is grateful or pleasing to him, and being averse to what is disagreeable, this is calling that self-love, which is only a general capacity of loving, or hating ; or a capacity of being either pleased or displeased; which is the same thing as a man's having a faculty of will. For if nothing could be either pleasing or displeasing, agreeable or disagreeable to a man, then he could incline to nothing, and will nothing. But if he is capable of having inclination, will and choice, then what he inclines to, and chooses, is grateful to him ; whatever that be, whether it be his own private good, the good of his neighbors, or the glory of God. And so far as it is grateful or pleasing to him, so far it is a part of his pleasure, good, or happiness. But if this be what is meant by self-love, there is an impropriety and absurdity even in the putting of the question, Whether all our love, or our love to each particular object of our love, does not arise from self-love ? For that would be the same as to inquire, W^hether the reason why our love is fixed on such and such particular objects, is not, that we have a capacity of loving some things ? This may be a general reason why men love or hate any thing at all ; and therein differ from stones and trees, which love nothing, and hate nothing. But it can never be a reason why men's love is placed on such and such objects. That a man, in general, loves and is pleased with happiness, or (which is the same thing) has a capacity of enjoying happiness, cannot be the reason why such and such things become his happiness : as for instance, why the good of his neighbor, or the happiness and glory of God, is grateful and pleasing to him, and so becomes a part of his happiness. Or if what they mean, who say that all love comes from self-love, be not, that our loving such and such particular persons and things, arises from our love to happiness in general, but from a love to love our own happiness, which consists in these objects ; so the reason why we love tenevolenoe to our friends, or neighbors, is, because we love our happiness, consisting in their happiness, "which we take pleasure in ; — still the notion is absurd. For here the effect is made the cause of that, of which it is the effect : our happiness, consisting in the happiness of the person beloved, is made the cause of our love to that person. Whereas, the truth plainly is, that our love to the person is the cause of our delighting, or being happy in his happiness. How comes our happiness to consist in the happiness of such as we love, but by our hearts being fi^st united to them in affection, so that we, as it were, look on them as ourselves, and so on their happiness as our own 1 Men who have benevolence to others, have pleasure when they see others* * happiness, because seeing their happiness gratifies some inclination that v/as in their hearts before. — They before inclined to their happiness ; which was by "benevolence or good will ; and therefore when they see their happiness, their
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    THE NATURE OF VIRTUE. 279 incHnatlon is suited, and they are pleased. But the Being of inclinations anJ appetites is prior to any pleasure in gratifying these appetites. 2. Self-love, as the phrase is used in common speech, most commonly signifies a man's regard to his confined •private self , or love to himself with respect to his private interest. By private interest I mean that which most immediately consists in those pleasures, or pains, that are personal. For there is a comfort, and a grief, that' '^ome have in others' pleasures or pains; which are in others originally, but are derived to them, or in some measure become theirs, by virtue of a benevolent union of heart with others. And there are other pleasures and pains that are originally our own, and not what we have by such a participation with others. Which consist in preceptions agreeable, or contrary, to certain personal inclinations implanted in our nature ; such as the sensitive appetites and aversions. Such also is the disposition or the determination of the mind to be pleased with external beauty, and with all inferior secondary beauty, consisting in uniformity, proportion, &c., whether in things external or internal, and to dislike the contrary deformity. Such also is the natural disposition in men to be pleased in a perception of their being the objects of the honor and love of others, and displeased with others' hatred and contempt. For pleasures and uneasinesses of this kind are doubtless as much owing to an immediate determination of the mind by a fixed law of our nature, as any of the pleasures or pains of external sense. And these pleasures are properly of the private and personal kind ; being not by any pai-ticipation of the happiness or sorrow of others, through benevolence. It is evidently mere self-love, that appears in this disposition. It is easy to see, that a man's love to himself will make him love love to himself, and hate hatred to himself. And as God has constituted our nature, self-love is exercised in no one disposition more than in this. Men, probably, are capable of much more pleasure and pain through this determination of the mind, than by any other personal inclination, or aversion, whatsoever. Though perhaps we do not so very often see instances of extreme suffering by this means, as by some others, yet we often see evidences of men's dreading, the contempt of others more than death ; and by such instances many conceive something what men would suffer, if universally hated and despised ; and many reasonably infer somethin"' of the greatness of the misery, that would arise under a sense of universal abhorrence, in a great view of intelligent Being in general, or in a clear view of the Deity, as incomprehensibly and immensely great, so that all other Beings are as nothing and vanity — together with a sense of his immediate continual presence, and an infinite concern with him and dependence upon him — and living c.onstanily in the midst of most clear and strong evidences and manifestations of his hatred and contempt and wrath. But to return. — These things may be sufficient to explain what I mean by private interest ; in regard to which, self-love, most properly so called, is immediately exercised. And here I would observe, that if we take self-love in this sense, so love to some others may truly be the effect of self-love ; i. e., according to the common method and order, which is maintained in the laws of nature. For no created thing has power to produce an effect any otherwise than by virtue of the laws of nature. Thus that a man should love those that are of his party, when there are different parties contending one with another ; and that are warmly engaged on his side, and promote his interest — this is the natural consequence of a private self-love. Indeed there is no metaphysical necessity, in the nature of things, that because a man loves himself, and regards his own interest, he therefore
