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A DISCOURSE CONCERNING THE BEING
AND ATTRIBUTES OF GOD

by Samuel Clarke

Clarke's philosophical and theological treatise demonstrating the existence of God and His

essential attributes through rational argument. He systematically establishes the foundations of

natural and revealed religion, presenting proofs for God's self-existence, eternity, infinity,

intelligence, and moral perfections.
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Chapter 1

THE PREFACE.

THERE being already published many and good books to prove the Being and Attributes of God, I
have chosen to contract what was requisite for me to say upon this subject, into as narrow a
compass, and to express what I had to offer, in as few words as I could with perspicuity. For which
reason I have also confined myself to one only method or continued thread of arguing, which I
have endeavoured should be as near to mathematical as the nature of such a discourse would
allow; omitting some other arguments which I could not discern to be so evidently conclusive;
because it seems not to be at any time for the real advantage of truth to use arguments in its
behalf founded only on such hypotheses as the adversaries apprehend they cannot be compelled
to grant: Yet I have not made it my business to oppose any of those arguments, because I think it
is not the best way for any one to recommend his own performance by endeavouring to discover
the imperfections of others who are engaged in the same design with himself, of promoting the
interest of true religion and virtue. But every man ought to use such arguments only as appear to
him to be clear and strong, and the readers must judge whether they truly prove the conclusion.
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Chapter 2

THE CONTENTS. THE Introduction, concerning the causes of

Atheism 1

PROP. I. That Something has existed from Eternity

7 Of the difficulty of conceiving Eternity

8 That Difficulties arising merely from the Nature of Eternity, are not to be regarded, because
equal in all Suppositions

ibid. PROP. II. That there has existed from Eternity some one Immutable and Independent Being

10 Of the Absolute Impossibility of an eternal Succession of dependent Beings, existing without
any original independent cause at all 11 PROP. III. That that Immutable and Independent Being,
which has existed from Eternity, without any external cause of its Existence, must be Self-existent,
that is, Necessarily-existing

13 Of the true Idea of Self-existence; That it is the Idea of a Being, the Supposition of whose
Non-Existence is an express Contradiction 15 That every Man may be more certain of the Being of
a Supreme Independent Cause, than he can be of any thing else besides his own Existence

18 Of the Idea of God, including Self-Existence

ibid. That the Material World cannot possibly be the first, original, and independent Being

21 The Form of the World not necessary

22 Nor its Motion

ibid.Mr Toland's pernicious opinion of Motion being essential to Matter, confuted

ibid.The Matter of the World not necessarily existing

23A Confutation of Spinoza's opinion concerning one only Substance 25Concerning the Eternity of
the World, and that the opinion of the best Ancient Philosophers in that Matter did not at all favour
the Sentiments of Modern Atheists

28PROP. IV. What the Substance or Essence of that Being, which is Self-existent or
Necessarily-existing, is, we have no idea, neither is it at all possible for us to comprehend it

35Of Infinite Space

36Of the Vanity of explaining things by such School-terms as have really no Signification at all

37PROP. V. That though the Substance or Essence of the Self-existent Being is itself absolutely
incomprehensible to us, yet many of the Essential Attributes of his Nature are strictly
demonstrable, as well as his existence; as, in the first place, that he must of necessity be Eternal
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38Of the manner of our conceiving the Eternity of God with respect to succession

ibid.PROP. VI. That the Self-existent Being must of necessity be Infinite and Omnipresent

40Of the Simplicity, Unchangeableness, Incorruptibility, &c. of his Nature

41Of the Manner of our conceiving the Immensity of God 42PROP. VII. That the Self-existent
Being must of necessity be but One 43Of the Blessed Trinity

44Of the Absolute Impossibility of two different Self-existent Independent Principles, such as God
and Matter

ibid.The Error of Spinoza concerning one Uniform Substance ibid.PROP. VIII. That the
Self-existent and Original Cause of all Things, must be an Intelligent Being

46This the main Question between us and the Atheists

ibid.Not easily proved a priori

ibid.But demonstrably proved, a posteriori, from the variety and degrees of perfection in things,
and the order of Causes and Effects 47From the Intelligence that created Beings are confessedly
indued with 48]That, if Intelligence be a real distinct Quality or Perfection, and not a mere Effect or
Composition of Unintelligent Figure and Motion, then Beings indued with Intelligence can never
possibly have arisen purely out of that which itself had no such Perfection

49That Intelligence is such a real distinct Perfection, and not possible to be a mere Effect or
Composition of Unintelligent figure and motion 51Mr Hobbes forced to recur to that prodigiously
absurd Opinion, that all Matter, as Matter, is indued with Thought

52The Proposition demonstrated further from the Beauty, Order, and Final Cause of Things

53From the Original of Motion

55That the Material World cannot possibly have been Self-existent 56PROP. IX. That the
Self-existent and Original Cause of all Things is not a Necessary Agent, but a Being indued with
Liberty and Choice ibid.This Proposition a necessary consequent of the foregoing 57Proved
further from the Arbitrary Disposition of Things in the World, with a full answer to Spinoza's
arguments for the necessity of all things

58Also from Final Causes

63And from the Finiteness of Created Beings

ibid.And from the Impossibility of an Infinite Succession of Causes 64That Liberty is not in itself an
Impossible and contradictory Notion 66PROP. X. That the Self-existing Being, the Supreme cause
of all things, must of necessity have Infinite Power -

67Of working Contradictions, and Natural or Moral Evil 68Of the Power of creating Matter

69Of the Power of creating immaterial Cogitative Substances, and those indued with Liberty of Will
or Choice

70Of the Immateriality of Human Souls
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73That the Power of Perception is not confined to Bodily Senses 74Of the Possibility of
Communicating to a Creature the Power of beginning Motion

75Of the Possibility of induing a Creature with Freedom of Will 78An Answer to Spinoza's and Mr
Hobbes's arguments against the Possibility of Liberty

80That there must be somewhere a Beginning of Operation ibid.That Thinking and Willing, neither
are, nor can possibly be Qualities or Affections of Matter

82That, supposing they were Affections of Matter, yet even that most absurd supposition would
not at all affect the question about the possibility of Liberty

88A shameful Fallacy in Mr Hobbes and his Followers arguing, who, when they would prove the
Soul to be mere Matter, then they suppose Matter to be a substance capable, not only of Figure
and Motion, but also of other unknown properties; and when they would prove the will and all other
Operations of the Soul to be necessary, then they divest Matter of all its unknown properties, and
make it mere Solidity indued only with Figure and Motion again

ibid.Of the Necessity of the Will's being determined by the last Judgment of the Understanding

90Of the Certainty of Divine Fore-knowledge, not repugnant to the Liberty of Men's Actions

94Of the Original of Evil

98PROP. XI. That the Supreme Cause and Author of all Things must of necessity be Infinitely
Wise

99Proved a priori

100And a posteriori, from the Wisdom and Perfection of the Works of God, evidenced more
illustriously in the late discoveries in Astronomy and Natural Philosophy

101PROP. XII. That the Supreme Cause and Author of all things must of necessity be a Being of
Infinite Goodness, Justice, and Truth, and all other Moral Perfections, such as become the
Supreme Governor and Judge of the World

104 Of Providence

107The Necessity of God's Moral Attributes, consistent with perfect Liberty

ibid.Of the Necessity of God's doing always what is Best and Fittest in the whole

109Of the Impossibility of his doing Evil

110That Liberty is not in itself an Imperfection, but a Perfection 111That the highest moral
Perfection of Rational Creatures does not exclude Natural Liberty

112That the Grounds of all Moral Obligations are Eternal and Necessary, and depend not on any
Laws

ibid.The Conclusion

114
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THE EVIDENCES OF NATURAL AND REVEALED RELIGION.The INTRODUCTION

131Of the Several sorts of Deists

140The first sort of Deists, and of Providence

141Human Affairs not beneath the Regard of Providence

144The second sort of Deists

146Profane and debauched Deists not capable of being argued with 147The Third sort of Deists

149The Fourth sort of Deists

150That there is now no consistent scheme of Deism in the World 153PROP. I. That, from the
Eternal and Necessary Differences of Things, there naturally and necessarily arise certain Moral
Obligations, which are of themselves incumbent on all Rational Creatures, antecedent to all
positive Institution and to all expectation of Reward or Punishment 156That there are Eternal and
necessary Differences of Things 157The absurdity of those who deny the eternal and Necessary
Difference of Things

159An Answer to the Objection drawn from the variety of Opinions of the learned Men, and the
Laws of different Nations, concerning Right and Wrong

163That the will of God always determines itself to act according to the Eternal Reason of Things

165That all Rational Creatures are obliged to govern themselves in all their actions by the same
Eternal Rule of Reason

166Proved from the Original Nature of Things

167And from the Sense that all, even wicked Men, unavoidably have of their being under such an
Obligation

169And from the Judgment of Men's Consciences upon their own past actions 171Of that Natural
Knowledge which Plato thought to be Reminiscence ibid.The most profligate of Men not utterly
insensible of the difference of Good and Evil

172Men's Natural sense of Eternal Moral Obligations proved further from the Judgment they all
pass upon the actions of others 173An Answer to the Objection drawn from the Total Ignorance of
some Barbarous Nations in Matters of Morality

176Of the Principal Moral Obligations in particular

177Of Piety, or Men's Duty towards God

178Of Righteousness, or the duty of Men one towards another 180Of Justice and Equity

ibid.Of Universal Mutual Benevolence

184Of Sobriety, or Men's Duty towards themselves, and of the Unlawfulness of Self-Murder

187The Law of Nature Eternal, Universal, and Absolutely Unchangeable 191Eternal Moral
Obligations antecedent, in some respect, even to this Consideration, of their being the Will or
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Command of God himself 195The Law of Nature Obligatory, antecedent to all consideration of
particular Rewards and Punishments

198Yet it does not from hence at all follow, either that a Good Man ought to have no respect to
Rewards and Punishments, or that Rewards and Punishments are not absolutely necessary to
maintain the Practice of Virtue in this present World

200The Manifold Absurdities of Mr Hobbes's Doctrines concerning the Original of Right, shown in
particular

204PROP. II. That the same Eternal Moral Obligations, which arise necessarily from the Natural
Differences of Things, are moreover the Express W 1, Command, and Law of God to all Rational
Creatures 218Proved from the Consideration of the Divine Attributes ibid.And from the
Consideration of the Nature of God's Creation 222And from the Tendency of the Practice of
Morality to the Good and Happiness of the whole World

223PROP. III. That the same Eternal Moral Obligations, which are of themselves incumbent
indeed on all Rational Creatures, antecedent to any respect of particular Reward or Punishment,
must yet certainly and necessarily be attended with Rewards and Punishments 226Proved from
the Attributes of God

ibid.And from the Necessity there is that there should be some Vindication of the Honour of God's
Laws and Government

227PROP. IV. That because these Rewards and Punishments are not distributed in the present
State, therefore there must of necessity be a Future State

228That, according to the Original Constitution of Things, Virtue and Vice are attended with
Natural Rewards and Punishments

230But that now, in this present World, the Natural Order of Things is so Perverted, that Vice often
flourishes in great Prosperity and Virtue falls under the greatest Calamities of Life

231That therefore there must needs be a Future State of Rewards and Punishments

233Of the Stoical Opinion concerning the Self-Sufficiency of Virtue to its own Happiness

234From whence the Certainty of a Future State is again concluded 236Why the Wisdom of God
is not so Clearly and Plainly seen in his Government of the Moral, as in the Fabric of the Natural
World 238Of the Immortality of the Soul, and the Natural Proofs we have of it 239The Natural
Credibility of the Soul's being Immortal, of great Use to the Wiser Heathens

243 The Argument for a Future State drawn from Men's Natural Desire of Immortality

245Another, drawn from Men's Conscience or Judgment of their own Actions 246Another, drawn
from Man's being by Nature an Accountable Creature ibid.PROP. V. That though the Necessity
and Indispensableness of all the great and Moral Obligations of Natural Religion, and also the
Certainty of a Future State of Rewards and Punishments, be in general deducible from Right
Reason, yet such is the present Corrupt Estate and Condition of Mankind in the World, that very
few are able, in reality and effect, to discover these things clearly and plainly for themselves, but
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Men have great need of Particular Teaching and much Instruction 248Men Hindered from
Discovering and Understanding Religious Truths, by Carelessness and Want of Attention

249And by Early Prejudices and False Notions

250And by Sensual Appetites, Passions, and Worldly Business 251And, above all, by Vicious
Habits and Practices

252Wherefore Men have great need to be Taught and Instructed in Matters of Religion

254The great Use and Necessity of an Order of Preachers 256PROP. VI. That all the Teaching
and Instruction of the best Heathen Philosophers, was for many Reasons Utterly Insufficient to
Reform Mankind

ibid.That there have been in the Heathen World some Excellent Teachers of Morality

257Who seem to have been designed by Providence to bear witness against the Wickedness of
the Nations wherein they lived

258But yet none of these Men were ever able to Reform the World with any considerable success

259Because they have been but very few that have in earnest set themselves about that Excellent
Work

261And those few were entirely ignorant of some Doctrines absolutely necessary to the bringing
about that Great End

263Particularly, they were Ignorant in what Manner God will be Acceptably Worshipped

265And in what Method God would be Reconciled to Returning Sinners 267And other Doctrines
absolutely necessary to the same end, they were very doubtful and uncertain about

268And those things which they were certain of, yet they were not able to prove and explain
clearly and distinctly enough

271And those things which they were able to prove and explain clearly and distinctly enough, yet
they had not sufficient authority to enforce in practice

275PROP. VII. That there was plainly wanting a Divine Revelation, to recover Mankind out of their
Universal Degenerate Estate, and that both the Necessities of Men, and their Natural Notions of
God, gave them reasonable ground to hope for such a Revelation

278A Divine Revelation very necessary for the Recovery of Mankind ibid.That it was agreeable to
the Dictates of Nature and Right Reason to expect or hope for such a Divine Revelation

280The Unreasonableness of Modern Deists in Denying the Want and Use of a Revelation

284The great Necessity and Use of Divine Revelation

285Yet God was not absolutely obliged to afford men the help of such a Revelation

288Want of Universality no sufficient Objection against the Truth of a Revelation
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289PROP. VIII. That there is no other Religion now in the World, but the Christian, that has any
Just Pretence or Tolerable Appearance of Reason to be esteemed such a Divine Revelation

291Of the Mahometan Religion

291Of the Jewish Religion

ibid.PROP. IX. That the Christian Religion has all the Marks and Proofs of its being Actually and
Truly a Divine Revelation, that any Divine Revelation, supposing it was true, could reasonably be
imagined or desired to have

292The Marks of a Religion Coming from God

ibid.PROP. X. That the Practical Duties, which the Christian Religion enjoins, are all such as are
most agreeable to our Natural Notions of God, and most Perfective of the Nature and Conducive
to the Happiness and Well-being of Men

293Proved in the Several Instances of Duty

ibid.This a Great Evidence of a Religion coming from God 296PROP. XI. That the Motives by
which the Christian Religion enforces the Practice of the Duties it enjoins, are such as are most
suitable to the excellent wisdom of God, and most answerable to the natural expectations of Men

299Of the Acceptableness of True Repentance as a Motive to Obedience ibid.Of the Divine
Assistance as another Motive to Obedience 300Of the Clear Discovery of Future Rewards and
Punishments, as another Motive to Obedience

301PROP. XII. That the Peculiar Manner and Circumstances, with which the Christian Religion
enjoins the Duties, and urges the Motives before-mentioned, are exactly consonant to the Dictates
of Sound Reason, or the Unprejudiced Light of Nature, and most wisely perfective of it

303Proved by Particular Instances

ibid.An Answer to the Objections drawn from the Divisions among Christians 305PROP. XIII. That
all the Credenda, or Doctrines, which the Christian Religion requires our particular assent to, are
agreeable to Unprejudiced Reason, have every one of them a Natural Tendency and Direct
Influence to Reform Men's Manners, and do together make up the most consistent and rational
Scheme of Belief in the World 306Of the One Supreme God

ibid.Of the Only-begotten Son of God

307 Of the Holy Spirit

308Of the Creation of the Universe

ibid.Of the Formation of the Earth

309Of the Continual Government of Providence

310Of Paradise, and the Loss of it by Sin

311Of the Flood
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312Of God's Revealing Himself to the Patriarchs, and giving the Law to the Jews

313Of the other Particulars of Scripture-history in the Old Testament ibid.Of God's sending his Son
into the World, for the Redemption of Mankind 315That it is not Unreasonable to Suppose God
Making a Revelation of his Will to Men

316That it is not unreasonable to believe that God would appoint a Sacrifice or Expiation for Sin

ibid.That it is not unreasonable to believe that a Mediator should be appointed between God and
Man

317Of the Objection drawn from the Dignity of the Person whom we believe to be our Mediator
and Redeemer

ibid.Of the Objection drawn from the Christian Revelation not being in fact Universal -

322Of the other Particulars of Scripture-history contained in the New Testament

323Of the Day of Judgment and Christ the Judge

324Of the Resurrection of the Body

325Of the Resurrection of the same Body

326Of the Eternal Happiness of the Blessed, and the Eternal Punishment of the Damned

328All the Articles of our Belief agreeable to Right Reason 331Every one of them has a Direct
Tendency and Powerful Influence to Reform Men's Manners

ibid.And all of them together make up the most Consistent and Rational Scheme of Belief in the
World

335PROP. XIV. That the Christian Revelation is positively and directly proved to be sent to us from
God by the Miracles which our Saviour worked, by the fulfilling of the Prophecies, and by the
Testimony of the Apostles

336Of the Life and Character of our Saviour, as an Evidence of the Truth of the Christian
Revelation

337Of the Miracles of Christ, as the Evidence of his Divine Commission 338Of Miracles in General

ibid.That, in Respect of the Power of God, all things are alike easy 339That therefore Miracles
ought not to be defined by any Absolute Difficulty in the Nature of the Things themselves to be
done ibid.What degrees of Power God may have communicated to Created Beings, is not possible
for us to determine

340That therefore a Miracle is not rightly defined to be such an Effect as could not have been
produced by any less Power than the Divine Omnipotence

ibid.All things that are done in the World, are done either Immediately by God Himself, or by
Created Intelligent Beings, Matter being capable of no laws or powers; and consequently there is,
properly speaking, no such thing as the Course or Power of Nature
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343That therefore a Miracle is not rightly defined to be that which is against the Course of Nature,
or above the Natural Powers of Created Agents

342The Unreasonableness of those who deny the Possibility of Miracles in General

ibid.Some Effects prove the Constant Providence of God, and others prove the Occasional
Interposition either of God himself or of some Intelligent Being Superior to Men

343Whether such Interposition be the Immediate work of God, or of some Good or Evil Angel, can
hardly be discovered merely by the Work Itself 344That there is no reason to suppose all the
Wonders worked by Evil Spirits to be mere Delusions

ibid.How we are to Distinguish Miracles wrought by God for the Proof of any Doctrine, from the
Frauds of Evil Spirits

345The Difference between those who teach that the Immediate Power of God is, or is not,
necessarily requisite to the Working of a Miracle, is not very great at bottom

347The True Definition of a Miracle

ibid.The Strength of the Evidence of our Saviour's Miracles 348Concerning the Objection, that we
prove in a circle the Miracles by the Doctrine, and the Doctrine by the Miracles

ibid.Of the Pretended Miracles of Apollonius and others

350Of the fulfilling the Prophecies as an Evidence of our Saviour's Divine Commission

351Of the Prophecies that went before Concerning the Messiah ibid.Of the Prophecies that Christ
Himself delivered concerning things that were to happen after

353An Answer to Objections against Applying the Prophecies in the Old Testament to Christ

354Of the Testimony of our Saviour's Disciples, as an Evidence of the Truth of the Christian
Revelation

399What Things are requisite to make the Testimony of our Saviour's Disciples a Complete
Evidence

400That the Apostles could not be Imposed upon Themselves ibid.That they could have no design
of imposing upon Others 401That the Apostles' Testimony has been truly conveyed down to us
403Of the Authority of the Books of Holy Scripture

404PROP. XV. That they who will not, by the Arguments and Proofs before-mentioned, be
convinced of the Truth and Certainty of the Christian Religion, would not be convinced by any
other Evidence whatsoever, -- no, not though one should rise on purpose from the dead to
endeavour to Convince them

405That the Evidence which God has afforded us of the Truth of our Religion is abundantly
sufficient

ibid.That the Cause of Men's Unbelief is not Want of Better Evidence to prove the great Truths of
Religion
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406But that Wickedness and Ungoverned Lusts are the only Causes of Obstinate Infidelity

408 And so long as Men are under the Dominion of their Lusts, they would not be convinced,
though the Evidence of Religion was even much Stronger than it is

ibid.Nay, not even though one should Rise on Purpose from the Dead to Convince them

410That therefore it is Absolutely Necessary in the first place, that Men become Impartially Willing
to embrace all Truth, and to obey all Reasonable Obligations

411That Men of such a Disposition would be Religious, though the Evidences of Religion were
much less than they are

412That God may require us to take notice of some things at our peril 414Letters from a
Gentleman in Gloucestershire relative to some points stated in the foregoing Discourses, with the
Answers thereto 418
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Chapter 3

Introduction

A DEMONSTRATION OF THE BEING AND ATTRIBUTES OF GOD. MORE PARTICULARLY IN
ANSWER TO MR HOBBES, SPINOZA, AND THEIR FOLLOWERS. MORE PARTICULARLY IN
ANSWER TO MR HOBBES, SPINOZA, AND THEIR FOLLOWERS. ALL those who either are or
pretend to be atheists; The introduction. who either disbelieve the being of God, or would be
thought to do so; or, (which is all one,) who deny the principal attributes of the divine nature, and
suppose God to be an unintelligent being, which acts merely by necessity; that is, which, in any
tolerable propriety of speech, acts not at all, but is only acted upon: all men that are atheists, I say,
in this sense, must be so upon one or other of these three accounts. Either, first, Because being
extremely ignorant Atheism arises from stupid ignorance. and stupid, they have never duly
considered any thing at all; nor made any just use of their natural reason, to discover even the
plainest and most obvious truths; but have spent their time in a manner of life very little superior to
that of beasts. Or from gross corruption of manners: Or, secondly, Because being totally
debauched and corrupted in their practice, they have, by a vicious and degenerate life, corrupted
the principles of their nature, and defaced the reason of their own minds; and, instead of fairly and
impartially inquiring into the rules and obligations of nature, and the reason and fitness of things,
have accustomed themselves only to mock and scoff at religion; and, being under the power of evil
habits, and the slavery of unreasonable and indulged lusts, are resolved not to hearken to any
reasoning which would oblige them to forsake their beloved vices. Or from false philosophy. Or,
thirdly, Because in the way of speculative reasoning, and upon the principles of philosophy, they
pretend that the arguments used against the being or attributes of God, seem to them, after the
strictest and fullest inquiry, to be more strong and conclusive than those by which we endeavour to
prove these great truths.These seem the only causes that can be imagined, of any man's
disbelieving the being or attributes of God; and no man can be supposed to be an atheist but upon
one or other of these three accounts. Now, to the two former of these three sorts of men; namely,
to such as are wholly ignorant and stupid, or to such as through habitual debauchery have brought
themselves to a custom of mocking and scoffing at all religion, and will not hearken to any fair
reasoning; it is not my present business to apply myself. The one of these wants to be instructed in
the first principles of reason as well as of religion. The other disbelieves only for a present false
interest, and because he is desirous that the thing should not be true. The one has not yet arrived
to the use of his natural faculties: the other has renounced them; and declares he will not be
argued with, as a rational creature. It is therefore the third sort of atheists only (namely those who
in the way of speculative reasoning, and upon the principles of philosophy, pretend that the
arguments brought against the being or attributes of God, do, upon the strictest and fullest
examination, appear to them to be more strong and conclusive, than those by which these great
truths are attempted to be proved;) these, I say, are the only atheistical persons to whom my
present discourse can be supposed to be directed, or indeed who are capable of being reasoned
with at all.Now, before I enter upon the main argument, I shall premise several concessions, which
these men, upon their own principles, are unavoidably obliged to make.And first, They must of
necessity own, that, supposing The being of God very desirable. it cannot be proved to be true, yet
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at least it is a thing very desirable, and which any wise man would wish to be true, for the great
benefit and happiness of men; that there was a God, an intelligent and wise, a just and good
Being, to govern the world. Whatever hypothesis these men can possibly frame; whatever
argument they can invent, by which they would exclude God and providence out of the world; that
very argument or hypothesis will of necessity lead them to this concession. If they argue, that our
notion of God arises not from nature and reason, but from the art and contrivance of politicians;
that argument itself forces them to confess, that it is manifestly for the interest of human society
that it should be believed there is a God. If they suppose that the world was made by chance, and
is every moment subject to be destroyed by chance again; no man can be so absurd as to contend
that it is as comfortable and desirable to live in such an uncertain state of things, and so
continually liable to ruin, [1] without any hope of renovation; as in a world that were under the
preservation and conduct of a powerful, wise, and good God. If they argue against the being of
God, from the faults and defects which they imagine they can find in the frame and constitution of
the visible and material world; this supposition obliges them to acknowledge, that it would have
been better the world had been made by an intelligent and wise Being, who might have prevented
all faults and imperfections. If they argue against providence, from the faultiness and inequality
which they think they discover in the management of the moral world, this is a plain confession
that it is a thing more fit and desirable in itself, that the world should be governed by a just and
good Being, than by mere chance or unintelligent necessity. Lastly, if they suppose the world to be
eternally and necessarily self-existent, and consequently that every thing in it is established by a
blind and eternal fatality, no rational man can at the same time deny, but that liberty and choice, or
a free power of acting, is a more eligible state, than to be determined thus in all our actions, as a
stone is to move downward, by an absolute and inevitable fate. In a word, which way soever they
turn themselves, and whatever hypothesis they make, concerning the origin and frame of things,
nothing is so certain and undeniable, as that man, considered without the protection and conduct
of a superior being, is in a far worse case, than upon supposition of the being and government of
God, and of men's being under his peculiar conduct, protection, and favour. Man, of himself, is
infinitely insufficient for his own happiness: [2] he is liable to many evils and miseries, which he
can neither prevent nor redress: he is full of wants which he cannot supply, and compassed about
with infirmities which he cannot remove, and obnoxious to dangers which he can never sufficiently
provide against: he is secure of nothing that he enjoys in this world, and uncertain of every thing
he hopes for: he is apt to grieve for what he cannot help, and eagerly to desire what he is never
able to obtain, &c. Under which evil circumstances it is evident there can be no sufficient support,
but in the belief of a wise and good God, and in the hopes which true religion affords. Whether
therefore the being and attributes of God can be demonstrated or not, it must at least be
confessed, by all rational and wise men, to be a thing very desirable, and which they would heartily
wish to be true, that there was a God, an intelligent and wise, a just and good Being, to govern the
world. Now, the use I desire to make of this concession is only this: that since the men I am
arguing with are unavoidably obliged to confess that it is a thing very desirable at least, that there
should be a God, they must of necessity, upon their own principles, be very willing, nay, desirous,
above all things, to be convinced that their present opinion is an error, and sincerely hope that the
contrary may be demonstrated to them to be true; and consequently they are bound with all
seriousness, attention, and impartiality, to consider the weight of the arguments by which the
being and attributes of God may be proved to them.Secondly, All such persons as I am speaking
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of, Scoffing at religion, inexcusable. who profess themselves to be atheists, not upon any present
interest or lust, but purely upon the principles of reason and philosophy, are bound by these
principles to acknowledge, that all mocking and scoffing at religion, all jesting and turning
arguments of reason into drollery and ridicule, is the most unmanly and unreasonable thing in the
world. And consequently, they are obliged to exclude out of their number, as irrational and
self-condemned persons, and unworthy to be argued with, all such scoffers at religion, who deride
at all adventures without hearing reason; and who will not use the means of being convinced and
satisfied. Hearing the reason of the case, with patience and unprejudicedness, is an equity which
men owe to every truth that can in any manner concern them; and which is necessary to the
discovery of every kind of error. How much more in things of the utmost importance!Virtue and
good manners absolutely necessary. Thirdly, Since the persons I am discoursing to cannot but
own, that the supposition of the being of God is in itself most desirable, and for the benefit of the
world, that it should be true; they must of necessity grant further, that, supposing the being and
attributes of God to be things not indeed demonstrable to be true, but only possible, and such as
cannot be demonstrated to be false, as most certainly they cannot; and much more, supposing
them once made to appear probable, and but more likely to be true than the contrary opinion:
nothing is more evident, even upon these suppositions only, than that men ought in all reason to
live piously and virtuously in the world; and that vice and immorality are, upon all accounts, and
under all hypotheses, the most absurd and inexcusable things in nature.This much being
premised, which no atheist, who pretends to be a rational and fair inquirer into things, can possibly
avoid granting; (and other atheists, I have before said, are not to be disputed with at all; as being
enemies to reason, no less than to religion, and therefore absolutely self-condemned;) I proceed
now to the main thing I at first proposed; namely, to endeavour to show, to such considering
persons as I have already described, that the being and attributes of God are not only possible, or
barely probable in themselves, but also strictly demonstrable to any unprejudiced mind, from the
most incontestable principles of right reason.And here, because the persons I am at present
dealing with, must be supposed not to believe any revelation, nor acknowledge any authority
which they will submit to, but only the bare force of reasoning; I shall not, at this time, draw any
testimony from Scripture, nor make use of any sort of authority, nor lay any stress upon any
popular arguments in the matter before us; but confine myself to the rules of strict and
demonstrative argumentation.Now, many arguments there are, by which the being and attributes
of God have been undertaken to be demonstrated. And perhaps most of those arguments, if
thoroughly understood, rightly stated, fully pursued, and duly separated from the false or uncertain
reasonings which have sometimes been intermixed with them; would at length appear to be
substantial and conclusive. But because I would endeavour, as far as possible, to avoid all manner
of perplexity and confusion; therefore I shall not at this time use any variety of arguments, but
endeavour, by one clear and plain series of propositions necessarily connected and following one
from another, to demonstrate the certainty of the being of God, and to deduce in order the
necessary attributes of his nature, so far as by our finite reason we are enabled to discover and
apprehend them. And because it is not to my present purpose to explain or illustrate things to them
that believe, but only to convince unbelievers, and settle them that doubt, by strict and undeniable
reasoning; therefore I shall not allege any thing, which, however really true and useful, may yet be
liable to contradiction or dispute; but shall endeavour to urge such propositions only as cannot be
denied, without departing from that reason, which all atheists pretend to be the foundation of their
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unbelief. Only it is absolutely necessary, before all things, that they consent to lay aside all manner
of prejudices; and especially such as have been apt to arise from the too frequent use of terms of
art, which have no ideas belonging to them; and from the common receiving certain maxims of
philosophy as true, which at the bottom seem to be only propositions without any meaning or
signification at all.



SermonIndex.net  |  Page 20

Chapter 4

I. Proposition I. First then, it is absolutely and undeniably certain,

that Something must have existed from eternity.

something has existed

from all eternity. -- This is so evident and undeniable a proposition, that no atheist in any age has
ever presumed to assert the contrary; and therefore there is little need of being particular in the
proof of it. For since something now is, it is evident that something always was; otherwise the
things that now are must have been produced out of nothing, absolutely and without cause, which
is a plain contradiction in terms. For to say a thing is produced, and yet that there is no cause at all
of that production, is to say that something is effected, when it is effected by nothing; that is, at the
same time when it is not effected at all. -- Whatever exists, has a cause, a reason, a ground of its
existence; (a foundation, on which its existence relies; a ground or reason why it doth exist rather
than not exist;) either in the necessity of its own nature, and then it must have been of itself
eternal; or in the will of some other being, and then that other being must, at least in the order of
nature and causality, have existed before it. Of the difficulty of conceiving eternity. That something
therefore has really existed from eternity, is one of the certainest and most evident truths in the
world; acknowledged by all men, and disputed by none. Yet as to the manner how it can be; there
is nothing in nature more difficult for the mind of man to conceive, than this very first plain and
self-evident truth. For, how any thing can have existed eternally; that is, how an eternal duration
can be now actually past, is a thing utterly as impossible for our narrow understandings to
comprehend, as any thing that is not an express contradiction can be imagined to be: and yet to
deny the truth of the proposition, that an eternal duration is now actually past, would be to assert
something still far more unintelligible, even a real and express contradiction. Difficulties arising
merely from the nature of eternity, not to be regarded, because equal in all suppositions. The use I
would make of this observation, is this: That since in all questions concerning the nature and
perfections of God, or concerning any thing to which the idea of eternity or infinity is joined; though
we can indeed demonstrate certain propositions to be true, yet it is impossible for us to
comprehend or frame any adequate or complete ideas of the manner how the things so
demonstrated can be: therefore, when once any proposition is clearly demonstrated to be true, it
ought not to disturb us that there be perhaps perplexing difficulties on the other side, which merely
for want of adequate ideas of the manner of the existence of the things demonstrated, are not
easy to be cleared. Indeed, were it possible there should be any proposition which could equally
be demonstrated on both sides of the question, or which could on both sides be reduced to imply a
contradiction; (as some have very inconsiderately asserted;) this, it must be confessed, would alter
the case. Upon this absurd supposition, all difference of true and false, all thinking and reasoning,
and the use of all our faculties, would be entirely at an end. But when to demonstration on the one
side, there are opposed on the other, only difficulties raised from our want of having adequate
ideas of the things themselves; this ought not to be esteemed an objection of any real weight. It is
directly and clearly demonstrable, (and acknowledged to be so, even by all atheists that ever
lived,) that something has been from eternity: All the objections therefore raised against the
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eternity of any thing, grounded merely on our want of having an adequate idea of eternity, ought to
be looked upon as of no real solidity. Thus in other the like instances: It is demonstrable, for
example, that something must be actually infinite: All the metaphysical difficulties, therefore, which
arise usually from applying the measures and relations of things finite, to what is infinite; and from
supposing finites to be [aliquot] parts of infinite, when indeed they are not properly so, but only as
mathematical points to quantity, which have no proportion at all: (and from imagining all infinites to
be equal, when in things disparate they manifestly are not so; an infinite line, being not only not
equal to, but infinitely less than an infinite surface, and an infinite surface than space infinite in all
dimensions:) All metaphysical difficulties, I say, arising from false suppositions of this kind, ought
to be esteemed vain and of no force. Again: it is in like manner demonstrable, that quantity is
infinitely divisible: All the objections therefore raised, by supposing the sums total of all infinities to
be equal, when in disparate parts they manifestly are not so; and by comparing the imaginary
equality or inequality of the number of the parts of unequal quantities, whose parts have really no
number at all, they all having parts without number; ought to be looked upon as weak and
altogether inconclusive: To ask whether the parts of unequal quantities be equal in number or not,
when they have no number at all, being the same thing as to ask whether two lines drawn from
differently distant points, and each of them continued infinitely, be equal in length or not, that is,
whether they end together, when neither of them have any end at all.
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Chapter 5

II. Proposition II: There must have existed from eternity one

independent being.

There has existed from eternity, [3] some one

unchangeable and independent being. For since something must needs have been from eternity,
as has been already proved, and is granted on all hands, either there has always existed some
one unchangeable and independent being, from which all other beings that are or ever were in the
universe have received their original; or else there has been an infinite succession of changeable
and dependent beings, produced one from another, in an endless progression, without any original
cause at all. Now this latter supposition is so very absurd, that though all atheism must in its
account of most things (as shall be shown hereafter,) terminate in it, yet I think very few atheists
ever were so weak as openly and directly to defend it; for it is plainly impossible, and contradictory
to itself. I shall not argue against it from the supposed impossibility of infinite succession, barely
and absolutely considered in itself; for a reason which shall be mentioned hereafter. But, if we
consider such an infinite progression, as one entire endless series of dependent beings, it is plain
this whole series of beings can have no cause from without, of its existence; because in it are
supposed to be included all things that are or ever were in the universe: And it is plain it can have
no reason within itself, of its existence; because no one being in this infinite succession is
supposed to be self-existent or necessary, (which is the only ground or reason of existence of any
thing that can be imagined within the thing itself, as will presently more fully appear,) but every one
dependent on the foregoing: and where no part is necessary, it is manifest the whole cannot be
necessary: absolute necessity of existence, not being an extrinsic, relative, and accidental
denomination, but an inward and essential property of the nature of the thing which so exists. An
infinite succession, therefore, of merely dependent beings, without any original independent
cause, is a series of beings that has neither necessity, nor cause, nor any reason or ground at all
of its existence, either within itself or from without; that is, it is an express contradiction and
impossibility; it is a supposing something to be caused, (because it is granted in every one of its
stages of succession, not to be necessarily and of itself;) and yet that, in the whole, it is caused
absolutely by nothing; which every man knows is a contradiction to imagine done in time; and,
because duration in this case makes no difference, it is equally a contradiction to suppose it done
from eternity; and, consequently, there must, on the contrary, of necessity, have existed from
eternity some one immutable and independent being. To suppose an infinite succession of
changeable and dependent beings produced one from another in an endless progression, without
any original cause at all, is only [4] a driving back from one step to another, and (as it were)
removing out of sight, the question concerning the ground or reason of the existence of things. It is
in reality, and in point of argument, the very same supposition, as it would be to suppose one
continued being, of beginningless and endless duration, neither self-existent and necessary in
itself, nor having its existence founded in any self-existent cause; which is directly absurd and
contradictory. Otherwise, thus: Either there has always existed some one unchangeable and
independent being, from which all other beings have received their original; or else there has been
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an infinite succession of changeable and dependent beings, produced one from another, in an
endless progression, without any original cause at all. According to this latter supposition, there is
nothing in the universe self-existent or necessarily-existing: and, if so, then it was originally equally
possible, that from eternity there should never have existed any thing at all, as that there should
from eternity have existed a succession of changeable and dependent beings: which being
supposed, then, what is it that has from eternity determined such a succession of beings to exist,
rather than that from eternity there should never have existed any thing at all? Necessity it was
not; because it was equally possible, in this supposition, that they should not have existed at all.
Chance is nothing but a mere word, without any signification: And other being it is supposed there
was none, to determine the existence of these. Their existence, therefore, was determined by
nothing; neither by any necessity in the nature of the things themselves, because it is supposed
that none of them are self-existent; nor by any other being, because no other is supposed to exist.
That is to say; of two equally possible things, (viz. whether any thing or nothing should from
eternity have existed,) the one is determined, rather than the other, absolutely by nothing; which is
an express contradiction. And, consequently, as before, there must on the contrary, of necessity,
have existed, from eternity, some one immutable and independent being, which, what it is,
remains in the next place to be inquired.
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Chapter 6

Proposition III: The one independent Being must be necessarily

existing.