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    280 THE NATURE CF VIRTUE. should love those that love him, and promote his interest ; i. e., to suppose it to be otherwise implies no contradiction. It will not folloAV from any absolute metaphysical necessity, that because bodies have solidity, cohesion, and gravitation towards the centre of the earth, therefore a weight suspended on the beam of a balance should have greater power to counterbalance a weight on the other side when at a distance from the fulcrum, than when it is near. It implies no contradiction, that it should be otherwise : but only as it contradicts that beautiful proportion and harmony, which the author of nature observes in the laws of nature he has established. Neither is there any absolute necessity, the contrary implying a contradiction, that because there is an internal mutual attraction of the parts of the earth, or any other sphere, whereby the whole becomes one solid coherent body, therefore other bodies that are around it, should also be attracted by it, and those that are nearest, be attracted most. But according to the order and proportion generally observed in the laws of nature, one of these effects is connected with the other, so that it is justly looked upon as the same power of attraction in the globe of the earth, which draws bodies about the earth towards its centre, with that which attracts the parts of the earth themselves one to another ; only exerted under different circumstances. By a like order of nature, a man's love to those that love him, is no more than a certain expression or effect of self-love. No other principle is needful in order to the effect, if nothing intervenes to countervail the natural tendency of self-love. Therefore there is no more true virtue in a man's thus loving his friends merely from selflove, than there is in self-love itself, the principle from whence it proceeds. So, a man's being disposed to hate those that hate him, or to resent injuries done him, arises from self-love in like manner as the loving those that love us, and being thanlcful for kindness shown us. But it is said by some, that it is apparent, there is some other principle concerned in exciting the passions of gratitude and anger, besides self-love, viz., a moral sense, or sense of moral beauty and deformity, determining the minds of all mankind to approve of, and be pleased with virtue, and to disapprove of vice, and behold it with displicence ; and that their seeing or supposing this moral beauty or deformity, in the kindness of a benefactor, or opposition of an adversary, is the occasion of these affections of gratitude or angei-. Otherwise, why are not these affections excited in us towards inanimate things, that do us good, or hurt ? Why do we not experience gratitude to a garden, or fruitful field ? And why are we not angry with a tempest, or blasting mildew, or an overflowing stream ? We are very differently affected towards, those that do us good from the virtue of generosity, or hurt us from the vice of envy and malice, than towards things that hurt or help us, which are destitute of reason ana will. Now concerning this, I would make several remarks, 1. Those who thus argue, that gratitude and anger cannot proceed from selflove, might argue in the same way, and with equal reason, that neither can these affections arise from love to others ; which is contrary to their own scheme They say that the reason why we are affected with gratitude and anger towards men, rather than things without life, is moral sense ; which they say, is; the effect of that principle of benevolence or love to others, or love to the public, which is naturally in the hearts of all mankind. But now I might say, according to their own way of arguing, gratitude and anger cannot arise from love to others, or love to the public, or any sense of rain^l that is the fruit oi' public affection. For how differently are we affected towards those that do good or hurt to the public from understanding and will, and from a general public spirit, or public mo:tive. — I say, how differently affected are we towards these, from what
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    THE NATURE OF VIRTUE. 281 we are towards such inanimate things as the sun and the clouds, that do good to the pubhc by enlightening and tinlivening beams and refreshing showers ; or mildew, and an overflowing stream, that does hurt to the public, by destroying the fruits of the earth 1 Yea, if such a kind of argument be good, it will prove that gratitude and anger cannot arise from the united influence of self-love, and jpublic love, or moral sense arising from the public affection. For, if so, why are we not affected towards inanimate things, that are beneficial or injiu-ious both to us and the public, in the same manner as to them that are profitable or hurtful to both on choice and design, and from benevolence, or malice ? 