III. That unchangeable and independent Being, which has existed from eternity, without any
external cause of its existence, must be self-existent, that is, necessarily existing. For whatever
exists, must either have come into being out of nothing, absolutely without cause; or it must have
been produced by some external cause; or it must be self-existent. Now, to arise out of nothing,
absolutely without any cause, has been already shown to be a plain contradiction. To have been
produced by some external cause, cannot possibly be true of every thing; but something must
have existed eternally and independently, as has likewise been shown already. It remains,
therefore, that that being which has existed independently from eternity must of necessity be
self-existent. Now, to be self-existent is not to be produced by itself; for that is an express
contradiction. But it is, (which is the only idea we can frame of self-existence; and without which,
the word seems to have no signification at all;) it is, I say, to exist by an absolute necessity
originally in the nature of the thing itself: And this necessity must be antecedent; not, indeed, in
time, to the existence of the being itself, because that is eternal; but it must be antecedent in the
natural order of our ideas, to our supposition of its being; that is, this necessity must not barely be
consequent upon our supposition of the existence of such a being; (for then it would not be a
necessity absolutely such in itself, nor be the ground or foundation of the existence of any thing,
being on the contrary only a consequent of it;) but it must antecedently force itself upon us,
whether we will or no, even when we are endeavouring to suppose that no such being exists. For
example: when we are endeavouring to suppose, that there is no being in the universe that exists
necessarily, we always find in our minds, Page 10, &c. (besides the foregoing demonstration of
something being self-existent, from the impossibility of every thing's being dependent;) we always
find in our minds, I say, some ideas, as of infinity and eternity; which to remove, that is, to suppose
that there is no being, no substance in the universe, to which these attributes or modes of
existence are necessarily inherent, is a contradiction in the very terms. For modes and attributes
exist only by the existence of the substance to which they belong. Now, he that can suppose
eternity and immensity (and consequently the substance by whose existence these modes or
attributes exist,) removed out of the universe, may, if he please, as easily remove the relation of
equality between twice two and four. That to suppose immensity removed out of the universe, or
not necessarily eternal, is an express contradiction; is intuitively evident to every one who attends
to his own ideas, and considers the essential nature of things. To suppose [5] any part of space
removed, is to suppose it removed from and out of itself: and to suppose the whole to be taken
away, is supposing it to be taken away from itself, that is, to be taken away while it still remains;
which is a contradiction in terms. There is no obscurity in this argument but what arises to those
who think immense space to be absolutely nothing: which notion is itself likewise an express
contradiction; for nothing is that which has no properties or modes whatsoever; that is to say, it is
that of which nothing can truly be affirmed, and of which every thing can truly be denied; which is
not the case of immensity or space. From this third proposition it follows, 1st, That the only true
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idea of a self-existent or The true notion of self existence. Pages 10 and 14. necessarily-existing
being, is the idea of a being, the supposition of whose not-existing is an express contradiction. For
since it is absolutely impossible but there must be somewhat self-existent; that is, which exists by
the necessity of its own nature; it is plain that that necessity cannot be a necessity consequent
upon any foregoing supposition, (because nothing can be antecedent to that which is self-existent,
no not its own will, so as to be the cause or ground of its own existence,) but it must be a necessity
absolutely such in its own nature. Now, a necessity, not relatively or consequentially, but
absolutely such in its own nature, is nothing else but its being a plain impossibility or implying a
contradiction to suppose the contrary. For instance; the relation of equality between twice two and
four is an absolute necessity only because it is an immediate contradiction in terms to suppose
them unequal. This is the only idea we can frame of an absolute necessity; and to use the word in
any other sense seems to be using it without any signification at all. If any one now asks, what sort
of idea the idea of that being is, the supposition of whose not-existing is thus an express
contradiction; I answer, it is the first and simplest idea we can possibly frame; an idea necessarily
and essentially included or presupposed, as a sine qua non, in every other idea whatsoever; an
idea, which (unless we forbear thinking at all) we cannot possibly extirpate or remove out of our
minds; of a most simple being, absolutely eternal and infinite, original and independent. For, that
he who supposes there is no original independent being in the universe, supposes a contradiction,
has been shown already. And that he who supposes there may possibly be no eternal and infinite
being in the universe supposes likewise a contradiction, is evident from hence; (besides that these
two attributes do necessarily follow from self-originate independent existence, as shall be shown
hereafter;) that when he has done his utmost, in endeavouring to imagine that no such being
exists, he cannot avoid imagining an eternal and infinite [6] nothing; that is, he will imagine eternity
and immensity removed out of the universe, and yet that at the same time they still continue there;
as has been above [7] distinctly explained. This The error of the Cartesians. argument the
Cartesians, who supposed the idea of immensity to be the idea of matter, have been greatly
perplexed with. For, (however in words they have contradicted themselves, yet in reality) they
have more easily been driven to that most intolerable absurdity of asserting matter [8] to be a
necessary being; than being able to remove out of their minds the idea of immensity, as existing
necessarily and inseparably from eternity. Which absurdity and inextricable perplexity of theirs, in
respect of the idea of immensity, shows that they found that indeed to be necessary and
impossible to be removed; but, in respect of matter, it was only a perverse applying an idea to an
object, whereto it noways belongs; for, that it is indeed absolutely impossible and contradictory to
suppose matter necessarily-existing, shall be demonstrated presently. 2dly. Nothing so certain as
the existence of a supreme independent cause. From hence it follows, that there is no man
whatsoever, who makes any use of his reason, but may easily become more certain of the being
of a supreme independent cause, than he can be of any thing else besides his own existence; for
how much thought soever it may require to demonstrate the other attributes of such a being, as it
may do to demonstrate the greatest mathematical certainties, (of which more hereafter,) yet, as to
its existence, that there is somewhat eternal, infinite, and self-existing, which must be the cause
and origin of all other things; this is one of the first and most natural conclusions that any man, who
thinks at all, can frame in his mind: and no man can any more doubt of this, than he can doubt
whether twice two be equal to four. -- It is impossible, indeed, a man may in some sense be
ignorant of this first and plain truth, by being utterly stupid, and not thinking at all; (for though it is
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absolutely impossible for him to imagine the contrary, yet he may possibly neglect to conceive this:
though no man can possibly think that twice two is not four, yet he may possibly be stupid, and
never have thought at all whether it be so or not.) But this I say: there is no man, who thinks or
reasons at all, but may easily become more certain, that there is something eternal, infinite, and
self-existing, than he can be certain of any thing else. 3dly. Of the idea of God, including
self-existence. Hence we may observe, that our first certainty of the existence of God does not
arise from this, that in the idea our minds frame of him, (or rather in the definition that we make of
the word God, as signifying a being of all possible perfections,) we include self-existence; but from
hence, that it is demonstrable both negatively, that neither can all things possibly have arisen out
of nothing, nor can they have depended one on another in an endless succession; and also
positively, that there is something in the universe, actually existing without us, the supposition of
whose not-existing plainly implies a contradiction. The argument which has by some been drawn
from our including self-existence in the idea of God, or our comprehending it in the definition or
notion we frame of him, has this obscurity and defect in it: that it seems to extend only to the
nominal idea or mere definition of a self-existent being, and does not with a sufficiently evident
connexion refer and apply that general nominal idea, definition, or notion which we frame in our
own mind, to any real particular being actually existing without us. For it is not satisfactory, that I
have in my mind an idea of the proposition; there exists a being indued with all possible
perfections; or, there is a self-existent being. But I must also have some idea of the thing. I must
have an idea of something actually existing without me. And I must see wherein consists the
absolute impossibility of removing that idea, and consequently of supposing the non-existence of
the thing, before I can be satisfied, from that idea, that the thing actually exists. The bare having
an idea of the proposition there is a self-existent being, proves indeed the thing not to be
impossible; (for of an impossible proposition there can be no idea;) but that it actually is, cannot be
proved from the idea; unless the certainty of the actual existence of a necessarily-existing being
follows from the possibility of the existence of such a being; which that it does in this particular
case, many learned men have indeed thought; and their subtile arguings upon this head are
sufficient to raise a cloud not very easy to be seen through. But it is a much clearer and more
convincing way of arguing, to demonstrate that there does actually exist without us a being, whose
existence is necessary and of itself; by shewing the evident contradiction contained in the contrary
supposition, (as I have before done,) and at the same time the absolute impossibility of destroying
or removing some ideas, as of eternity and immensity, which therefore must needs be modes or
attributes of a necessary being actually existing. For if I have in my mind an idea of a thing, and
cannot possibly in my imagination take away the idea of that thing as actually existing, any more
than I can change or take away the idea of the equality of twice two to four; the certainty of the
existence of that thing is the same, and stands on the same foundation as the certainty of the
other relation. For the relation of equality between twice two and four has no other certainty but
this; that I cannot, without a contradiction, change or take away the idea of that relation. We are
certain, therefore, of the being of a supreme independent cause; because it is strictly
demonstrable, that there is something in the universe actually existing without us, the supposition
of whose not-existing plainly implies a contradiction. Some writers have contended, [9] that it is
preposterous to inquire in this manner at all into the ground or reason of the existence of the first
cause: because evidently the first cause can have nothing prior to it, and consequently must needs
(they think) exist absolutely without any cause at all. That the first cause can have no other being
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prior to it, to be the cause of its existence, is indeed self-evident. But if originally, absolutely, and
antecedently to all supposition of existence, there be no necessary ground or reason why the first
cause does exist, rather than not exist; if the first cause can rightly and truly be affirmed to exist,
absolutely without any ground or reason of existence at all, it will unavoidably follow, by the same
argument, that it may as well cease likewise to exist, without any ground or reason of ceasing to
exist: which is absurd. The truth therefore plainly is: Whatever is the true reason, why the first
cause can never possibly cease to exist, the same is, and originally and always was, the true
reason why it always did and cannot but exist: that is, it is the true ground and reason of its
existence. 4thly. From hence it follows, that the material That the material world cannot possibly be
the self-existent being. world cannot possibly be the first and original being, uncreated,
independent, and of itself eternal. For since it hath been already demonstrated, that whatever
being hath existed from eternity, independent, and without any external cause of its existence,
must be self-existent; and that whatever is self-existent, must exist necessarily by an absolute
necessity in the nature of the thing itself. It follows evidently, that unless the material world exists
necessarily by an absolute necessity in its own nature, so as that it must be an express
contradiction to suppose it not to exist, it cannot be independent, and of itself eternal. Now that the
material world does not exist thus necessarily, is very evident. For absolute necessity of existing,
and a possibility of not existing, being contradictory ideas, it is manifest the material world cannot
exist necessarily, if without a contradiction we can conceive it either not to be, or to be in any
respect otherwise than it now is; than which, nothing is more easy. For whether we consider the
form of the world, with the disposition and motion of its parts, or whether we consider the matter of
it, as such, without respect to its present form, every thing in it, -- both the whole and every one of
its parts, their situation and motion, the form and also the matter, are the most arbitrary and
dependent things, and the farthest removed from necessity, that can possibly be imagined. A
necessity indeed of fitness, that is, a necessity that things should be as they are, in order to the
well-being of the whole, there may be in all these things: but an absolute necessity of nature in any
of them, (which is what the atheist must maintain,) there is not the least appearance of. If any man
will say in this sense, (as every atheist must do,) either that the form of the world, or at least the
matter and motion of it, is necessary, nothing can possibly be invented more absurd. If he says,
that the particular form is necessary; that is, The form of the world not necessary. that the world,
and all things that are therein, exist by necessity of nature, he must affirm it to be a contradiction to
suppose that any part of the world can be in any respect otherwise than it now is. It must be a
contradiction in terms, to suppose more or fewer stars, more or fewer planets, or to suppose their
size, figure, or motion different from what it now is; or to suppose more or fewer plants and
animals upon earth, or the present ones of different shape and bigness from what they now are. In
all which things there is the greatest arbitrariness, in respect of power and possibility, that can be
imagined; however necessary any of them may be, in respect of wisdom, and preservation of the
beauty and order of the whole. If Nor its motion. the atheist will say, that the motion in general of all
matter is necessary, it follows that it must be a contradiction in terms to suppose any matter to be
at rest; which is so absurd and ridiculous, that I think hardly any atheists, either ancient or modern,
have presumed directly to suppose it.One late author [10] indeed has ventured to assert, and
pretended to prove, that motion (that is, the conatusto motion, the tendency to move, the power or
force that produces actual motion,) is essential to all matter. But how philosophically, may appear
from this one consideration: The essential tendency to motion, of every one, or of any one particle
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of matter in this author's imaginary infinite plenum, must be either a tendency to move some one
determinate way at once, or to move every way at once. A tendency to move some one
determinate way cannot be essential to any particle of matter, but must arise from some external
cause; because there is nothing in the pretended necessary nature of any particle to determine its
motion necessarily and essentially one way rather than another. And a tendency or conatus
equally to move every way at once, is either an absolute contradiction, or at least could produce
nothing in matter but an eternal rest of all and every one of its parts.If the atheist will suppose
motion necessary and essential to some matter, but not to all, the same absurdity, as to the
determination of motion, still follows; and now he moreover supposes an absolute necessity not
universal; that is, that it shall be a contradiction to suppose some certain matter at rest though at
the same time some other matter actually be at rest.If Nor the bare matter. he only affirms bare
matter to be necessary then, besides the extreme folly of attributing motion and the form of the
world to chance, (which senseless opinion I think all atheists have now given up; and therefore I
shall not think myself obliged to take any notice of it in the sequel of this discourse;) it may be
demonstrated, by many arguments drawn from the nature and affections of the thing itself, that
matter is not a necessary being. For instance, thus: Tangibility, or resistance, (which is what
mathematicians very properly call vis inertiæ, is essential to matter; otherwise the word matter will
have no determinate signification. Tangibility, therefore, or resistance, belonging to all matter, it
follows evidently, that, if all space were filled with matter, the resistance of all fluids (for the
resistance of the parts of hard bodies arises from another cause,) would necessarily be equal. For
greater or less degrees of fineness or subtilty can in this case make no difference; because the
smaller or finer the parts of the fluid are, wherewith any particular space is filled, the greater in
proportion is the number of the parts; and consequently the resistance still always equal. But
experience shows, on the contrary, that the resistance of all fluids is not equal; there being large
spaces in which no sensible resistance at all is made to the swiftest and most lasting motion of the
solidest bodies. Therefore all space is not filled with matter; but, of necessary consequence, there
must be a vacuum.Or thus. It appears from experiments of falling bodies, and from experiments of
pendulums, which (being of equal lengths and unequal gravities,) vibrate in equal times; that all
bodies whatsoever, in spaces void of sensible resistance, fall from the same height with equal
velocities. Now, it is evident, that whatever force causes unequal bodies to move with equal
velocities, must be proportional to the quantities of the bodies moved. The power of gravity
therefore in all bodies, is, (at equal distances, suppose from the centre of the earth,) proportional
to the quantity of matter contained in each body. For if, in a pendulum, there were any matter that
did not gravitate proportionally to its quantity, the vis inertiæ of that matter would retard the motion
of the rest, so as soon to be discovered in pendulums of equal lengths and unequal gravities in
spaces void of sensible resistance. Gravity, therefore, is in all bodies [11] proportional to the
quantity of their matter. And consequently, all bodies not being equally heavy, it follows again
necessarily, that there must be a vacuum. [12]Now, if there be a vacuum, it follows plainly, that
matter is not a necessary being. For if a vacuum actually be, then it is evidently more than possible
for matter not to be. If an atheist will yet assert, that matter may be necessary, though not
necessary to be everywhere, I answer, this is an express contradiction: for absolute necessity is
absolute necessity everywhere alike. And if it be no impossibility for matter to be absent from one
place, it is no impossibility (absolutely in the nature of the thing; for no relative or consequential
necessity can have any room in this argument,) it is no absolute impossibility, I say, in the nature
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of the thing, that matter should be absent from any other place, or from every place.Spinoza,
Spinoza's opinion confuted. the most celebrated patron of atheism in our time, who taught that
there is no difference of substances, [13] but that the whole and every part of the material world is
a necessarily-existing being, and that there is no other God but the universe; [14] that he might
seemingly avoid the manifold absurdities of that opinion, endeavours by an ambiguity of
expression, in the progress of his discourse, to elude the arguments by which he foresaw his
assertion would be confuted. For, having first plainly asserted, that all substance is
necessarily-existing, [15] he would afterward seem to explain it away, by asserting, that the reason
why every thing exists necessarily, [16] and could not possibly have been in any respect different
from what it now is, is because every thing flows from the necessity of the divine nature. By which,
if the unwary reader understands, that he means things are therefore necessarily such as they are,
because infinite wisdom and goodness could not possibly make things but in that order which is
fittest and wisest in the whole, he is very much mistaken: for such a necessity is not a natural, but
only a moral and consequential necessity, and directly contrary to the author's true intention.
Further, if the reader hereby understands, that God was determined, not by a necessity of wisdom
and goodness, but by a mere natural necessity, exclusive of will and choice, to make all things just
as they now are; neither is this the whole of Spinoza's meaning: for this, as absurd as it is, is still
supposing God as a substance distinct from the material world; which he expressly denies. [17]
Nay, further, if any one thinks his meaning to be, that all substances in the world are only
modifications of the divine essence, neither is this all; for thus God may still be supposed as an
agent, acting upon himself at least, and manifesting himself in different manners, according to his
own will; which Spinoza expressly denies. [18] But his true meaning, therefore, however darkly
and ambiguously he sometimes speaks, must be this; and if he means any thing at all consistent
with himself, can be no other than this: that, since it is absolutely [19] impossible for any thing to be
created or produced by another; and [20] also absolutely impossible for God to have caused any
thing to be in any respect different from what it now is; every thing that exists, must needs be so a
part [21] of the divine substance, not as a modification caused in it by any [22] will or
good-pleasure, or wisdom in the whole, but as of absolute necessity in itself, with respect to the
manner [23] of the existence of each part, no less than with respect to the self-existence of the
whole. Thus the opinion of Spinoza, when expressed plainly and consistently, comes evidently to
this; that the material world, and every part of it, with the order and manner of being of each part, is
the only self-existent, or necessarily-existing being. And now, consequently, he must of necessity
affirm all the conclusions which I have before shown to follow demonstrably from that opinion. He
cannot possibly avoid affirming, that it is a contradiction, (not to the perfections of God, for that is
mere senseless cant and amusement in him who maintains that there is but one substance in the
universe; but he must affirm that it is in itself and in terms a contradiction,) for any thing to be, or to
be imagined, in any respect otherwise than it now is. He must say it is a contradiction, to suppose
the number, or figure, or order of the several parts of the world, could possibly have been different
from what they now are. He must say, motion is necessarily of itself, and consequently that it is a
contradiction in terms to suppose any matter to be at rest; or else he must affirm, (which is rather
the more absurd of the two, as may appear from what has been already said in proof of the second
general head of this discourse; [24] and yet he has chosen to affirm it;) that motion, as a
dependent being, has been eternally communicated from one piece of matter to another, without
having at all any original cause of its being, either within itself or from without, which, with other the
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like consequences touching the necessity of the existence of things, (the very mention of which is
a sufficient confutation of any opinion they follow from,) do, as I have said, unavoidably follow from
the fore-mentioned opinion of Spinoza. And consequently, that opinion, viz. that the universe, or
whole world, is the self-existent or necessarily-existing being, is demonstrated to be false. I have,
in this attempt to show that the material world cannot possibly be the first and original being,
uncreated, independent, and self-existent, designedly omitted the argument usually drawn from
the supposed absolute impossibility, in the nature of the thing itself, of the world's being eternal, or
having existed through an infinite succession of time; and this I have done for the two following
reasons.1st. Of the opinion concerning the eternity of the world. Because the question between us
and the atheists is not whether the world can possibly have been eternal, but whether it can
possibly be the original, independent self-existing being? -- which is a very different question. For
many, who have affirmed the one, have still utterly denied the other. And almost all the ancient
philosophers, that held the eternity of the world, in whose authority and reasons our modern
atheists do so greatly boast and triumph, defended that their opinion by such arguments as show
plainly that they did by no means thereby intend to assert that the material world was the original,
independent, self-existing being, in opposition to the belief of the existence of a supreme
all-governing mind, which is the notion of God. So that the deniers of the being of God have no
manner of advantage from that opinion of the eternity of the world, even supposing it could not be
disproved. Almost all the old philosophers, I say, who held the eternity of the world, did not thereby
mean (at least their arguments do not tend to prove) that it was independent and self-existent; but
their arguments are wholly levelled, either to prove barely that something must needs be eternal,
and that the universe could not possibly arise out of nothing absolutely and without cause; which is
all that Ocellus Lucanus's arguments amount to: or else that the world is an eternal and necessary
effect, flowing from the essential and immutable energy of the divine nature; which seems to have
been Aristotle's opinion: or else that the world is an eternal voluntary emanation from the all-wise
and supreme cause; which was the opinion of many of Plato's followers. None of which opinions or
arguments will in the least help out our modern atheists; who would exclude supreme mind and
intelligence out of the universe. For, however the opinion of the eternity of the world is really
inconsistent with the belief of its being created in time, yet so long as the defenders of that opinion
either did not think it inconsistent with the belief of the world's being the effect and work of an
eternal, all-wise, and all-powerful mind; or at least could defend that opinion by such arguments
only as did not in the least prove the self-existence or independency of the world, but most of them
rather quite the contrary; it is with the greatest injustice and unreasonableness in the world, that
modern atheists (to whose purpose the eternity or non-eternity of the world would signify nothing,
unless at the same time the existence and sovereignty of eternal intelligence or mind were likewise
disproved,) pretend either the authority or the reasons of these men to be on their side.Ocellus
Lucanus, one of the ancientest asserters of the eternity of the world, (whose antiquity and authority
[25] Mr Blunt opposes to that of Moses,) in delivering his opinion, speaks, indeed, like one that
believed the material world to be self-existent; asserting, [26] that it is utterly incapable either of
generation or corruption, of beginning or end; that it is of itself eternal and perfect, and permanent
for ever, and that the frame and parts of the world must needs be eternal as well as the substance
and matter of the whole. But when he comes to produce his arguments or reasons for his opinion,
they are either so very absurd and ridiculous, that even any atheist in this age ought to be
ashamed to repeat them; as when he attempts to prove [27] that the world must needs be eternal,
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without beginning or end, because both its figure and motion are a circle, which has neither
beginning nor end: or else they are such arguments as prove only, what no man ever really
denied, viz. that something must needs be eternal, because it is impossible for every thing to arise
out of nothing, or to fall into nothing; as when he says [28] that the world must have been eternal,
because it is a contradiction for the universe to have had a beginning, since, if it had a beginning, it
must have been caused by some other thing, and then it is not the universe. To which one
argument all that he says in his whole book is plainly reducible. So that it is evident all that he
really proves, is only this: that there must needs be an eternal being in the universe; and not, that
matter is self-existent, in opposition to intelligence and mind. For, all that he asserts about the
absolute necessity of the order and parts of the world, is confessedly most ridiculous; not at all
proved by the arguments he alleges; and in some passages of this very book, as well as in other
fragments, he himself supposes, and is forced expressly to confess, that, however eternal and
necessary every thing in the world be imagined to be, yet even that necessity must flow from an
eternal and intelligent mind, [29] the necessary perfections of whose nature are the cause [30] ) of
the harmony and beauty of the world, and particularly of men's having [31] faculties, organs of
sense, appetites, &c. fitted even to final causes. Aristotle, likewise, was a great asserter indeed of
the eternity of the world; but not in opposition to the belief of the being, or of the power, wisdom, or
goodness of God. On the contrary, he for no other reason asserted the world to be eternal, but
because he fancied that such an effect must needs eternally proceed from such an eternal cause.
And so far was he from teaching that matter is the first and original cause of all things, that, on the
contrary, he everywhere expressly describes God to be an intelligent being; [32] incorporeal; [33]
the first mover of all things, [34] himself immoveable; and affirms, that [35] if there were nothing
but matter in the world, there would be no original cause, but an infinite progression of causes,
which is absurd.As to those philosophers who taught plainly and expressly that matter was not
only eternal, but also self-existent and entirely independent, co-existing from eternity with God,
independently, as a second principle, I have already shown the impossibility of this opinion, at the
entrance upon the present head of discourse, where I proved that matter could not possibly be
self-existent: and I shall further demonstrate it to be false, when I come to prove the unity of the
self-existent being.Plato, whatever his opinion was about the original matter, very largely and fully
declares his sentiments about the formation of the world, viz. that it was composed and framed by
an intelligent and wise God. And there is no one of all the ancient philosophers, who does in all his
writings speak so excellently and worthily [36] as he, concerning the nature and attributes of God.
Yet as to the time of the world's beginning to be formed, he seems to make it indefinite, when he
says [37] the world must needs be an eternal resemblance of the eternal idea. At least his
followers afterward so understood and explained it, as if, by the creation of the world, was not to
be understood a creation in time; [38] but only an order of nature, causality and dependence, that
is, that the will of God, and his power of acting, being necessarily as eternal as his essence, [39]
the effects of that will and power might be supposed coeval to the will and power themselves; in
the same manner as light would eternally proceed from the sun, or a shadow from the interposed
body, or an impression from an imposed seal, if the respective causes of these effects were
supposed eternal.From all which, it plainly appears how little reason modern atheists have to
boast either of the authority or reasons of those ancient philosophers who held the eternity of the
world. For since these men neither proved, nor attempted to prove, that the material world was
original to itself, independent or self-existing, but only that it was an eternal effect of an eternal
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cause, which is God, it is evident that this their opinion, even supposing it could by no means be
refuted, could afford no manner of advantage to the cause of atheists in our days, who, excluding
supreme mind and intelligence out of the universe, would make mere matter and necessity the
original and eternal cause of all things.2dly. The other reason why (in this attempt to prove that the
material world cannot possibly be the first and original being, uncreated, independent and
self-existent,) I have omitted the argument usually drawn from the supposed absolute impossibility
of the world's being eternal, or having existed through an infinite succession of time, -- is, because
that argument can never be so stated as to be of any use in convincing or affecting the mind of an
atheist, who must not be supposed to come prepared beforehand with any transcendent idea of
the eternity of God. For since an atheist cannot be supposed to believe the nice and subtile (and
indeed unintelligible) distinctions of the schools, it is impossible by this argument so to disprove
the possibility of the eternity of the world, but that an atheist will understand it to prove equally
against the possibility of any thing's being eternal; and, consequently, that it proves nothing at all,
but is only a difficulty arising from our not being able to comprehend adequately the notion of
eternity. That the material world is not self-existent or necessarily-existing, but the product of some
distinct superior agent, may (as I have already shown) be strictly demonstrated by bare reason
against the most obstinate atheist in the world. But the time when the world was created, or
whether its creation was, properly speaking, in time, is not so easy to demonstrate strictly by bare
reason, (as appears from the opinions of many of the ancient philosophers concerning that
matter;) but the proof of it can be taken only from revelation. To endeavour to prove, that there
cannot possibly be any such thing as infinite time or space, from the impossibility of an addition
[40] of finite parts ever composing or exhausting an infinite; or from the imaginary inequality of the
number of years, days, and hours, that would be contained in the one; or of the miles, yards, and
feet, that would be contained in the other; is supposing infinites to be made up of numbers of
finites; that is, it is supposing finite quantities to be aliquot or constituent parts of infinite; when
indeed they are not so, but do all equally, whether great or small, whether many or few, bear the
very same proportion to an infinite, as mathematical points do to a line, or lines to a superficies, or
as moments do to time; that is, none at all. So that, to argue absolutely against the possibility of
infinite space or time, merely from the imaginary inequality of the numbers of their finite parts,
which are not properly constituent parts, but mere nothings in proportion, -- is the very same thing
as it would be to argue against the possibility of the existence of any determinate finite quantity,
from the imaginary equality or inequality of the number of the mathematical lines and points
contained therein; when indeed neither the one nor the other have (in propriety of speech) any
number at all, but they are absolutely without number: neither can any given number or quantity be
any aliquot or constituent part of infinite, or be compared at all with it, or bear any kind of
proportion to it; or be the foundation of any argument in any question concerning it.
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Chapter 7

IV. Proposition IV. The essence of the self-existent Being

incomprehensible.

What the substance or essence of that being, which is self-existent, or necessarily-existing, is, we
have no idea; neither is it at all possible for us to comprehend it. That there is such a being actually
existing without us, we are sure (as I have already shown) by strict and undeniable demonstration.
Also what it is not, that is, that the material world is not it, as modern atheists would have it, has
been already demonstrated. But what it is, I mean as to its substance and essence, this we are
infinitely unable to comprehend. Yet this does not in the least diminish the certainty of the
demonstration of its existence. For it is one thing to know certainly that a being exists; and
another, to know what the essence of that being is. And the one may be capable of the strictest
demonstration, when the other is absolutely beyond the reach of all our faculties to understand. A
blind or deaf man has infinitely more reason to deny the being, or the possibility of the being, of
light or sounds, than any atheist can have to deny, or doubt of the existence of God: For the one
can, at the utmost, have no other proof but credible testimony, of the existence of certain things,
whereof it is absolutely impossible that he himself should frame any manner of idea, not only of
their essence, but even of their effects or properties; but the other may, with the least use of his
reason, be assured of the existence of a Supreme Being, by undeniable demonstration; and may
also certainly know abundance of its attributes, (as shall be made appear in the following
propositions,) though its substance or essence be entirely incomprehensible. Wherefore nothing
can be more unreasonable and weak, than for an atheist upon this account to deny the being of
God, merely because his weak and finite understanding cannot frame to itself any adequate notion
of the substance or essence of that first and supreme cause. We are utterly ignorant of the
substance or essence of all other things; even of those things which we converse most familiarly
with, and think we understand best. There is not so mean and contemptible a plant or animal, that
does not confound the most enlarged understanding upon earth; nay, even the simplest and
plainest of all inanimate beings have their essence or substance hidden from us in the deepest
and most impenetrable obscurity. How weak then and foolish is it, to raise objections against the
being of God from the incomprehensibleness of his essence! And to represent it as a strange and
incredible thing, that there should exist any incorporeal substance, the essence of which we are
not able to comprehend! As if it were not far more strange, that there should exist numberless
objects of our senses, things subject to our daily inquiry, search, and examination, and yet we not
be able, no not in any measure, to find out the real essence of any one even of the least of these
things. Nevertheless, it is very necessary to observe here, by the way, that it does not at all from
hence follow, that there can possibly be, in the unknown substance or essence of God, any thing
contradictory to our clear ideas. For, as a blind man, though he has no idea of light and colours,
yet knows certainly and infallibly that there cannot possibly be any kind of light which is not light, or
any sort of colour which is not a colour; so, though we have no idea of the substance of God, nor
indeed of the substance of any other being; yet we are as infallibly certain that there cannot
possibly be, either in the one or the other, any contradictory modes or properties as if we had the



SermonIndex.net  |  Page 34

clearest and most distinct idea of them. From what has been said upon this head, we may
observe, 1st. Of infinite space. The weakness of such as have presumed to imagine infinite space
to be a just representation or adequate idea of the essence of the supreme cause. This is a weak
imagination, arising from hence, that men, using themselves to judge of all things by their senses
only, fancy spiritual or immaterial substances, because they are not objects of their corporeal
senses, to be, as it were, mere nothings; just as children imagine air, because they cannot see it,
to be mere emptiness and nothing. But the fallacy is too gross to deserve being insisted upon.
There are perhaps numberless substances in the world, whose essences are as entirely unknown
and impossible to be represented to our imaginations, as colours are to a man that was born blind,
or sounds to one that has been always deaf. Nay, there is no substance in the world, of which we
know any thing further than only a certain number of its properties or attributes; of which we know
fewer in some things, and in others more. Infinite space is nothing else but abstract immensity or
infinity, even as infinite duration is abstract eternity. And it would be just as proper, to say that
eternity is the essence of the supreme cause, as to say, that immensity is so. Indeed, they seem
both to be but modes of an essence or substance incomprehensible to us; and when we
endeavour to represent the real substance of any being whatsoever in our weak imaginations, we
shall find ourselves in like manner deceived. 2dly. From hence appears the vanity of the
schoolmen, The vanity of the schoolmen. who, as in other matters, so in their disputes about the
self-existent being, when they come at what they are by no means able to comprehend or explain,
lest they should seem ignorant of any thing, they give us terms of art, and words of amusement,
mere empty sounds, which, under pretence of explaining the matter before them, have really no
manner of idea or signification at all. Thus, when they tell us concerning the essence of God, that
he is purus actus, mera forma, and the like, either the words have no meaning, and signify
nothing; or else they express only the perfection of his power and other attributes; which is not
what these men intend to express by them.
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Chapter 8

V. Proposition V. That the self-existent being must be eternal.

Though

the substance or essence of the self-existent being is in itself absolutely incomprehensible to us;
yet many of the essential attributes of his nature are strictly demonstrable, as well as his
existence. Thus, in the first place, the self-existent being must of necessity be eternal. The ideas of
eternity and self-existence are so closely connected, that, because something must of necessity
be eternal independently and without any outward cause of its being, therefore it must necessarily
be self-existent; and, because it is impossible but something must be self-existent, therefore it is
necessary that it must likewise be eternal. To be self-existent, is (as has been already shown,) to
exist by an absolute necessity in the nature of the thing itself. Now this necessity being absolute,
and not depending upon any thing external, must be always unalterably the same; nothing being
alterable but what is capable of being affected by somewhat without itself. That being, therefore,
which has no other cause of its existence but the absolute necessity of its own nature, must of
necessity have existed from everlasting, without beginning; and must of necessity exist to
everlasting without end. As Of the manner of our conceiving the eternity of God. to the manner of
this eternal existence: it is manifest, it herein infinitely transcends the manner of the existence of
all created beings, even of such as shall exist for ever; that whereas it is not possible for their finite
minds to comprehend all that is past, or to understand perfectly all things that are at present, much
less to know all that is future, or to have entirely in their power any thing that is to come; but their
thoughts, and knowledge, and power must of necessity have degrees and periods, and be
successive and transient as the things themselves. The eternal supreme cause, on the contrary,
(supposing him to be an intelligent being, which will hereafter be proved in the sequel of this
discourse,) must of necessity have such a perfect, independent, and unchangeable
comprehension of all things, that there can be no one point or instant of his eternal duration,
wherein all things that are past, present, or to come, will not be as entirely known and represented
to him in one single thought or view; and all things present and future be equally entirely in his
power and direction as if there was really no succession at all, but all things were actually present
at once. Thus far we can speak intelligibly concerning the eternal duration of the self-existent
being; and no atheist can say this is an impossible, absurd, or insufficient account. It is, in the most
proper and intelligible sense of the words, to all the purposes of excellency and perfection,
interminabilis vitæ tota simul et perfecta possessio; the entire and perfect possession of an
endless life. Others With respect to succession. have supposed that the difference between the
manner of the eternal existence of the supreme cause, and that of the existence of created beings,
is this: that, whereas the latter is a continual transient succession of duration, the former is one
point or instant comprehending eternity, and wherein all things are really co-existent. But this
distinction I shall not now insist upon, as being of no use in the present dispute, because it is
impossible to prove and explain it in such a manner as ever to convince an atheist that there is any
thing in it; and besides, as, on the one hand, the schoolmen have indeed generally chosen to
defend it, so, on the other hand, [41] there are many learned men, of far better understanding and
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judgment, who have rejected and opposed it.
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Chapter 9

VI. Proposition VI. That the self-existent being must be infinite and

omnipresent.

The self-existent Being must of necessity be infinite and omnipresent. The idea of infinity or
immensity, as well as of eternity, is so closely connected with that of self-existence, that, because
it is impossible but something must be infinite independently and of itself, (for else it would be
impossible there should be any infinite at all, unless an effect could be perfecter than its cause,)
therefore it must of necessity be self-existent: and because something must of necessity be
self-existent, therefore it is necessary that it must likewise be infinite. To be self-existent (as has
been already shown,) is to exist by an absolute necessity in the nature of the thing itself. Now, this
necessity being absolute in itself, and not depending on any outward cause, it is evident it must be
everywhere as well as always, unalterbly the same. For a necessity, which is not everywhere the
same, is plainly a consequential necessity only, depending upon some external cause, and not an
absolute one in its own nature; for a necessity absolutely such in itself, has no relation to time or
place, or any thing else. Whatever therefore exists by an absolute necessity in its own nature,
must needs be infinite as well as eternal. To suppose a finite being to be self-existent, is to say
that it is a contradiction for that being not to exist, the absence of which may yet be conceived
without a contradiction; which is the greatest absurdity in the world. For if a being can, without a
contradiction, be absent from one place, it may, without a contradiction, be absent likewise from
another place, and from all places: and whatever necessity it may have of existing, must arise from
some external cause, and not absolutely from itself; and, consequently, the being cannot be
self-existent. From hence it follows, 1st. That the infinity of the self-existent being must be an
infinity of fulness as well as of immensity; that is, it must not only be without limits, but also without
diversity, defect, or interruption: For instance; could matter be supposed boundless, it would not
therefore follow that it was in this complete sense infinite; because, though it had no limits, yet it
might have within itself many assignable vacuities. But whatever is self-existent, must of necessity
exist absolutely in every place alike, and be equally present everywhere; and consequently must
have a true and absolute infinity, both of immensity and fulness. 2dly. From hence it follows, that
the self-existent being must be a most simple, unchangeable, incorruptible being; without parts,
figure, motion, divisibility, or any other such properties as we find in matter. For all these things do
plainly and necessarily imply finiteness in their very notion, and are utterly inconsistent with
complete infinity. Divisibility is a separation of parts, real or mental: meaning, by mental
separation, not barely a partial apprehending, (for space, for instance, which is absolutely
indivisible and inseparable, either really or mentally, may yet be partially apprehended; [42] but a
removing, disjoining or separating of parts one from another, even so much as in the imagination.
And any such separation or removing of parts, one from another, is really or mentally a setting of
bounds; either of which destroys infinity. Motion, for the same reason, implies finiteness; and to
have parts, properly speaking, signifies either difference and diversity of existence, which is
inconsistent with necessity; or else it signifies divisibility, real or mental as before, which is
inconsistent with complete infinity. Corruption, change, or any alteration whatsoever, implies
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motion, separation of parts, and finiteness. And any manner of composition, in opposition to the
most perfect simplicity, signifies difference and diversity in the manner of existence, which is
inconsistent with necessity. It is evident, Of the manner of our conceiving the immensity of God.
therefore, that the self-existent being must be infinite in the strictest and most complete sense. But
as to the particular manner of his being infinite or everywhere present, in opposition to the manner
of created things being present in such or such finite places; this is as impossible for our finite
understandings to comprehend or explain, as it is for us to form an adequate idea of infinity. Yet
that the thing is true, that he is actually omnipresent, we are as certain as we are that there must
something be infinite, which no man who has thought upon these things at all ever denied. The
schoolmen, indeed, have presumed to assert that the immensity of God is a point, as his eternity
(they think) is an instant. But this being altogether unintelligible, that which we can more safely
affirm, and which no atheist can say is absurd, and which nevertheless is sufficient to all wise and
good purposes, is this: that whereas all finite and created beings can be present but in one definite
place at once, and corporeal beings even in that one place very imperfectly and unequally, to any
purpose of power or activity, only by the successive motion of different members and organs; the
Supreme Cause, on the contrary, being an infinite and most simple essence, and comprehending
all things perfectly in himself, is at all times equally present, both in his simple essence, and by the
immediate and perfect exercise of all his attributes, to every point of the boundless immensity, as if
it were really all but one single point.
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Chapter 10

VII. Proposition VII. That the self-existent being can be but one.

The

self-existent being must of necessity be but one. This evidently follows from his being
necessarily-existent: for necessity absolute, in itself, is simple and uniform and universal, without
any possible difference, difformity, or variety whatsoever: and all variety or difference of existence
must needs arise from some external cause, and be dependent upon it, and proportionable to the
efficiency of that cause, whatsoever it be. Absolute necessity, in which there can be no variation in
any kind or degree, cannot be the ground of existence of a number of beings, however similar and
agreeing: because, without any other difference, even number is itself a manifest difformity or
inequality (if I may so speak) of efficiency or causality. Again: To suppose two (or more) distinct
beings existing of themselves, necessarily, and independent from each other, implies this plain
contradiction; that each of them being independent from the other, they may either of them be
supposed to exist alone, so that it will be no contradiction to imagine the other not to exist; and
consequently neither of them [43] will be necessarily-existing. Whatsoever therefore exists
necessarily, is the one simple essence of the self-existent being; and whatsoever differs from that,
is not necessarily-existing; because in absolute necessity there can be no difference or diversity of
existence. Other beings there may be innumerable, besides the one infinite self-existent: but no
other being can be self-existent, because so it would be individually the same, at the same time
that it is supposed to be different. From hence it follows, 1st. Of the Trinity. That the unity of God is
a true and real, not figurative unity. With which prime foundation of natural religion, how the
scripture-doctrine of the Trinity perfectly agrees I have elsewhere endeavoured to show
particularly, in its proper place. 2dly. The impossibility of two independent principles. From hence it
follows, that it is impossible there should be two different self-existent independent principles, as
some philosophers have imagined; such as God and matter. For, since self-existence is
necessary-existence, and since it is an express contradiction, (as has already been shown,) that
two different beings should each be necessarily-existing; it evidently follows, that it is absolutely
impossible there should be two independent self-existent principles, such as God and matter. 3dly.
The error of Spinoza. From hence we may observe the vanity, folly, and weakness of Spinoza;
who, because the self-existent being must necessarily be but one, concludes from thence, [44]
that the whole world, and every thing contained therein, is one uniform substance, eternal,
uncreated, and necessary: whereas, just on the contrary, he ought to have concluded, that,
because all things in the world are very different one from another, and have all manner of variety,
and all the marks of will and arbitrariness and changeableness, (and none of necessity) in them,
being plainly fitted with very different powers to very different ends, and distinguished one from
another by a diversity, not only of modes, but also of essential attributes, and consequently (so far
as it is possible for us, by the use of our present faculties, to attain any knowledge at all of them) of
their substances themselves also; therefore none of these things are necessary or self-existent,
but must needs depend all upon some external cause, that is, on the one supreme, unchangeable,
self-existent being. That which led Spinoza into his foolish and destructive opinion, and on which
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alone all his argumentation is entirely built, is that absurd definition of substance, [45] that it is
something, the idea of which does not depend on, or presuppose the idea of any other thing, from
which it might proceed; but includes in itself necessary-existence. Which definition is either false,
and signifies nothing; and then his whole doctrine built upon it falls at once to the ground: Or, if it
be true, then neither matter nor spirit, nor any finite being whatsoever, (as has been before
shown,) is in that sense properly a substance, but (the ho on) the self-existent being alone: and so
it will prove nothing (notwithstanding all his show and form of demonstration,) to his main purpose,
which was to make us believe that there is no such thing as power or liberty in the universe, but
that every particular thing [46] in the world is by an absolute necessity just what it is, and could not
possibly have been in any respect otherwise. Supposing, I say, his definition of substance to be
true, yet even that would really conclude nothing to his main purpose concerning the necessity of
all things. For since, according to that definition, neither matter nor spirit, nor any finite beings
whatsoever, are substances, but only modes; how will it follow, that, because substance is
self-existent, therefore all these modes are so too? Why, because, [47] from an infinite cause
infinite effects must needs follow. Very true, supposing that infinite self-existent cause not to be a
voluntary, but a mere necessary agent, that is, no agent at all: and supposing also, that in mere
necessity there could and must be all or any variety. Both which suppositions (in the present
argument) are the question begged: and what he afterwards attempts to allege in proof of them,
shall afterwards be considered in its proper place.
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Chapter 11