2. On the supposition of its being indeed so, tliat men love those who love them, and are angry with those who hate them, from the natural influence of self-love ; it is not at all strange that the author of nature, who obser\ es order, xinifoimity and harmony in establishing its laws, should so order that it should be natural for self-love to cause the mind to be affected differently towards exceedingly different objects; and that it should cause our heart to extend itself in one manner towards inanimate things, which gratify self-love, without sense or will, and in another manner towards Beings which we look upon as having undcistanding and will, like ourselves, and exerting these laculties in our i'avor, and promoting our interest from love to us. No wonder, seeing we love ourselves, that it should be natural to us to extend something of that same kind of love which we have for ourselves, to them who are the same kind of Beings as ourselves, and comply with the inclinations of our self-love, by expressing the same sort of love towards uS. 3. If we should allow that to be universal, that in gratitude and anger there is the exercise of some kind of moral sense (as it is granted, there is something that may be so called). All the moral sense, that is essential to those affections, is a sense of Desert ; which is to be referred to that sense of justice, before spoken of, consisting in an apprehension of that secondary kind of beauty, that lies in uniformit}^ and proportion : which solves all the difficulty in the objection. — This, or some appearance of it to a narrow private view, indeed attends all anger and gratitude. Others' love and kindness to us, or their ill will and injuriousness, appears to us to deserve our love, or our resentment. Or, in other words, it seems to us no other than just, that as they love us, and do us good, we also should love them, and do them good. And so it seems just, that when others' hearts oppose us, and they from their hearts do us hurt, our hearts should oppose them, and that we should desire they themselves may suffer in like manner as we have suffered ; i. e., there appeals to us to be a natural agreement, propoition, and. adjustment between these things. Which is indeed a kind of moral sense or sense of a beauty in moral things. But as was before shown, it is a moral sense of a secondary kind, and is entirely different from a sense or relish of the original essential beauty of true virtue ; and may be without any principle of true virtue in the heart. Therefore doubtless it is a great mistake in any to suppose, all that moral sense wdiich appears and is exercised in a sense of desert, is the same thing as a love of virtue, or a disposition and determination of mind to be pleased with true virtuous beautv, consisting in pid^lic benevolence. Which maybe further confirmed, if it be considered that even with respect to a .sense o( justice or desert, consisting in uniformity [and agreement between others' actions towards us, and our actions towards them, in a way of well doing, or of ill doing] it is not .absolutely necessary to the being of these passions of gratitude and anger, that there should be any notion of justice in them, in any public or general view of things; — as will, appear by what shall be next observed. Vol. II 36
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    2fy*i THE NATURE OF VIRTUE. 4 Those aatliors who hold that that moral sense which is natural to all mankind, consists in a natural relish of the beauty of virtue, and so ai'ises from a principle of true virtue implanted by nature in the hearts of all — they hold that true virtue consists in piib/ic benevulence. Therefore, if the aifecticns of gratitude and ano-er necessarily imply such a moral sense as they suppose, then these affections imply some delight in the public good, and an aversion of the mind to public evil. And if this were so, then every time any man feels anger for opposition he meets wltli, or gratitude for any favor, there must be at least a supposition of a tendency to public injury in that opposition, and a tendency to' public benefit in the favor that excites his gratitude. But how far is this from being true ? As, in such instances as these, which, I presume, none will deny to be possible, or unlike to any thing that happens among mankind. A ship's crew enter into a conspiracy against the master, to murder him, and run away with the ship and turn pirates ; but before they bring their matters to a ripeness for execution, one of them repents and opens the whole design ; whereupon the rest are apprehended and brought to justice. The crew are enraged with him that has betVayed them, and earnestly seek opportunity to revenge tnemselves upon him. — And for an instance of ^"ratitude, a gang of robbers that have long infested the neighboring country, have a particular house whither they resort, and where they meet from time to time, to divide their booty or prey, and hold their consultations for carrying on their pernicious designs. The magistrates and officers of the country, after many fruitless endeavors to discover their secret haunt and place of resort, at length by some means are well informed where it is, and are prepared with sufficient force to surprise them, and seize them all, at the place of rendezvous, at an hour appointed when they understand they will all be there. A little before the arrival of the appointed hour, while the officers with their bands are approaching, some person is so kind to these robbers as to give them notice of their danger, so as just to give them opportunity to escape. They are thankful to him, and give him a handful of money for his kindness. — Now in such instances, I think it is plain, that there is no supposition of a public injury in that which is the occasion of their anger ; yea, they know 'the contrary. Nor is there any supposition of public good in that which excites their gratitude ; neither has public benevolence, or moral sense, consisting in a determination to approve of what is for the public good, any influence at all ^n the affair. And though there be some affection, besides a sense of uniformity and proportion, that has influence in such anger «and gratitude, it is not public affection or benevolence, but private affection ; yea, that affection which is to the highest degree private, consisting in a man's love of his own person. 5. The passion of a?j^'er, in particular, seems to have been unluckily chosen as a medium to prove a sense and determination to delight in virtue, consisting in benevolence, natural to all mankind. For, if that moral sense which is exercised in anger, were that which arose from a benevolent temper of heart, being no other than a sense or relish of the beauty of benevolence, one would think a disposition to anger should increase, at least in some proportion, as a man had more of a sweet, benign, and benevolent temper ; which seems something disagreeable to reason, as well as contrary to experience, which shows that the less men have of benevolence, and the more they have of a contrary temper, the more are they disposed to anger and deep resentment of injuries. And though gratitude be that which many speak of as a certain noble prmciple of virtue, which God has implanted in the hearts of all mankind ; and though it be true, there is a gratitude, that is truly virtuous, and the want of.