VIII. Proposition VIII. That the self-existent being must be intelligent.

The self-existent and original cause of all things must be an intelligent being. In this proposition
lies the main question between us and the atheists. For, that something must be self-existent, and
that that which is self-existent must necessarily be eternal and infinite, and the original cause of all
things, will not bear much dispute. -- But all atheists, whether they hold the world to be of itself
eternal both as to the matter and form, or whether they hold the matter only to be necessary and
the form contingent, or whatever hypothesis they frame, have always asserted, and must maintain,
either directly or indirectly, that the self-existent being is not an intelligent being, but either pure
unactive matter, or (which in other words is the very same thing) a mere necessary agent. For a
mere necessary agent must of necessity either be plainly and directly in the grossest sense
unintelligent; which was the ancient atheist's notion of the self-existent being: or else its
intelligence (which is the assertion of Spinoza and some moderns,) must be wholly separate from
any power of will and choice; which, in respect of any excellency and perfection, or indeed to any
common sense, is the very same thing as no intelligence at all. Now, that the self-existent being is
not such a blind and unintelligent necessity, but in the most proper sense an understanding and
really active being, does not indeed so obviously and directly appear to us by considerations a
priori; because (through the imperfection of our faculties) we know not wherein intelligence
consists, nor can see the immediate and necessary connexion of it with self-existence, as we can
that of eternity, infinity, unity, &c. But, a posteriori, almost every thing in the world demonstrates to
us this great truth, and affords undeniable arguments to prove that the world, and all things
therein, are the effects of an intelligent and knowing cause. And 1st. Proved from the degrees of
perfection in things, and the order of causes and effects. Since in general there are manifestly in
things various kinds of powers, and very different excellencies and degrees of perfection, it must
needs be, that, in the order of causes and effects, the cause must always be more excellent than
the effect: and consequently the self-existent being, whatever that be supposed to be, must of
necessity (being the original of all things) contain in itself the sum and highest degree of all the
perfections of all things: not because that which is self-existent must therefore have all possible
perfections; (for this, though most certainly true in itself, yet cannot be so easily demonstrated a
priori;) but because it is impossible that any effect should have any perfection, which was not in
the cause. For, if it had, then that perfection would be caused by nothing; which is a plain
contradiction. Now an unintelligent being, it is evident, cannot be indued with all the perfections of
all things in the world; because intelligence is one of those perfections. All things, therefore, cannot
arise from an unintelligent original; and consequently the self-existent being, must, of necessity, be
intelligent. There is no possibility for an atheist to avoid the force of this argument any other way
than by asserting one of these two things: either that there is no intelligent being at all in the
universe; or that intelligence is no distinct perfection, but merely a composition of figure and
motion, as colour and sounds are vulgarly supposed to be. Of the former of these assertions,
every man's own consciousness is an abundant confutation. For they who contend that beasts are
mere machines, have yet never presumed to conjecture that men are so too. And that the latter
assertion (in which the main strength of atheism lies,) is most absurd and impossible, shall be
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shown presently; though if that assertion could be supposed to be true, yet even still it would
unavoidably follow, that the self-existent being must needs be intelligent; as shall be proved in my
fourth argument upon this present head. In the meantime, that the assertion itself, viz. that
intelligence is not any distinct perfection, properly speaking, but merely a composition of
unintelligent figure and motion; that this assertion, I say, is most absurd and impossible, will
appear from what shall be said in the ensuing argument. 2dly. From the intelligence that is in
created beings. Since in men in particular there is undeniably that power, which we call thought,
intelligence, consciousness, perception or knowledge; there must of necessity either have been
from eternity, without any original cause at all, an infinite succession of men, whereof no one has
had a necessary, but every one a dependent and communicated being; or else these beings,
indued with perception and consciousness, must at some time or other have arisen purely out of
that which had no such quality as sense, perception, or consciousness; or else they must have
been produced by some intelligent superior being. There never was nor can be any atheist
whatsoever, that can deny but one of these three suppositions must be the truth. If, therefore, the
two former can be proved to be false and impossible, the latter must be owned to be demonstrably
true. Now, that the first is impossible, is evident from what has been already said in proof of the
second general head of this discourse; and that the second is likewise impossible, may be thus
demonstrated: If perception, or intelligence, be a distinct quality or perfection, and not a mere
effect or composition of unintelligent figure and motion, then beings indued with perception or
consciousness can never have arisen purely out of that which had no such quality as perception or
consciousness; because nothing can ever give to another any perfection, which it hath not either
actually in itself, or at least in a higher degree. But perception or intelligence is a distinct quality or
perfection, and not a mere effect or composition of unintelligent figure and motion. First: If
perception or intelligence be any real distinct quality, or perfection, and not a mere effect or
composition of unintelligent figure and motion, then beings indued with perception or
consciousness can never possibly have arisen purely out of that which itself had no such quality
as perception or consciousness; because nothing can ever give to another any perfection which it
hath not either actually in itself, or at least in a higher degree. This is very evident; because, if any
thing could give to another any perfection which it has not itself, that perfection would be caused
absolutely by nothing; which is a plain contradiction. If any one here replies, (as Mr Gildon has
done [48] in a letter to Mr Blount,) that colours, sounds, tastes, and the like, arise from figure and
motion, which have no such qualities in themselves; or that figure, divisibility, mobility, and other
qualities of matter, are confessed to be given from God, who yet cannot, without extreme
blasphemy, be said to have any such qualities himself; and that therefore, in like manner,
perception [49] or intelligence may arise out of that which has no intelligence itself; the answer is
very easy, -- first, that colours, sounds, tastes, and the like, are by no means effects arising from
mere figure and motion; there being nothing in the bodies themselves, the objects of the senses,
that has any manner of similitude to any of these qualities; but they are plainly thoughts or
modifications of the mind itself, which is an intelligent being; and are not properly caused, but only
occasioned, by the impressions of figure and motion. Nor will it at all help an atheist, (as to the
present question) though we should here make for him, (that we may allow him the greatest
possible advantage,) even that most absurd supposition, that the mind itself is nothing but mere
matter and not at all an immaterial substance. For, even supposing it to be mere matter, yet he
must needs confess it to be such matter as is indued not only with figure and motion, but also with
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the quality of intelligence and perception; and consequently, as to the present question, it will still
come to the same thing, that colours, sounds, and the like, which are not qualities of unintelligent
bodies, but perceptions of mind, can no more be caused by, or arise from mere unintelligent figure
and motion, than colour can be a triangle, or sound a square, or something be caused by nothing.
Secondly, as to the other part of the objection; that figure, divisibility, mobility, and other qualities
of matter, are (as we ourselves acknowledge) given it from God, who yet cannot, without extreme
blasphemy, be said to have any such qualities himself; and that therefore, in like manner,
perception or intelligence may arise out of that which has no intelligence itself; the answer is still
easier: That figure, divisibility, mobility, and other such like qualities of matter, are not real, proper,
distinct, and positive powers, but only negative qualities, deficiencies, or imperfections. And
though no cause can communicate to its effect any real perfection which it has not itself, yet the
effect may easily have many imperfections, deficiencies, or negative qualities, which are not in the
cause. Though, therefore, figure, divisibility, mobility, and the like, (which are mere negations, as
all limitations and all defects of powers are,) may be in the effect, and not in the cause; yet
intelligence, (which I now suppose, and shall prove immediately, to be a distinct quality, and which
no man can say is a mere negation,) cannot possibly be so. Having therefore thus demonstrated,
that if perception or intelligence be supposed to be a distinct quality or perfection, (though even but
of matter only, if the atheist pleases,) and not a mere effect or composition of unintelligent figure
and motion; then beings indued with perception or consciousness can never have arisen purely
out of that which had no such quality as perception or consciousness; because nothing can ever
give to another any perfection which it has not itself. It will easily appear, secondly, that perception
or intelligence is really such a distinct quality or perfection, and not possibly a mere effect or
composition of unintelligent figure and motion; and that for this plain reason, because intelligence
is not figure, and consciousness is not motion: For whatever can arise from, or be compounded of
any things, is still only those very things of which it was compounded. And if infinite compositions
or divisions be made eternally, the things will still be but eternally the same; and all their possible
effects can never be any thing but repetitions of the same. For instance, all possible changes,
compositions, or divisions of figure, are still nothing but figure; and all possible compositions or
effects of motion can eternally be nothing but mere motion. If, therefore, there ever was a time
when there was nothing in the universe but matter and motion, there never could have been any
thing else therein but matter and motion. And it would have been as impossible there should ever
have existed any such thing as intelligence or consciousness, or even any such thing as light, or
heat, or sound, or colour, or any of those we call secondary qualities of matter, as it is now
impossible for motion to be blue or red, or for a triangle to be transformed into a sound. That which
has been apt to deceive men in this matter is this; that they imagine compounds to be somewhat
really different from that of which they are compounded: which is a very great mistake. For all the
things of which men so judge, either, if they be really different, are not compounds nor effects of
what men judge them to be, but are something totally distinct; as, when the vulgar think colours
and sounds to be properties inherent in bodies, when indeed they are purely thoughts of the mind:
or else, if they be really compounds and effects, then they are not different, but exactly the same
that ever they were; as, when two triangles put together make a square, that square is still nothing
but two triangles; or when a square cut in halves makes two triangles, those two triangles are still
only the two halves of a square; or when the mixture of a blue and yellow powder makes a green,
that green is still nothing but blue and yellow intermixed, as is plainly visible by the help of
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microscopes. See my letter to Mr. Dodwell, with the four defences of it. And in short, every thing,
by composition, division, or motion, is nothing else but the very same it was before, taken either in
whole or in parts, or in different place or order. He therefore that will affirm intelligence to be the
effect of a system of unintelligent matter in motion, must either affirm intelligence to be a mere
name or external denomination of certain figures and motions, and that it differs from unintelligent
figures and motions, no otherwise than as a circle or triangle differs from a square; which is
evidently absurd: or else he must suppose it to be a real distinct quality, arising from certain
motions of a system of matter not in itself intelligent; and then this no less evidently absurd
consequence would follow, that one quality inherred in another; for, in that case, not the substance
itself, the particles of which the system consists, but the mere mode, the particular mode of motion
and figure, would be intelligent. Mr. Hobbes seems to have been aware of this: and therefore,
though he is very sparing, and as it were ashamed to speak out, yet finding himself pressed, in his
own mind, with the difficulty arising from the impossibility of sense or consciousness being merely
the effect of figure and motion, and it not serving his purpose at all, (were the thing never so
possible,) to suppose that God, by an immediate and voluntary act of his almighty power indues
certain systems of matter with consciousness and thought, (of which opinion I shall have occasion
to speak something more hereafter,) he is forced [50] to have recourse to that prodigiously absurd
supposition that all matter, as matter, is indued not only with figure and a capacity of motion, but
also with an actual sense of perception; and wants only the organs and memory of animals to
express its sensation. 3dly. From the beauty, order, and final causes of things. See Mr. Boyle, of
Final Causes; & Mr Ray, of the Wisdom of God in the Creation; and Mr. Derham's
Physico-Theology. That the self-existent and original cause of all things is an intelligent being,
appears abundantly from the excellent variety, order, beauty, and wonderful contrivance and
fitness of all things in the world to their proper and respective ends. This argument has been so
learnedly and fully handled both by ancient and modern writers, that I do but just mention it,
without enlarging at all upon it. I shall only at this time make this one observation; That, whereas
Des Cartes and others have endeavoured to give a possible account, (possible, did I say? nay,
indeed, a most impossible and ridiculous account,) how the world might be formed by the
necessary laws of motion alone; [51] they have, by so seemingly vast an undertaking, really meant
no more than to explain philosophically how the inanimate part, that is, infinitely the least
considerable part of the world, might possibly have been framed. For as to plants and animals, in
which the wisdom of the Creator principally appears, they have never, in any tolerable manner, or
with any the least appearance of success, pretended to give an account how they were originally
formed. In these things, matter and the laws of motion are able to do nothing at all. And how
ridiculous the Epicurean hypothesis is, of the earth producing them all at first by chance, (besides
that, I think, it is now given up even by all atheists;) appears from the late discovery made in
philosophy, that there is no such thing as equivocal generation of any the meanest animal or plant;
the sun, and earth and water, and all the powers of nature in conjunction, being able to do nothing
at all towards the producing any thing indued with so much as even a vegetable life. (From which
most excellent discovery we may, by the way, observe the usefulness of natural and experimental
philosophy, sometimes even in matters of religion.) Since therefore things are thus, it must
unavoidably be granted (even by the most obstinate atheist,) either that all plants and animals are
originally the work of an intelligent being, and created by him in time; or that, having been from
eternity in the same order and method they are now in, they are an eternal effect of an eternal
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intelligent cause, continually exerting his infinite power and wisdom; or else, that, without any
self-existent original at all, they have been derived one from another in an eternal succession, by
an infinite progress of dependent causes. The first of these three ways is the conclusion we assert:
the second, (so far as the cause of atheism is concerned,) comes to the very same thing: and the
third I have already shown, (in my proof of the second general head of this discourse,) to be
absolutely impossible, and a contradiction. 4thly. From the original of motion. Supposing it was
possible that the form of the world, and all the visible things contained therein, with the order,
beauty, and exquisite fitness of their parts; nay, supposing that even intelligence itself, with
consciousness and thought, in all the beings we know, could possibly be the result or effect of
mere unintelligent matter, figure, and motion; (which is the most unreasonable and impossible
supposition in the world;) yet even still there would remain an undeniable demonstration, that the
self-existent being, (whatever it be supposed to be,) must be intelligent. For even these principles
themselves [unintelligent figure and motion] could never have possibly existed without there had
been before them an intelligent cause. I instance in motion: -- It is evident there is now such a
thing as motion in the world; which either began at some time or other, or was eternal. If it began
at any time, then the question is granted, that the first cause is an intelligent being; for mere
unintelligent matter, and that at rest, it is manifest could never of itself begin to move. On the
contrary, if motion was eternal, it was either eternally caused by some eternal intelligent being, or it
must of itself be necessary and self-existent; or else, without any necessity in its own nature, and
without any external necessary cause, it must have existed from eternity by an endless successive
communication. If motion was eternally caused by some eternal intelligent being, this also is
granting the question, as to the present dispute. If it was of itself necessary and self-existent, then
it follows, that it must be a contradiction in terms to suppose any matter to be at rest: and yet at the
same time, because the determination of this self-existent motion must be every way at once, the
effect of it could be nothing else but a perpetual rest. Besides, (as there is no end of absurdities,
when they once begin,) it must also imply a contradiction, to suppose that there might possibly
have been originally more or less motion in the universe than there actually was: which is so very
absurd a consequence, that Spinoza himself, though he expressly asserts all things to be
necessary, yet seems ashamed here [52] to speak out his opinion, or rather plainly contradicts
himself in the question about the original of motion. But if it be said, lastly, that motion, without any
necessity in its own nature, and without any external necessary cause, has existed from eternity,
merely by an endless successive communication, as [53] Spinoza, inconsistently enough, seems
to assert: This I have before shown, (in my proof of the second general proposition of this
discourse,) to be a plain contradiction. It remains, therefore, that motion must of necessity be
originally caused by something that is intelligent, or else there never could have been any such
thing as motion in the world; and consequently the self-existent being, the original cause of all
things, (whatever it be supposed to be,) must of necessity be an intelligent being. From hence it
follows again, that the material world cannot possibly be the original self-existent being: For, since
the self-existent being is demonstrated to be intelligent, and the material world plainly is not so, it
follows that the material world cannot possibly be self-existent. What some have fondly imagined
concerning a soul of the world, if thereby they mean a created, dependent being, signifies nothing
in the present argument: But if they understand thereby something necessary and self-existent,
then it is nothing else but a false, corrupt, and imperfect notion of God.
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Chapter 12

IX. Proposition IX. That the self-existent being must be a free agent.

The self-existent and original cause of all things, is not a necessary agent but a being indued with
liberty and choice. The contrary to this proposition is the foundation and the sum of what Spinoza
and his followers have asserted concerning the nature of God. What reasons or arguments they
have offered for their opinion I shall have occasion to consider briefly in my proof of the proposition
itself. The truth of which appears -- 1st. This a necessary consequent of the foregoing proposition.
In that it is a necessary consequence of the foregoing proposition. For intelligence without liberty
(as I there hinted) is really (in respect of any power, excellence, or perfection,) no intelligence at
all: It is indeed a consciousness, but it is merely a passive one; a consciousness, not of acting, but
purely of being acted upon. Without liberty, nothing can, in any tolerable propriety of speech, be
said to be an agent, or cause of any thing. For to act necessarily, is really and properly not to act at
all, but only to be acted upon. What therefore Spinoza and his followers assert, concerning the
production of all things [54] from the necessity of the divine nature, is mere jargon and words,
without any meaning at all. For if, by the necessity of the divine nature, they understand not the
perfection and rectitude of his will, whereby God is unalterably determined to do always what is
best in the whole, (as confessedly they do not, because this is consistent with the most perfect
liberty and choice,) but, on the contrary, mean an absolute and strictly natural necessity; it follows
evidently, that when they say God, by the necessity of his nature, is the cause and author of all
things, they understand him to be a cause or agent in no other sense than as if a man should say,
that a stone, by the necessity of its nature, is the cause of its own falling and striking the ground,
which is really not to be an agent or cause at all; but their opinion amounts to this, that all things
are equally self-existent, and consequently that the material world is God; which I have before
proved to be a contradiction. In like manner, when they speak of the intelligence and knowledge of
God, they mean to attribute these powers to him in no other sense than the ancient Hylozoicks
attributed them to all matter; See a very remarkable passage of Mr Hobbes, cited above page 53.
that is, that a stone, when it falls, has a sensation and consciousness, but that that consciousness
is no cause at all, or power of acting; which kind of intelligence, in any tolerable propriety of
speech, is no intelligence at all: And, consequently, the arguments that proved the supreme cause
to be properly an intelligent and active being do also undeniably prove that he is likewise indued
with liberty and choice, which alone is the power of acting. 2dly. Proved farther from the arbitrary
disposition of things in the world; with an answer to Spinoza's arguments for the necessity of all
things. If the supreme cause is not a being indued with liberty and choice, but a mere necessary
agent, whose actions are all as absolutely and naturally necessary as his existence, then, it will
follow, that nothing which is not, could possibly have been; and that nothing which is, could
possibly not have been; and that no mode or circumstance of the existence of any thing could
possibly have been in any respect otherwise than it now actually is: All which being evidently most
false and absurd, it follows, on the contrary, that the supreme cause is not a mere necessary
agent, but a being indued with liberty and choice. The consequence, [55] viz. that if the supreme
cause be a necessary agent, then nothing which is not, could possibly have been; and nothing
which is, could possibly either not have been, or have been different from what it is: This, I say, is
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expressly owned by Spinoza to be the unavoidable consequence of his own opinion. And,
accordingly, he endeavours to maintain, that no thing, or mode of existence of any thing, could
possibly have been in any respect different from what it now actually is. His reasons are; (1)
because [56] from an infinitely perfect nature, infinite things in infinite manners, must needs
proceed; and (2.) [57] because, if any thing could possibly be otherwise than it is, the will and
nature of God must be supposed capable of change; and (3.) [58] because if all possible things in
all possible manners do not always and necessarily exist, they never can all exist; but some
things, that do not exist, will still always be possible only, and never can actually exist; and so the
actual omnipotence of God is taken away. The first of these arguments is a plain begging of the
question; For, that an infinitely perfect nature is able indeed to produce infinite things in infinite
manners, is certainly true; but that it must always actually do so, by an absolute necessity of
nature, without any power of choice, either as to time or manner or circumstances, does by no
means follow from the perfection of its nature, unless it be first supposed to be a necessary agent;
and also, that in mere necessity there must be all (or can be any) variety. Both which suppositions
are the very question begged that was to be proved. The second argument, is (if possible) still
weaker: for how does it follow, if God, according to his eternal unerring purpose and infinite
wisdom, produces different things at different times, and in different manners, that, therefore, the
will and nature of God is changeable? It might exactly as well be argued, that if God (according to
Spinoza's supposition, does always necessarily produce all possible differences and varieties of
things, therefore his will and nature is always necessarily infinitely various, unequal, and dissimilar
to itself. And as to the third argument, (which is mere metaphysical trifling,) it is just such
reasoning as if a man should argue, that if all possible [eternal] duration be not always actually
exhausted, it never can be all exhausted; and that therefore so the eternity of God is taken away;
which sort of arguing every one at first sight discerns the weakness of. But whatever the
arguments were, and if they were never so much more plausible than they really are, yet the
assertion itself, viz. that no thing, or mode of existence of any thing, could possibly have been
made in any respect different from what it actually is; is so palpably absurd and false, so
contradictory to experience and the nature of things, and to the most obvious and common reason
of mankind; that of itself it immediately, and upon the first hearing, sufficiently confutes any
principle of which it is a consequence. For all things in the world appear plainly to be the most
arbitrary that can be imagined; and to be wholly the effects not of necessity, but of wisdom and
choice. A necessity indeed of fitness; that is, that things could not have been otherwise than they
are, without diminishing the beauty, order, and well-being of the whole; there may be, and (as far
as we can apprehend) there certainly is. But this is so far from serving our adversaries' purpose,
that, on the contrary, it is a direct demonstration that all things were made and ordered by a free
and wise agent. That, therefore, which I affirm, contradictory to Spinoza's assertion, is, that there
is not the least appearance of an absolute necessity of nature, (so as that any variation would
imply a contradiction,) in any of these things. Motion itself, and all its quantities and directions, with
the laws of gravitation, are entirely arbitrary; and might possibly have been altogether different
from what they now are. The number and motion of the heavenly bodies have no manner of
necessity in the nature of the things themselves. The number of the planets might have been
greater or less. Their motion upon their own axes might have been in any proportion swifter or
slower then it now is. And the direction of all their progressive motions, both of the primary and
secondary planets, uniformly from west to east, (when by the motion of comets [59] it appears
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there was no necessity but that they might as easily have moved in all imaginable transverse
directions,) is an evident proof that these things are solely the effect of wisdom and choice. There
is not the least appearance of necessity, but that all these things might possibly have been
infinitely varied from their present constitution: and (as the late improvements in astronomy
discover) they are actually liable to very great changes. Every thing upon earth is still more
evidently arbitrary; and plainly the product, not of necessity, but will. What absolute necessity for
just such a number of species of animals or plants? or who, without blushing, dare affirm, [60] that
neither the form, nor order, nor any the minutest circumstance or mode of existence of any of
these things could possibly have been in the least diversified by the supreme cause? To give but
one instance. In all the greater species of animals, where was the necessity for that conformity [61]
we observe in the number and likeness of all their principal members? and how would it have been
a contradiction to suppose any or all of them varied from what they now are? To suppose indeed
the continuance of such monsters, as Lucretius imagines to have perished for want of their
principal organs of life, is really a contradiction. But how would it have been a contradiction for a
whole species of horses or oxen to have subsisted with six legs or four eyes? But it is a shame to
insist longer upon so plain an argument. It might have been objected with much 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 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 resolve to act foolishly; or
for a nature infinitely good, to choose to do what is evil: Of which I shall have occasion to speak
more hereafter, when I come to deduce the moral attributes of God. 3dly. The same proved also
from final causes. If there be any final cause, of any thing in the universe, then the supreme cause
is not a necessary but a free agent. This consequence also, Spinoza acknowledges to be
unvoidable: And therefore he has no other way left, but, with a strange confidence, to expose all
final causes, [62] as the fictions of ignorant and superstitious men: and to laugh [63] at those who
are so foolish and childish as to fancy that eyes were designed and fitted to see with, teeth to chew
with, food to be eaten for nourishment, the sun to give light, &c. I suppose it will not be thought,
that when once a man comes to this, he is to be disputed with any longer. Whoever pleases, may,
for satisfaction on this head, consult Galen de Usu Partium, Tully de Natura Deorum, Mr Boyle of
Final Causes, and Mr Ray of the Wisdom of God in the Creation. I shall only observe this one
thing; that the larger the improvements and discoveries are, which are daily made in astronomy
and natural philosophy, the more clearly is this question continually determined, to the shame and
confusion of atheists. 4thly. From the finiteness of created beings. If the supreme cause be a mere
necessary agent, it is impossible any effect or product of that cause should be finite. For since that
which acts necessarily, cannot govern or direct its own actions, but must necessarily produce
whatever can be the effect or product of its nature, it is plain, every effect of such an infinite
uniform nature acting everywhere necessarily alike, must of necessity be immense, or infinite in
extension: and so no creature in the universe could possibly be finite; which is infinitely absurd and
contrary to experience. Spinoza, to shuffle off this absurdity, expresses the consequence of his
doctrine thus: [64] that, from the necessity of the divine nature, infinite things (meaning infinite in
number,) in infinite manners must needs follow. But whoever reads his demonstration of this
proposition, can hardly fail to observe, (if he be at all used to such speculations,) that if it proved
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any thing at all, it would equally prove, that from the necessity of the divine nature, only infinite
things (meaning infinite in extension) can possibly arise; which demonstration alone is a sufficient
confutation of the opinion it was designed to establish. 5thly. And from the impossibility of an
infinite succession of causes. If the supreme cause be not a free and voluntary agent, then in
every effect, (for instance, in motion,) there must have been a progression of causes in infinitum,
without any original cause at all. For if there be no liberty anywhere, then there is no agent; no
cause, mover, principle, or beginning of motion anywhere. Every thing in the universe must be
passive, and nothing active; every thing moved, and no mover: every thing effect, and nothing
cause. Spinoza indeed, (as has been already observed,) refers all things to the necessity of the
divine nature, as their real cause and original; but this is mere jargon, and words without any
signification; and will not at all help him over the present difficulty. For, if by things existing through
the necessity of the divine nature, he means absolutely a necessity of existence, so as to make
the world and every thing in it self-existent, then it follows (as I have before shown) that it must be
a contradiction in terms, to suppose motion, &c. not to exist, which Spinoza himself is ashamed to
assert. But if, therefore, by the necessity of the divine nature, he means only the necessary
following of an effect from its cause, or the cause necessarily producing its effect; this necessity
must still always be determined by something antecedent, and so on infinitely. And this, Spinoza
(though sometimes he seems to mean the other and equally absurd sense) expressly owns in
some places to be his meaning. [65] There can be no volition, saith he, but from some cause,
which cause must likewise be caused by some other cause, and so on infinitely. Again; will, [66]
saith he, belongs to the nature of God no otherwise than motion and rest do; so that God can no
more properly be said to act by the liberty of his will than by the liberty of motion and rest. And
what the original of motion and rest is, he tells us in these words: [67] every body in motion, or at
rest, must have been determined to that motion or rest by some other body, which must itself
likewise have been determined by a third; and so on in infinitum. And thus, since motion is not, in
any one of its stages of communication, a necessary self-existent being, (because the body
moved may always, without a contradiction, have been imagined to be at rest, and is supposed not
to have motion from itself, but from another;) the opinion of Spinoza plainly recurs to an infinite
succession of dependent beings produced one from another, in an endless progression, without
any original cause at all; which notion I have already (in the proof of the second general head of
this discourse) demonstrated to imply a contradiction. And since, therefore, there is no other
possible way to avoid this absurdity, but by granting that there must be somewhere a principle of
motion and action, which is liberty, I suppose it by this time sufficiently proved that the supreme
cause must be a being indued with liberty and choice. From That liberty is not in itself an
impossible and contradictory notion. what has been said upon this head, it sufficiently appears,
that liberty is not in itself, and in the very notion of the thing, an absolute contradiction and
impossibility, as the pleaders for necessity and fate contend that it is, and place the chief strength
of their argument in that supposition. For, that which actually is, is certainly not impossible. And it
has already been proved, that liberty actually is, nay that it is impossible for it not to be, in the first
and supreme cause. The principal argument used by the maintainers of fate against the possibility
of liberty, is this: That since every thing must have a cause, [68] every volition or determination of
the will of an intelligent being must, as all other things, arise from some cause, and that cause
from some other cause, and so on infinitely. But now, (besides that in this sort of reasoning, these
men always ignorantly confound moral motives with physical efficients, between which two things
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there is no manner of relation; besides this, I say) this very argument really proves the direct
contrary to what they intend. For since every thing must indeed have a cause of its being, either
from without, or in the necessity of its own nature; and it is a plain contradiction (as has already
been demonstrated) to suppose an infinite series of dependent effects, none of which are
necessary in themselves or self-existent; therefore it is impossible but there must be in the
universe some being whose existence is founded in the necessity of its own nature; and which,
being acted upon by nothing beyond itself, must of necessity have in itself a principle of acting, or
power of beginning motion, which is the idea of liberty. It is true, this argument proves only the
liberty of the first and supreme cause, and extends not indeed to any created being; but it evinces
in general (which is sufficient to my present purpose) that liberty is so far from being impossible
and contradictory in itself, that on the contrary it is impossible but that it must really be somewhere;
and this being once established, it will be easy to show hereafter, that it is a power capable of
being communicated to created beings. Of which, in its proper place.
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Chapter 13

X. Proposition X. That the self-existent being must be all-powerful.

The self-existent being, the supreme cause of all things, must of necessity have infinite power. --
This proposition is evident, and undeniable. For since nothing (as has been already proved,) can
possibly be self-existent, besides himself; and consequently all things in the universe were made
by him, and are entirely dependent upon him; and all the powers of all things are derived from him,
and must therefore be perfectly subject and subordinate to him; it is manifest that nothing can
make any difficulty or resistance to the execution of his will, but he must of necessity have
absolute power to do every thing he pleases, with the perfectest ease, and in the perfectest
manner, at once, and in a moment, whenever he wills it. The descriptions the scripture gives of
this power, are so lively and emphatical, that I cannot forbear mentioning one or two passages.
Thus, Job ix.4: -- "He is wise in heart, and mighty in strength; -- which removeth the mountains,
and they know it not; which overturneth them in his anger. Which shaketh the earth out of her
place, and the pillars thereof tremble. Which commandeth the sun, and it riseth not; and sealeth up
the stars. Which alone spreadeth out the heavens, and treadeth upon the waters of the sea. Which
doth great things past finding out, yea and wonders without number." Again: "Hell is naked before
him, and destruction hath no covering. He stretcheth out the north over the empty place, and
hangeth the earth upon nothing. He bindeth up the waters in his thick clouds, and the cloud is not
rent under them. The pillars of Heaven tremble, and are astonished at his reproof. He divideth the
sea with his power, and by his understanding he smiteth through the proud. Lo, these are part of
his ways, but how little a portion is heard of him? But the thunder of his power, who can
understand?" Job xxvi.6. So likewise, Isaiah xl.12: -- "Who has measured the waters in the hollow
of his hand, and meted out Heaven with the span; and comprehended the dust of the earth in a
measure; and weighed the mountains in scales, and the hills in a balance. Behold, the nations are
as a drop of the bucket, and are counted as the small dust of the balance; behold, he taketh up the
isles as a very little thing. All nations before him are as nothing, and they are counted to him less
than nothing, and vanity. To whom then will ye liken God, or what likeness will ye compare unto
him?" But I do not urge authority to the persons I am at present speaking to. It is sufficiently
evident, from reason, that the supreme cause must of necessity be infinitely powerful. The only
question is, what the true meaning of what we call infinite power is; and to what things it must be
understood to extend, or not to extend. Now, in determining this question, there are some
propositions about which there is no dispute; which therefore, I shall but just mention. As, 1st, Of
working contradictions. That infinite power reaches to all possible things, but cannot be said to
extend to the working any thing which implies a contradiction: As, that a thing should be and not
be at the same time; that the same thing should be made and not be made, or have been and not
have been; that twice two should not make four, or that that which is necessarily false should be
true: The reason whereof is plain; because the power of making a thing to be, at the same time
that it is not, is only a power of doing that which is nothing, that is, no power at all. 2dly. Or natural
and moral evils. Infinite power cannot be said to extend to those things which imply natural
imperfection in the being to whom such power is ascribed; as, that it should destroy its own being,
weaken itself, or the like. These things imply natural imperfection, and are by all men confessed to
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be such as cannot possibly belong to the necessary self-existent being. There are also other
things which imply imperfection in another kind, viz. moral imperfection; concerning which, atheism
takes away the subject of the question, by denying wholly the difference of moral good and evil;
and therefore I shall omit the consideration of them until I come to deduce the moral attributes of
God. But some other instances there are, in the question about the extent of infinite power,
wherein the principal difference between us and the atheists, (next to the question, whether the
supreme cause be an intelligent being, or not,) does in great measure consist. As, 1st. Of the
power of creating matter. That infinite power includes a power of creating matter. This has been
constantly denied by all atheists, both ancient and modern, and as constantly affirmed by all who
believe the being, and have just notions of the attributes of God. The only reason which the
atheists have, or can pretend to allege, for their opinion, is, that the thing is in its own nature
absolutely impossible. But how does it appear to be impossible? Why, only because they are not
able to comprehend how it can be: For, to reduce it to a contradiction, (which is the alone real
impossibility,) this they are by no means able to do. For, to say that something which once was
not, may since have begun to exist, is neither directly, nor by any consequence whatsoever, to
assert that that which is not, can be, while it is not; or that that which is, can not be, while it is. It is
true, we who have been used to converse only with generations and corruptions, and never saw
any thing made or created, but only formed or framed, are apt to endeavour to conform our idea of
creation to that of formation, and to imagine, that as in all formations there is some pre-existing
matter, out of which a thing is formed, so in creation there must be considered a pre-existing
nothing, out of which, as out of a real material cause, a thing is created; which looks, indeed, very
like a contradiction. But this is only a confusion of ideas, just like children's imagining that
darkness is some real thing, which in the morning is driven away by the light, or transformed into it;
whereas the true notion of creation is not a forming something out of nothing, as out of a material
cause, but only a bringing something into being that before had no being at all, or a causing
something to exist now that did not exist before, or which, without this cause, would not have
existed; which no man can ever reduce to a contradiction, any more than the formation of any
thing into a shape which it had not before, can be reduced to a contradiction. But further: The
creation of matter is a thing not only not impossible in itself, but what, moreover, even by bare
reason, is demonstrated to be true. For it is a contradiction (as I have shown above) to suppose
matter necessarily existing. 2dly. Of the power of creating immaterial cogitative substances. It is
possible to infinite power to create any immaterial cogitative substance, indued with a power of
beginning motion, and with a liberty of will or choice. This also has been always denied by all
atheists; and, because it is a proposition of the greatest consequence to religion and morality,
therefore I shall be particular in endeavouring the proof of the several parts of it. First, It is possible
to infinite power to create any immaterial cogitative substance. That there can be such a thing as a
cogitative substance, that is, a substance indued with consciousness and thought, is granted by
all, because every man's own experience convinces him that he himself is such a substance.
Further: That if there be, or can be, any such thing as immaterial substances, then it is most
reasonable to believe that such substances as are indued with consciousness and thought
[properties the farthest distant from the known properties of matter, and the most unlike them that
can possibly be imagined,] are those immaterial substances; this also will, I think, be granted by all
men. The only point, therefore, that remains to be proved, is, that immaterial substances are not
impossible, or, that a substance immaterial is not a contradictory notion. Now, whoever asserts
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that it is contradictory, must affirm, that whatever is not matter is nothing, and that to say any thing
exists which is not matter, is saying that there exists something which is nothing; which, in other
words, is plainly this: That whatever we have not an idea of, is nothing, and impossible to be; for
there is no other way to reduce immaterial substance to a contradiction, but by supposing
immaterial to signify the same as having no existence; and there is no possible way to prove that,
but by saying we have no idea of it; and, therefore, it neither has nor can have any existence. By
which same argument, material substance will in like manner be a contradiction; for of that also,
(viz. of the substance to which solidity belongs,) we have no idea. But supposing it were true (as it
is indeed most false,) that we had a clearer idea of the substance of matter, than we have of
immaterial substance, still by the same argument, wherewith an atheist will prove immaterial
substance to be impossible, a man born blind may demonstrate irrefragably that light or colour is
an impossible and contradictory notion, because it is not a sound or a smell; for the power of
seeing light or colour is, to a man born blind, altogether as incomprehensible and absolutely
beyond the reach of all his ideas, as either the operations and perceptions, or even the simple
essence of a pure immaterial substance of spirit, can be to any of us. If, therefore, the blind man's
want of ideas be not a sufficient proof of the impossibility of light or colour, how comes our bare
want of ideas to be a demonstration of the impossibility of the being of immaterial substances? A
blind man, they will say, has testimony of the existence of light: Very true; so also have we of the
existence of immaterial substances. But there is this further advantage on our side in the
comparison, that a blind man, excepting the testimony of others, finds not, by any reasoning within
himself, the least likelihood or probability, no not in the lowest possible degree, that there can be
any such thing as light or colour; but we, besides testimony, have great and strong arguments,
both from experience and reason, that there are such things as immaterial substances, though we
have no knowledge of their simple essence; as indeed of the substance even of matter itself (its
simple substance, considered as abstract from, and as the foundation of that essential property of
solidity,) we have no idea, (for to say that extension is the substance of matter, is the same way of
thinking, as to say that existence, or that duration, is the substance of matter.) We have, I say,
great and strong arguments both from experience and reason, that there are such things as
immaterial substances, though we have no idea of their simple essence; even the very first and
most universal principle of gravitation itself, in all matter, since it is ever proportional, not at all to
the surfaces of bodies, or of their particles in any possible supposition, but exactly to the solid
content of bodies, it is evident it cannot be caused by matter acting upon the surfaces of matter,
which is all it can do, but must (either immediately or mediately) be caused by something which
continually penetrates its solid substance. But in animals, which have a power of self-motion, and
in the perfecter sorts of them, which have still higher faculties, the thing is yet more evident; for we
see and feel, and observe daily in ourselves and others, such powers and operations and
perceptions, as undeniably evince themselves either to be the properties of immaterial
substances; or else it will follow, that matter is something, of whose essential powers (as well as of
its substance itself,) we have altogether as little idea as we have of immaterial beings; and then
how are immaterial substances more impossible than material? But of this, more hereafter. From
Of the immateriality of human souls. what has been said on this head, it will be easy to answer all
the objections, that have been brought by any atheists against the notion of human souls being
immaterial substances, and distinct from body. See my letter to Mr Dodwell, with the four defences
of it. For since it is possible there may be such things as immaterial substances; and since, if any