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    THE NATURE OF VIRTUE. 283 gratitude or an ungrateful temper, is truly vicious, and argues an abominable depravity of heart (as I may have particular occasion to show afterwards) yet, I think what has been observed, may serve to convince such as impartially consider it, not only that not all anger, or hating those who hate us, but als» that not all gratitude, or loving those who love us, arises from a truly Tiftuous benevolence of heart. Another sort of affections, which may be properly refefred to self-love, as their source, and which might be expected to be the fruit of it, according to the general analogy of nature's laws, are affections to such as are near to us by tha ties of nature ; that we look upon as those whose Beings we have been the occasions of, and that we have a very peculiar propriety in, and whose t-ircumstances, even from the first beginning of their existence, do many ways lead them, as it were, necessarily, to a high esteem of us, and to treat us with great dependence, submission and compliance ; and Avhom the constitution of the world makes to be united in interest, and accordingly to act as one in innumejable affairs, with a communion in each other's affections, desires, cares, friendships, enmities, and pursuits. Which is the cause of men's affection to their children. And in like manner self-love will also beget in a man some degree of affections, towards others, with whom he has connection in any degree parallel. As to the opinion of those that ascribe the natural affection there is between parents and children, to a particular instinct of nature, I shall take notice of it afterwards.. And as men may love persons and things from self-love, so may love to. qualities and characters arise from the same source. Some represent as thougli there were need of a great degree of metaphysical refining to make it out,*that men approve of others from self-love, whom they hear of at a distance, or read of iia history, or see represented on the stage, from whom they expect no profit or advantage. But perhaps it is not considered, that what we approve of in the first place is the character, and from the character we approve the person ;. and is it a strange thing, that men should, from self-love, like a temper or character which in its nature and tendency falls in with the nature and tendency of selflove ; and which, we know by experience and self-evidence, without metaphysical refining, in the general, tends to men's pleasure and benefit ? And on the contrary, should dislike what they see tends to men's pain and misery ? Is there need of a great degree of subtilty and abstraction, to make it out, that a child, which has heard and seen much, strongly to fix an idea of the pernicious deadlynature of the rattlesnake, should have aversion to that species or form, from self-love ; so as to have a degree of this aversion and disgust excited by seeing even the picture of that animal ? And that from the same self-love it should be pleased and entertained with a lively figure and representation of some pleasant fruit which it has often tasted the sweetness of? Or, with the image of some bird, which it has always been told, is innocent, and whose pleasant singing it has often been entertained with ? Though the child neither fears being bitten by the picture of the snake, nor expects to eat of the painted fruit, or to hear the figure of the bird sing. I suppose none will think it difficult to allow, that such an approbation or disgust of a child may be accounted for from its natural delight in the pleasures of taste and hearing, and its a\ersion to pain and death, through self-love, together with the habitual connection of these d^reeable or terrible ideas with the form and qualities of these objects, the ideas of which are impressed on the mind of the child by their images. And where is the difficulty of allowing, that a child or man may hate the general character of a spiteful and malicious man, for the like reason, as he hates the general nature of a serpent; knowing, from reasoj instiuctio'i and
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    ^4 THE NATURE OF VIRTUE experience, that malice in men is pernicious to mankind, as well as spite or fioison in a serpent 1 And if a man may, from self-love, disapprove the vices of malice, envy, and others of that sort, which naturally tend to the hurt of tmankind, why may he not from the same principle approve the contrary virtue? -of meekness, peaceableness, benevolence, charily, generosity, justice, and the social virtues in general ; which he as easily and clearly knows, naturally tend }to the good of mankind ? It is undoubtedly true that some have a love to these virtues from a higher principle. But yet I think it as certainly true that there is generally in mankind a sort of approbation of them, which arises from self love. Besides what has been already said, the same thing further appears from this ; that men commonly are most affected towards, and do most highly approve, those virtues which agree with their interest most, according to their various conditions in life. We see that persons of low condition are especiallr enaruored with a condescending, accessible, affable temper in the great ; not only in those whose condescension has been exercised towards themselves ; but they will be peculiarly taken with such a character when they have accounts of it from others, or when, they meet with it in history or even in