SermonIndex.net  |  Page 54

such substance can be, there is all the reason in the world to believe that conscious and thinking
substance is such, these properties being the most remote from the known properties of matter,
that are possible to be conceived; the foundation of all the objections against the immateriality of
the soul is entirely taken away. I shall not here tarry to consider the objections in particular, which
have been often and fully answered by learned pens, but shall only mention one, on which all the
rest depend, and to which they may all be reduced; and it is this: [69] That seeing the only means
we have of perception, are the five senses; and these all plainly depend upon the organs of the
body, therefore the soul, without the body, can have no perception, and consequently is nothing.
Now (besides that these very senses or perceptions, however they may be obstructed by bodily
indisposision, and so do indeed depend upon the organs of the body as to their present excercise,
yet in their nature are really entirely distinct powers, and cannot possibly, as has been* before
shown, be absolutely founded in, or arise from, any of the known properties or qualities of matter;
besides this, I say;) of him that thus argues, I would only ask this one question: are our five
senses, by an absolute necessity in the nature of the thing, all and the only possible ways of
perception? and is it impossible and contradictory that there should be any being in the universe,
indued with ways of perception different from these that are the result of our present composition?
or are these things, on the contrary, purely arbitrary; and the same power that gave us these, may
have given others to other beings, and might (if he had pleased) have given to us others in this
present state, and may yet have made us capable of different ones in another state? If they be
purely arbitrary, then the want of these does by no means infer a total want of perception: but the
same soul, which in the present state has the powers of reflection, reason and judgment; which
are faculties entirely different from sense; may as easily in another state have different ways even
of perception also. But if any one will contend, that these senses of ours are necessarily the only
ways of perception; still the soul may be capable of having these very same ways of perception at
any time restored to it. For as that which sees, does not cease to exist, when, in the dark, all
objects are removed; so, that which perceives, does not necessarily cease to exist, when, by
death, all organs of perception are removed. But what reason can any man allege, why he should
imagine these present senses of ours to be necessarily the only ways of perception? Is it not
infinitely more reasonable to suppose, that this is a mere prejudice arising from custom, [70] and
an attending to bare sense in opposition to reason? For, supposing men had been created only
with four senses, and had never known the use of sight, would they not then have had the very
same reason to conclude there were but four possible ways of perception, as they have now to
fancy that there are but five? and would they not then have thought sight to have been an
impossible, chimerical, and merely imaginary power; with absolutely the same reason as they now
presume the faculties of immaterial beings to be so? that is, with no reason at all. One would think,
men should be ashamed therefore to be so vain, as, from their own mere negative ignorance,
without any appearance or pretence of any positive argument, to dispute against the possibility of
the being of things, which (excepting only that they cannot frame to themselves an image or notion
of them,) there is a concurrence of all the reasons in the world to persuade them that such things
really are. And then, as to the difficulty of conceiving the nature and manner of the union between
soul and body, we know altogether as much of that as we do of the nature of the union or cohesion
of the infinitely divisible parts of body, which yet no man doubts of. And therefore our ignorance
can be no more an argument against the truth of the one, than it is a bar to our belief of the other.
Secondly. Of induing creatures with the power of beginning motion. It is possible to infinite power
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to indue a creature with the power of beginning motion. This is constantly denied by all atheists;
because the consequence of it is a liberty of will, of which I shall have occasion to speak presently.
But that the proposition is true, I thus prove. If the power of beginning motion be in itself a possible
thing, and also possible to be communicated; then a creature may be indued with that power.
Now, that the power of beginning motion is in itself a possible thing, I have already proved, by
showing there must necessarily be somewhere a power of beginning motion; because otherwise
motion must have been from eternity, without any external cause of its being; and yet it is a thing
that has no necessity of existence in its own nature. So that, if there be not somewhere a principle
or power of beginning motion, motion must exist, without any cause or reason at all of its existence
either within itself, or from without, which, as I have before shown, is an express contradiction.
Wherefore, a principle or power of beginning motion there must of necessity be somewhere or
other; and consequently it is not in itself an impossible thing. I add; as a power of beginning motion
is not in itself an impossible thing, because it must of necessity be in the supreme cause; so
neither is it impossible to be communicated to created beings. The reason is plain; because no
powers are impossible to be communicated, but only those which imply self-existence and
absolute independency. -- That a subordinate being should be self-existent or absolutely
independent, is indeed a contradiction; but it is no contradiction; to suppose it indued with any
other power whatsoever, separate from these. I know, the maintainers of fate are very confident
that a power of beginning motion is nothing less than being really independent, or being able to act
independently, from any superior cause. But this is only a childish trifling with words. For a power
of acting independently in this sense, communicated at the pleasure of the supreme cause, and
continued only during the same good pleasure, is no more a real and absolute independency, than
the power of existing, (which I suppose the defenders of fate are not so fond to make a continual
creation, as they are to make the power of self-motion a continual external impulse;) or than the
power of being conscious, or any other power whatsoever, can be said to imply independency. In
reality, it is altogether as hard to conceive how consciousness, or the power of perception, should
be communicated to a created being, as how the power of self-motion should be so, unless
perception be nothing else but a mere passive reception of impulse, which I suppose is as clear
that it is not, as that a triangle is not a sound, or that a globe is not a colour. Yet no man doubts,
but that he himself, and all others, have truly a power of perception. And therefore in like manner,
(however hard it may be to conceive, as to the manner of it, yet since, as has been now proved, it
can never be shown to be impossible and expressly contradictory, that a power of self-motion
should be communicated,) I suppose no considering man can doubt but that he actually has also a
power of self-motion. For the arguments drawn from continual experience and observation, to
prove that we have such a power, are so strong that nothing less than a strict demonstration that
the thing is absolutely impossible, and that it implies an express contradiction, can make us in the
least doubt that we have it not. We have all the same experience, the same marks and evidence
exactly, of our having really a power of self-motion, as the most rigid fatalist could possibly contrive
to require, if he was to make the supposition of a man's being indued with that power. There is no
one thing that such a man can imagine ought to follow from the supposition of self-motion, which
every man does not now as much feel and actually experience in himself, as it can possibly be
imagined any man would do, supposing the thing were true. Wherefore to affirm, not withstanding
all this, that the spirits, by which a man moves the members of his body, and ranges the thoughts
of his mind, are themselves moved wholly by air, or subtler matter inspired into the body, and that
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again by other external matter, and so on, as the wheels of a clock are moved by the weights, and
those weights by gravitation, and so on, without a man's having the least power, by any principle
within himself, to think any one thought, or impel his own spirits, in order to move any member of
his body. All this is so contrary to experience and the reason of things, that, unless the idea of
self-motion were in itself as evidently and clearly a contradiction, as that two and two should make
five, a man ought to be ashamed to talk at that rate. Nay, a man of any considerable degree of
modesty would even in that case be almost tempted rather to doubt the truth of his faculties, than
take upon him to assert one such intolerable absurdity, merely for the avoiding of another. There
are some, indeed, who, denying men the power of beginning motion, would yet seem in some
manner to account for their actions, by allowing them a power of determining motion. But this also
is a mere ludicrous trifling with words; for if that power of determining motion be no other in a man
than that which is in a stone to reflect a ball one certain way, this is just nothing at all. But if he has
a power of determining the motion of his spirits any way, as he himself pleases, this is in all
respects the very same as the power of beginning motion. Thirdly, Of the possibility of induing a
creature with freedom or liberty of will. It is possible to infinite power to indue a creature with
freedom or liberty of will. It might suffice that this is at once proved by the same arguments, and in
the same method, as I just now proved self-motion, or a power of beginning motion, to be possible,
viz. because liberty must of necessity be in the supreme cause; (as is at large proved in the ninth
general head of this discourse;) and therefore cannot be impossible and contradictory in the
nature of the thing itself, and because it implies no contradiction to suppose it communicated, as
being no harder to conceive than the fore-mentioned power of beginning motion; and because the
arguments drawn from experience and observation are stronger on the one side of the question
than those arising merely from the difficulty of our apprehending the thing, can be on the other. But
forasmuch as this is the question of the greatest concern of all in matters both of religion and
human life, and both Spinoza and Mr Hobbes, and their followers, have with great noise and
confidence denied it; I shall therefore (not contenting myself with this,) endeavour to show,
moreover, in particular, the weakness of the principal arguments by which these men have
pretended to demonstrate, that there cannot possibly be any such power in man as a liberty of will.
As to the propriety of the terms, whether the will be properly the seat of liberty or not? -- is not now
to the purpose to inquire; the question being, not where the seat of liberty is, but whether there be
at all in man any such power, as a liberty of choice and of determining his own actions, or on the
contrary, his actions be all as necessary as the motions of a clock? The arguments by which
Spinoza and Mr Hobbes have attempted to maintain this latter side of the question, are all plainly
reducible to these two.1st. That, since every effect must needs be produced by some cause,
therefore, as every motion in a body must have been caused by the impulse of some other body,
and the motion of that by the impulse of a third; so every volition, or determination of the will of
man, must needs be produced by some external cause, and that in like manner be the effect of
some third; and consequently, that there cannot possibly be any such thing in nature as liberty or
freedom of will.2dly. That thinking, and all its modes, as willing and the like, are qualities or
affections of matter; and, consequently, since it is manifest that matter has not in itself a power of
beginning motion, or giving itself any manner of determination whatsoever, therefore it is evident
likewise, that it is impossible there should be any such thing as freedom of will.Now, An answer to
Mr. Hobbes's and Spinoza's arguments against the possibility of liberty. to these arguments I
oppose, and shall endeavour briefly to demonstrate, the three following propositions.1st. That
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every effect cannot possibly be the product of external causes; but there must of necessity be
somewhere a beginning of operation, or a power of acting, without being antecedently acted upon;
and that this power may be, and is, in man.2dly. That thinking and willing neither are, nor can be,
qualities and affections of matter, and consequently are not included under the laws thereof.3dly.
That even supposing the soul not to be a distinct substance from body, but that thinking and willing
could be, and were indeed, only qualities or affections of matter, yet even this would not at all
affect the present question, nor prove freedom of will to be impossible.1st. That there must be
somewhere a beginning of operation. Every effect cannot possibly be the product of external
causes, but there must of necessity be somewhere a beginning of operation, or a power of acting
without being antecedently acted upon; and this power may be, and is, in man. The several parts
of this proposition have been already proved in the second and ninth general head of this
discourse, and in that part of this tenth head which is concerning the possibility of the power of
self-motion being communicated to created beings. I shall not therefore here repeat the proofs; but
only apply them to Spinoza's and Mr. Hobbes's arguments, so far as is necessary to show the
weakness of what they have said upon this head, in opposition to the possibility of liberty or
freedom of will. Now, the manner of their arguing upon this head, is this. That every effect must
needs be owing to some cause; and that cause must produce the effect [71] necessarily, because,
if it be a sufficient cause, the effect cannot but follow; and if it be not a sufficient cause it will not be
at all a cause of that thing. Thus, for instance, [72] whatever body is moved, must be moved by
some other body, which itself likewise must be moved by some third, and so on without end. That
the will, [73] in like manner, of any voluntary agent, must of necessity be determined to some
external cause, and not by any power of determining itself, inherent in itself; and that external
cause must be determined necessarily by some other cause, external to it; and so on without end.
From all which it evidently appears, that all that these men urge against the possibility of freedom
extends equally to all other beings (not excepting the Supreme) as well as to men; and Spinoza in
express words confesses it. [74] ) Wherefore, consequently, whatever noise they make of the
strength and demonstrative force of their arguments, all that they say amounts at last to no more
but this one most absurd conclusion; that there neither is anywhere, nor can possibly be, any
principle of motion, or beginning of operation at all; but every thing is caused necessarily, by an
eternal chain of dependent causes and effects, without any independent original. All their
arguments, therefore, on this head are already answered in the second and ninth general heads of
this discourse; (where I proved that there must of necessity be an original, independent, and free
principle of motion or action; and that, to suppose an endless succession of dependent causes
and effects, without any original or first and self-actuating principle, is supposing a series of
dependent things to be from eternity produced by nothing, which is the very same absurdity and
contradiction as to suppose things produced by nothing at any definite time; the ability of nothing
to produce any thing being plainly the same in time or in eternity.) And I have moreover proved, ex
abundanti, in the foregoing part of this tenth head, that the power of beginning motion is not only
possible and certain in itself, but also possible to be communicated to finite beings, and that it
actually is in man. 2dly. That thinking and willing neither are nor can be affections of matter.
Thinking and willing neither are, nor can be, qualities or affections of matter; and consequently are
not concluded under the laws thereof. That it is possible there* may be immaterial substances, the
notion not implying a contradiction in itself, hath already been shown under the present general
proposition. Further, that thinking and willing are powers entirely different from solidity, figure, and
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motion, and if they be different, that then they cannot possibly arise from them, or be compounded
of them, hath likewise been already proved under the eighth general head of this discourse. It
follows, therefore, that thinking and willing may possibly be, nay, that they certainly and
necessarily are, faculties or powers of immaterial substances; seeing they cannot possibly be
qualities or affections of matter, unless we will confound (as some have done,) the ideas of things;
and mean by matter, not what that word in all other cases signifies, a solid substance capable of
division, figure, and motion, and of whatever properties can arise from the modifications of these,
but substance in general, capable of unknown powers or properties entirely different from these,
and from whatever can possibly result from these. In which confused sense of the word, could
matter be supposed never so capable of thinking and willing, yet, in that sense, (as I shall show
presently,) it would signify nothing at all to the purpose or advantage of our adversaries. In the
meantime, how great an absurdity it is to suppose thinking and willing to be qualities or affections
of matter, in the proper and usual sense of the word, may sufficiently appear, without any foreign
argument, from the senselessness of Mr. Hobbes's own explication of the nature and original of
sensation and consciousness. The immediate cause of sensation, [75] saith he, is this; the object,
or something flowing from it, presseth the outermost part of the organ, and that pressure is
communicated to the innermost parts of the organ, where, by the resistance or reaction of the
organ, causing a pressure outwards contrary to the pressure of the object inwards, there is made
up a phantasm, or image; which phantasm, [76] saith he, is the sensation itself, Again; the cause
of sensation, [77] saith he, is an object pressing the organ, which pressure is by means of the
nerves conveyed to the brain, and so to the heart, where, by the resistance or counterpressure of
the heart, outwards, is made an image or phantasm which is sensation. Now, what is there in all
this, that does in any the least measure tend to explain or make intelligible the real and inward
nature of sense or consciousness? The object, by communicating a pressure through the organ to
the sensory, does indeed raise a phantasm or image, that is, make a certain impression on the
brain; but wherein consists the power of perceiving this impression, and of being sensible of it? or
what similitude hath this impression to the sense itself, that is, to the thought excited in the mind?
why, exactly the very same that a square has to blueness, or a triangle to sound, or a needle to the
sense of pain; or the reflecting of a tennis ball to the reason and understanding of a man. So that
Mr. Hobbes's definition of sensation, -- that it is itself, the inmost and formal nature of it, nothing
but the phantasm or image made in the brain by the pressure communicated from the object, -- is,
in other words, defining blueness to be the image of a square, or sound the picture of a triangle, or
pain the similitude of a sharp-pointed needle. I do not here misrepresent him in the least. For he
himself expressly confesses, [78] that all sensible qualities, such as colour, sound, and the like,
are in the objects themselves nothing but motion; and, [79] because motion can produce nothing
but motion, (as likewise it is evident that figure and all its possible compositions can produce
nothing but figure,) therefore in us also the perceptions of these sensible qualities are nothing but
different motions. If, then, the phantasm, that is, the image of the object made in the brain by figure
and motion, be (as he says,) the sensation itself, is not sensation bare figure and motion? and are
not all the forementioned absurdities unavoidable consequences of his opinion?Mr Hobbes (as I
have elsewhere observed,) seems, indeed, not to have been altogether unaware of this
insuperable difficulty, but he industriously endeavours to conceal it from his readers, and to
impose upon them by the ambiguity of the word phantasm. Yet for a reserve, in case he should be
too hard pressed, [80] he gives us a hint, that possibly sensation may be something more, viz. a
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power of perception or consciousness naturally and essentially inherent in all matter, only that it
wants the organs and memory of animals to express its sensation; [81] and that, as a man, if he
were supposed to have no other sense but seeing, and that so ordered as that his eyes were
always immoveably fixed upon one and the same object, and that also unchangeable and without
any the least variety, such a man could not properly be said to see, but only to be under an
unintelligible kind of amazement: So all unorganized bodies may possibly have sensation or
perception; but, because for want of organs there is no variety in it, neither any memory or means
of expressing that sensation, therefore to us it seems as if they had no such thing at all. This
opinion, I say, Mr Hobbes mentions as possible, but he does it with such hesitancy, diffidence, and
sparingness, as shows plainly that he meant it only as a last subterfuge to recur to, when he
should be pressed with the fore-mentioned absurdities, unavoidably consequent upon the
supposition of sensation being only figure and motion. And, indeed, well might he be sparing, and,
as it were, ashamed of this subterfuge. For it is a thing altogether as absurd as even the other
opinion itself, of thought being mere motion; for what can be more ridiculous than to imagine that
matter is as essentially conscious as it is extended? Will it not follow from that supposition, that
every piece of matter being made up of endlessly separable parts, (that is, of parts which are as
really distinct beings, notwithstanding their contiguity, as if they had been at never so great a
distance one from another,) is made up also of innumerable consciousnesses and infinite
confusion? But it is a shame to trouble the reader with so much as the mention of any of the
numberless absurdities following from that monstrous supposition. Others, therefore, who would
make thinking to be an affection of matter, and yet are ashamed to use either of the
fore-mentioned ways, contend that God, by his almighty and supreme power, indues certain
systems of matter with a faculty of thinking, according to his own good pleasure. But this also
amounts to nothing; for (besides the absurdity of supposing God to make an innumerable
company of distinct beings, such as the particles of every system of matter necessarily are, to be
at the same time one individual conscious being; besides this, I say,) either our idea of matter is a
true and distinct idea, or it is not: If it be a true and distinct idea, that is, if our idea (not of the
substance of matter, for of simple substance we have no idea, but if our idea of the properties
which essentially distinguish and denominate the substance,) be a right idea, viz. that matter is
nothing but a solid substance, capable only of division, figure, and motion, with all the possible
effects of their several compositions, as to us it appears to be, upon the best examination we are
able to make of it, and the greatest part of our adversaries themselves readily allow; then it is
absolutely impossible for thinking to belong to matter, because thinking, as has been before
shown, cannot possibly arise from any modification or composition of any or all of these qualities.
But if any man will say that our idea of matter is wrong, and that by matter he will not here mean,
as in all other cases, a solid substance, capable only of division, figure, and motion, with all the
possible effects of their several compositions, but that he means substance in general, capable of
thinking and of numberless unknown properties besides; then he trifles only in putting an
ambiguous signification upon the word matter, where he ought to use the word substance. And, in
that sense, to suppose thinking, or any other active property, possible to be in matter, as signifying
only substance in general, of whose powers and capacities we have no certain idea, would make
nothing at all to the present purpose, in our adversaries' advantage, and is at least not a clearer
and more intelligible way of talking than to attribute the same properties to an immaterial
substance, and keep the idea of matter and its properties clear and distinct. For I affirm, 3dly. That
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if thinking and willing were qualities of matter, yet nevertheless liberty might be possible. That even
supposing (in these men's confused way,) that the soul was really not a distinct substance from
body, but that thinking and willing could be, and were indeed only qualities or affections of matter;
yet even this would not at all affect the present question about liberty, nor prove freedom of will to
be an impossible thing. For, since it has been already demonstrated, that thinking and willing
cannot possibly be effects or compositions of figure and motion, whosoever will make thinking and
willing to be qualities or affections of matter must suppose matter capable of certain properties
entirely different from figure and motion. And if it be capable of properties entirely different from
figure and motion, then it can never be proved, from the effects of figure and motion being all
necessary, that the effects of other and totally distinct properties must likewise be necessary.Mr
Hobbes, A shameful fallacy of Mr. Hobbes and his followers. therefore, and his followers, are guilty
of a most shameful fallacy in that very argument, wherein they place their main and chief strength:
for, supposing matter to be capable of thinking and willing, they contend that the soul is mere
matter; and, knowing that the effects of figure and motion must needs be all necessary, they
conclude that the operations of the mind must all therefore be necessary; that is, when they would
prove the soul to be mere matter, then they suppose matter capable not only of figure and motion,
but also of other unknown properties: and, when they would prove the will, and all other operations
of the soul to be necessary, then they divest matter again of all its unknown properties, and make
it mere solidity, indued only with figure and motion again. Wherefore, distinguishing their
ambiguous and confused use of the word matter, they are unavoidably reduced to one of these
two concessions: If, by matter, they mean a solid substance indued only with figure and motion,
and all the possible effects of the variations and compositions of these qualities, then the soul
cannot be mere matter, because, (as Mr. Hobbes himself confesses) figure and motion can never
produce any thing but figure and motion; [82] and consequently (as hath been before
demonstrated,) they can never produce so much as any secondary quality, -- sound, colour, and
the like, -- much less thinking and reasoning; from whence it follows, that the soul being
unavoidably a substance immaterial, they have no argument left to prove that it cannot have a
power of beginning motion, which is a plain instance of liberty: But if, on the other hand, they will
by matter mean substance in general, capable of unknown properties, totally different from figure
and motion, then they must no longer argue against the possibility of liberty, from the effects of
figure and motion being all unavoidably necessary, because liberty will not consist in the effects of
figure and motion, but in those other unknown properties of matter, which these men can no more
explain or argue about than about immaterial substances. The truth therefore is, they must needs
suppose thinking to be merely an effect or composition of figure and motion, if they will give any
strength to their arguments against liberty; and then the question will be, not whether God can
make matter think or no, (for in that question they only trifle with a word, abusing the word matter,
to signify substance in general,) but the question will be, Whether figure and motion, in any
composition or division, can possibly be perception and thought; which (as has been before said)
is just such a question as if a man should ask, Whether it be possible that a triangle should be a
sound, or a globe a colour. The sum is this, if the soul be an immaterial substance, (as it must
needs be, if we have any true idea of the nature and properties of matter;) then Mr Hobbes'
arguments against the possibility of liberty, drawn all from the properties of matter, are vain, and
nothing to the purpose; but if our adversaries will be so absurd as to contend that the soul is
nothing but mere matter, then, either by matter they must understand substance in general, --
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substance indued with unknown powers, with active as well as passive properties, which is
confounding and taking away our idea of matter, and at the same time destroying all their own
arguments against liberty, which they have founded wholly on the known properties of matter, or
else they must speak out, (as they really mean,) that thinking and willing are nothing but effects
and compositions of figure and motion, which I have already shown to be a contradiction in
terms.There are some other arguments against the possibility of liberty, which men, by attempting
to answer, have made to appear considerable; when in reality they are altogether beside the
question. As for instance, those drawn from the necessity of the will's being determined by the last
judgment of the understanding; and from the certainty of the divine prescience. As to the Of the
will being necessarily determined by the last judgment of the understanding. former, viz. the
necessity of the will's being determined by the last judgment of the understanding: This is only a
necessity upon supposition; that is to say, a necessity that a man should will a thing, when it is
supposed that he does will it; just as if one should affirm, that every thing which is, is therefore
necessary to be, because, when it is, it cannot but be. It is exactly the same kind of argument, as
that by which the true church is proved to be infallible, because truth cannot err; and they who are
in the right cannot possibly, while they are so, be in the wrong. Thus, whatever a man at any time
freely wills or does, it is evident (even upon supposition of the most perfect liberty,) that he cannot
(at that time) but will or do it, because it is impossible any thing should be willed and not willed,
(whether it be freely or necessarily,) or that it should be done and not done, at the same time. The
necessity therefore of the will's being determined by the last judgment of the understanding, is (I
say) only a necessity upon supposition, -- a necessity that a man should will a thing, when it is
supposed that he does will it. For the last judgment of the understanding is nothing else but a
man's final determining, (after more or less consideration,) either to choose or not to choose a
thing; that is, it is the very same with the act of volition. Or else, if the act of volition be
distinguished from the last judgment of the understanding, then the act of volition, or rather the
beginning of action, consequent upon the last judgment of the understanding, is not determined or
caused by that last judgment, as by the physical efficient, but only as the moral motive. For the
true, proper, immediate, physical efficient cause of action is the power of self-motion in men, which
exerts itself freely in consequence of the last judgment of the understanding. But the last judgment
of the understanding is not itself a physical efficient, but merely a moral motive, upon which the
physical efficient or motive power begins to act. The necessity, therefore, by which the power of
acting follows the judgment of the understanding, is only a moral necessity, that is, no necessity at
all, in the sense wherein the opposers of liberty understand necessity, for moral necessity is
evidently consistent with the most perfect natural liberty. For instance, a man entirely free from all
pain of body and disorder of mind, judges it unreasonable for him to hurt or destroy himself; and,
being under no temptation or external violence, he cannot possibly act contrary to this judgment,
not because he wants a natural or physical power so to do, but because it is absurd and
mischievous, and morally impossible for him to choose to do it; which also is the very reason why
the most perfect rational creatures, superior to men, cannot do evil, not because they want a
natural power to perform the material action, but because it is morally impossible, that, with a
perfect knowledge of what is best, and without any temptation to evil, their will should determine
itself to choose to act foolishly and unreasonably. Here, therefore, seems at last really to lie the
fundamental error both of those who argue against the liberty of the will, and of those who but too
confusedly defend it; they do not make a clear distinction between moral motives and causes
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physically efficient, which two things have no similitude at all. Lastly, if the maintainers of fate shall
allege, that, after all, they think a man, free from all pain of body and disorder of mind, is under not
only a moral but also a natural impossibility of hurting or destroying himself, because neither his
judgment nor his will, without some impulse external to both, can any more possibly be determined
to any action, than one body can begin to move, without being impelled by another: I answer, this
is forsaking the argument drawn from the necessity of the will's following the understanding, and
recurs to the former argument of the absolute impossibility of there being anywhere a first principle
of motion at all, which has been abundantly answered already.Some ingenious and able writers
have spoken with much confusedness upon this head, by mistaking (as it seems to me) the
subject of the question, and wherein the nature of liberty consists.For it being evident, that a free
agent cannot choose whether he shall have a will or no will, -- that is, whether he shall be what he
is, or no; but (the two contradictories of acting or not acting, being always necessarily before him,)
he must of necessity, and essentially to his being a free agent, perpetually will one of these two
things, either to act or to forbear acting: this has raised in the minds, even of some considerate
persons, great doubts concerning the possibility of liberty.But this difficulty (if it be any difficulty,)
arises merely from not apprehending rightly what liberty is. For the essence of liberty consists --
not in the agent's choosing whether he shall have a will or no will; that is, whether he shall be at all
an agent, or no; whether he shall be what he is, or no; but it consists in his being an agent, that is,
in his having a continual power of choosing, whether he shall act, or whether he shall forbear
acting: Which power of agency or free choice, (for these are precisely identical terms and a
necessary agent is an express contradiction,) is not at all prevented by chains or prisons; for a
man who chooses to endeavour to move out of his place is therein as much a free agent as he that
actually moves out of his place. Nor is this free agency at all diminished by the impossibility of his
choosing two contradictories at once; or by the necessity that one of two contradictories must
always be done. A man that sits, whether he be or be not a free agent, cannot possibly both sit
and rise up at the same time; nor can he possibly choose both to act and not to act at the same
time. Not, for want of freedom, but because the exercise of that very freedom, his freely choosing
the one, does itself necessarily make the contrary to be at that time impossible. Nor does freedom
of will in any manner suppose a power, in the agent, of choosing whether he shall will at all, or no.
For a free agent may be, and indeed essentially every free agent must be, necessarily free; that is,
has it not in his power not to be free. God is, by necessity of nature, a free agent; and he can no
more possibly cease to be so, than he can cease to exist. He must of necessity, every moment,
either choose to act or choose to forbear acting; because two contradictories cannot possibly be
true at once: But which of these two he shall choose, in this he is at perfect liberty; and to suppose
him not to be so, is contradictorily supposing him not to be the first cause, but to be acted by some
superior power, so as to be himself no agent at all.Man also is, by necessity, (not in the nature of
things, but through God's appointment) a free agent: And it is no otherwise in his power to cease
to be such than by depriving himself of life.The necessity therefore of continually choosing one of
the two, either to act or to forbear acting; (which necessity, nothing but a free agent can possibly
be capable of; for necessary agents, as they are called, can neither chose to act, nor to forbear
acting; they being indeed no agents at all:) the necessity, I say, of continually choosing one of the
two, either to act or to forbear acting, is not inconsistent with, or an argument against, liberty; but is
itself the very essence of liberty.The other argument The certainty of divine fore-knowledge not
inconsistent with the liberty of men's actions. which I said has also frequently been urged against
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the possibility of liberty, is the certainty of the divine prescience. But this also is entirely besides
the question. For if there be no other arguments, by which it can be proved antecedently, that all
actions are necessary, it is certain it can never be made to appear to follow, from prescience
alone, that they must be so. That is, if upon other accounts there be no impossibility, but that the
actions of men may be free; the bare certainty of the divine fore-knowledge can never be proved to
destroy that freedom, or make any alteration in the nature of men's actions: and consequently the
certainty of prescience, separated from other arguments, is altogether besides the question
concerning liberty. As to the other arguments usually intermingled with this question, they have all,
I think, been answered already. And now, that the bare certainty of the divine fore-knowledge (if
upon other accounts there be no impossibility for the actions of men to be free,) can never be
proved to destroy that freedom, is very evident. For bare fore-knowledge has no influence at all in
any respect; nor affects, in any measure, the manner of the existence of any thing. All that the
greatest opposers of liberty have ever urged, or can urge, upon this head, amounts only to this;
that fore-knowledge implies certainty, and certainty implies necessity. But neither is it true, that
certainty implies necessity; neither does fore-knowledge imply any other certainty, than such a
certainty only as would be equally in things, though there was no fore-knowledge.For (1st.) The
certainty of fore-knowledge does not cause the certainty of things, but is itself founded on the
reality of their existence. Whatever now is, it is certain that it is; and it was yesterday and from
eternity as certainly true, that the thing would be to-day as it is now certain that it is. And this
certainty of event is equally the same, whether it be supposed that the thing could be fore-known
or not. For whatever at any time is, it was certainly true from eternity, as to the event, that that
thing would be: and this certain truth of every future event would not at all have been the less,
though there had been no such thing as fore-knowledge. Bare prescience, therefore, has no
influence at all upon any thing; nor contributes, in the least, towards the making it necessary. We
may illustrate this in some measure by the comparison of our own knowledge. We know certainly
that some things are; and when we know that they are, they cannot but be: yet it is evident our
knowledge does not at all affect the things, to make them more necessary or more certain. Now
fore-knowledge in God is the very same as knowledge. All things are to him-as if they were equally
present, to all the purposes of knowledge and power. He knows perfectly every thing that is: and
he knows whatever shall be, in the same manner as he knows what is. As, therefore, knowledge
has no influence on things that are; so neither has fore-knowledge on things that shall be. It is true,
the manner how God can foresee future things, without a chain of necessary causes, is impossible
for us to explain distinctly: though some sort of general notion we may conceive of it. For, as a
man who has no influence over another person's actions, can yet often perceive before-hand what
that other will do; and a wiser and more experienced man, still with greater probability foresee
what another, whose disposition he is perfectly acquainted with, will in certain circumstances do;
and an angel, with still much less degrees of error, may have a further prospect into men's future
actions; so it is very reasonable to apprehend that God, without influencing men's wills by his
power, yet by his foresight cannot but have as much certainer a knowledge of future free events,
than either men or angels can possibly have, as the perfection of his nature is greater than that of
theirs. The distinct manner how he foresees these things is indeed impossible for us to explain:
But so also are numberless other things, which yet no man doubts the truth of. And if there were
any strength in this argument, it would prove, not against liberty, but against prescience itself. For
if these two things were really inconsistent, and one of them must be destroyed, the introducing an
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absolute and universal fatality, which evidently destroys all religion and morality, would tend more
of the two to the dishonour of God, than the denying him a fore knowledge, which upon this
supposition would be impossible, and imply a contradiction to conceive him to have; and the
denying of which would in such case be no more a diminution of his omniscience, than the denying
him the power of working contradictions, is taking away his omnipotence. But the case is not thus.
For though we cannot indeed clearly and distinctly explain the manner of God's foreseeing the
actions of free agents, yet thus much we know, that the bare fore-knowledge of any action that
would upon all other accounts be free, cannot alter or diminish that freedom, it being evident that
fore-knowledge adds no other certainty to any thing, than what it would equally have though there
was no fore-knowledge. Unless therefore we be antecedently certain that nothing can possibly be
free; and that liberty is in itself absolutely an inconsistent and contradictory notion, (as I have
above shown that it is not,) bare fore-knowledge, which makes no alteration at all in any thing, will
not be any way inconsistent with liberty; how great difficulty soever there may be in
comprehending the manner of such fore-knowledge. For if liberty be in itself possible, the bare
foresight of a free action before it be done, is nothing different (to any purpose in the present
question,) from a simple knowledge of it, when it is done: both these kinds of knowledge, implying
plainly a certainty only of the event, (which would be the same though there was no such
knowledge;) and not at all any necessity of the thing. For (2dly,) as fore-knowledge implies not any
other certainty than such as would be equally in things, though there was no fore-knowledge; so
neither does this certainty of event in any sort imply necessity. For let a fatalist suppose, (what he
does not yet grant,) that there was in man, (as we assert,) a power of beginning motion, that is, of
acting freely; and let him suppose further, if he please, that those actions could not possibly be
fore-known; will there not yet, notwithstanding this supposition, be in the nature of things the same
certainty of event in every one of the man's actions, as if they were never so fatal and necessary?
For instance; suppose the man, by an internal principle of motion, and an absolute freedom of will,
without any external cause or impulse at all, does some particular action to-day; and suppose it
was not possible that this action should have been foreseen yesterday; was there not nevertheless
the same certainty of event as if it had been foreseen? That is; would it not, notwithstanding the
supposed freedom, have been as certain a truth yesterday and from eternity, that this action was
an event to be performed to-day, (though supposed never so impossible to have been
fore-known,) as it is now a certain and infallible truth that it is performed? Mere certainty of event,
therefore, does not in any measure imply necessity: and consequently fore-knowledge, however
difficult to be explained as to the manner of it, yet, (since it is manifest it implies no other certainty
but only that certainty of event which the thing would equally have without being fore-known,) it is
evident that it also implies no necessity.And now having, as I hope, sufficiently proved both the
possibility and the real existence of liberty, I shall, from what has been said on this head, draw only
this one inference, that hereby we are enabled to answer that ancient and great question, [Pothen
to kakon:] What is the cause and original of evil? For liberty implying a natural power of doing evil,
as well as good; and the imperfect nature of finite beings making it possible for them to abuse this
their liberty to an actual commission of evil; and it being necessary to the order and beauty of the
whole, and for displaying the infinite wisdom of the Creator, that there should be different and
various degrees of creatures, whereof consequently some must be less perfect than others; hence
there necessarily arises a possibility of evil, notwithstanding that the Creator is infinitely good. In
short, thus: All that we call evil is either an evil of imperfection, as the want of certain faculties and