romance. The poor will most highly approve and commend liberality. The weaker sex, whoespecially need assistance and protection, will peculiarly esteem and applaud' fortitude and generosity in those of the other sex, they read or hear of, or have represented to them on a stage. As I think it plain from what has been observed, that men may approve and be disposed to commend a benevolent temper, from self-love, so the higher the degree of benevolence is, the more may they approve of it. Which will account for some kind of approbation, from this principle, even of love to enemies, viz., as a man's loving his enemies is an evidence of a high degree of benevolence of temper ; — the degree of it appearing from the obstacles it overcomes. : . And it may be here observed, that the consideration of the tendency and influence of self-love may show, how men in general may approve of justice from another ground, besides that approbation of the secondary beauty there is in uniformity and proportion, which is natural to all. Men from their infancy see 'the necessity of it, not onl}'' that it is necessary for others, or for human society ; but they find the necessity of it for themselves, in instances that continually ■occur ; which tends to prejudice them in its favor, and to fix an habitual approbation of it from self-love And again, that forementioned approbation of justice and desert arising from a sense of the beauty of natural agreement and proportion, will have a kind of reflex, and indirect influence to cause men to approve benevolence, and disapprove malice ; as men see that he who hates and injures others, deserves to be hated and punished, and that he who is benevolent, and loves others, and does them good, deserves himself also to be loved and rewarded by others, as they see the natural congruity or agreement and mutual adaptedness of these things. And having always seen this, malevolence becomes habitually connected in the mind with the idea of being hated and punished, which is disagreeable to selflove ; and the idea of benevolence is habitually connected and associated with the idea of being loved and rewarded by others, which is grateful to self-love. And by virtue of this association of ideas, benevolence itself becomes grateful and the contrary displeasing. • • Some vices may become in a degree odious by the influence of self-love, through an habitual connection of ideas jf contempt with it ; contempt beiLg
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    THE NATURE OF VIRTUE. 28& what self-love abhors. So i
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    286 THE NATURE OF VIRTUE son for ddino- that to us, which we should incline to, and insist on doing to him, if we were exactly in the same case, is' to disagree with ourselves, and contradict ©.urselves. It would be, for ourselves both to choose and adhere to, and yet to refuse and utterly reject, as it were the very same thing. No wonder, this is contrary to nature. No wonder, that such a self-opposition, and inward war with a man's self, naturally begets unquietqess, and raises disturbance ir his m'md. A thus approving of actions, because we therein act as in agreement with ourselves, or as one with ourselves — and a thus disapproving and being uneasy an the consciousness of disagreeing and being inconsistent with ourselves in what we do — is quite a different thing from approving or disa])proving actions because in them we agree and are united with Being in general ; which is lovang or hating actions trom a sense of the primary beauty of true virtue, and odiousness of sin. — The former of these principles is private : the latter is public and truly benevolent in tlie highest sense. The former (i. e. an inclination to agree with ourselves) is a natural principle : but the latter (i. e. an agreement or union of heart to the great system, and to God, the head of it, who is all in all in it) is a divine principle. In that uneasiness now mentioned, consists very much of that inward trouble men have from re'Hections of conscience : and w^hen they are free from this uneasiness, and are conscious to themselves, that in what they have acted towards others, they have done the same which they should have expected from them in the same case, then they have what is called peace of conscience, with respect to these actions. — And there is also an approbation of conscience, of the conduct of others towards ourselves. As when we are blamed, condemned, or punished by them, and are conscious to ourselves that if we wei-fe in their case, and they in ours, we should in like manner blame, condemn, and punish them. And thus men's consciences may justify God's anger and condemnation. When they have the ideas of God's greatness, their relation to him, the benefits they have received from him, the manifestations he has made of his will to them, &c., •strongly impressed on their minds, a consciousness is excited within them of those resentments, which would be occasioned in themselves by an injurious treatment in any wise parallel. There is such a consciousness as this oftentimes within men, implied in the thoughts and views of the mind, which perhaps on reflection they could hardly give an account of Unless men's consciences are greatly stupified, it is naturally and necessarily suggested ; and does habitually, spontaneously, instantaneously, and as it Avere insensibly arise in the mind. And the more so for this reason, viz., that we have not, nor never had from our infancy, any other 