SermonIndex.net  |  Page 65

excellencies which other creatures have; or natural evil, as pain, death, and the like; or moral evil,
as all kinds of vice. The first of these is not properly an evil; for every power, faculty, or perfection,
which any creature enjoys, being the free gift of God, which he was no more obliged to bestow
than he was to confer being or existence itself, it is plain the want of any certain faculty or
perfection in any kind of creatures, which never belonged to their nature, is no more an evil to
them than their never having been created or brought into being at all, could properly have been
called an evil. The second kind of evil, which we call natural evil, is either a necessary
consequence of the former, as death to a creature on whose nature immortality was never
conferred, and then it is no more properly an evil than the former; or else it is counterpoised in the
whole, with as great or greater good as the afflictions and sufferings of good men, and then also it
is not properly an evil; or else, lastly, -- it is a punishment, and then it is a necessary consequent of
the third and last sort of evil, viz. moral evil. And this arises wholly from the abuse of liberty, which
God gave to his creatures for other purposes, and which it was reasonable and fit to give them for
the perfection and order of the whole creation; only they, contrary to God's intention and
command, have abused what was necessary for the perfection of the whole, to the corruption and
depravation of themselves. And thus all sorts of evils have entered into the world, without any
diminution to the infinite goodness of the creator and governor thereof.
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Chapter 14

XI. Proposition XI. That the supreme cause and author of all things

must of necessity be infinitely wise.

The supreme cause and author of

all things must of necessity be infinitely wise. This proposition is evidently consequent upon those
that have already been proved; and those being established, this, as admitting no further dispute,
needs not to be largely insisted upon. For nothing is more evident than that an infinite,
omnipresent, intelligent being, must know perfectly all things that are; and that he who alone is
self-existent and eternal, the sole cause and author of all things, from whom alone all the powers
of all things are derived, and on whom they continually depend, must also know perfectly all the
consequences of those powers, that is, all possibilities of things to come, and what in every
respect is best and wisest to be done: And that, having infinite power, he can never be controlled
or prevented from doing what he so knows to be fittest. From all which, it manifestly follows, that
every effect of the supreme cause must be the product of infinite wisdom: More particularly; the
supreme being, because he is infinite, must be everywhere present; and because he is an infinite
mind or intelligence, therefore wherever he is, his knowledge is, which is inseparable from his
being, and must therefore be infinite likewise; and wherever his infinite knowledge is, it must
necessarily have a full and perfect prospect of all things, and nothing can be concealed from its
inspection: he includes and surrounds every thing with his boundless presence, and penetrates
every part of their substance with his all-seeing eye: so that the inmost nature and essence of all
things are perfectly naked and open to his view, and even the deepest thoughts of intelligent
beings themselves manifest in his sight. Further, all things being not only present to him, but also
entirely depending upon him, and having received both their being itself and all their powers and
faculties from him; it is manifest that, as he knows all things that are, so he must likewise know all
possibilities of things, that is, all effects that can be. For, being himself alone self-existent, and
having alone given to all things all the powers and faculties they are indued with; it is evident he
must of necessity know perfectly what all and each of those powers and faculties, which are
derived wholly from himself, can possibly produce: and seeing, at one boundless view, all the
possible compositions and divisions, variations and changes, circumstances and dependences of
things; all their possible relations one to another, and their dispositions or fitnesses to certain and
respective ends, -- he must, without possibility of error, know exactly what is best and properest in
every one of the infinite possible cases or methods of disposing things; and understand perfectly
how to order and direct the respective means, to bring about what he so knows to be, in its kind, or
in the whole, the best and fittest in the end. This is what we mean by infinite wisdom. And having
before shown, (which indeed is also evident of itself,) that the supreme cause is moreover
all-powerful; so that he can no more be prevented by force or opposition, than he can be hindered
by error or mistake, from effecting always what is absolutely fittest and wisest to be done: it follows
undeniably, that he is actually and effectually, in the highest and most complete sense, infinitely
wise; and that the world, and all things therein, must be and are effects of infinite wisdom. This is
demonstration à priori. The proof à posteriori, of the infinite wisdom of God, from the consideration
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of the exquisite perfection and consummate excellency of his works, is no less strong and
undeniable. But I shall not enlarge upon this argument; because it has often already been
accurately and strongly urged, to the everlasting shame and confusion of the atheists, by the
ablest and learnedest writers both of ancient and modern times. See Galen de Usu Partium; Tully
de Natura Deorum; Boyle, of Final Causes; MrRay, of the Wisdom of God in the Creation; Mr
Derham's Physico-Theology. &c. I shall here observe only this one thing; that the older the world
grows, and the deeper men inquire into things, and the more accurate observations they make,
and the more and greater discoveries they find out, the stronger this argument continually grows;
which is a certain evidence of its being founded in truth. [83] If Galen, so many ages since, could
find, in the construction and constitution of the parts of a human body, such undeniable marks of
contrivance and design as forced him then to acknowledge and admire the wisdom of its author;
what would he have said, if he had known the late discoveries in anatomy and physic, the
circulation of the blood, the exact structure of the heart and brain, the uses of numberless glands
and valves for the secretion and motion of the juices in the body, besides several veins and other
vessels and receptacles not at all known, or so much as imagined to have any existence in his
days; but which now are discovered to serve the wisest and most exquisite ends imaginable! If the
arguments against the belief of the being of an all-wise creator and governor of the world, which
Epicurus, and his follower Lucretius, drew from the faults which they imagined they could find in
the frame and constitution of the earth, were so poor and inconsiderable, that, even in that in fancy
of natural philosophy, the generality of men contemned and despised them as of no force; how
would they have been ashamed if they had lived in these days, when those very things which they
thought to be faults and blunders in the constitution of nature, are discovered to be very useful,
and of exceeding benefit to the preservation and well-being of the whole? And to mention no more:
If Tully, from the partial and very imperfect knowledge in astronomy, which his times afforded,
could be so confident of the heavenly bodies being disposed and moved by a wise and
understanding mind, as to declare that, in his opinion, whoever asserted the contrary, was himself
[84] void of all understanding; what would he have said if he had known the modern discoveries in
astronomy? -- the immense greatness of the world, (I mean that part of it which falls under our
observation,) which is now known to be as much greater than what in his time they imagined it to
be, as the world itself, according to their system, was greater than Archimedes's sphere? -- the
exquisite regularity of all the planets' motions, without epicycles, stations, retrogradations, or any
other deviation or confusion whatsoever? -- the inexpressible nicety of the adjustment of the
primary velocity and original direction of the annual motion of the planets, with their distance from
the central body and their force of gravitation towards it? -- the wonderful proportion of the diurnal
motion of the earth and other planets about their own centres, for the distinction of light and
darkness, without that monstrously disproportionate whirling of the whole heavens which the
ancient astronomers were forced to suppose? -- the exact accommodating of the densities of the
planets [85] to their distances from the sun, and consequently to the proportion of heat which each
of them is to bear respectively; so that neither those which are nearest the sun are destroyed by
the heat, nor those which are farthest off, by the cold; but each one enjoys a temperature suited to
its proper uses, as the earth to ours? -- the admirable order, number, and usefulness of the
several moons, (as I may very properly call them,) never dreamt of by antiquity, but now by the
help of telescopes clearly and distinctly seen to move about their respective planets, and whose
motions are so exactly known, that their very eclipses are as certainly calculated and foretold as
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those of our own moon? -- the strange adjustment of our moon's motion about its own centre once
in a month, with its motion about the earth in the same period of time, to such a degree of
exactness, that by that means the same face is always obverted to the earth without any sensible
variation? -- the wonderful motions of the comets, which are now known to be as exact, regular,
and periodical, as the motions of other planets? -- lastly, -- the preservation of the several
systems, and of the several planets and comets in the same system, from falling upon each other,
which, in infinite past time, (had there been no intelligent governor of the whole,) could not but
have been the effect of the smallest possible resistance made by the finest æther, and even by the
rays of light themselves, to the motions (supposing it possible there ever could have been any
motions) of those bodies? -- what (I say,) would Tully, that great master of reason, have thought
and said, if these and other newly discovered instances of the inexpressible accuracy and wisdom
of the works of God, had been found out and known in his time? Certainly atheism, which then
was altogether unable to withstand the arguments drawn from this topic, must now, upon the
additional strength of these later observations, (which are every one an unanswerable proof of the
incomprehensible wisdom of the Creator,) be utterly ashamed to show its head. We now see, with
how great reason the author of the Book of Ecclesiasticus, after he had described the beauty of
the sun and stars, and all the then visible works of God in heaven and earth, concluded, chap. xliii,
v.32, (as we, after all the discoveries of later ages, may, no doubt, still truly say,) "There are yet hid
greater things than these, and we have seen but a few of his works."
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Chapter 15

XII. Proposition XII. The supreme author of all things must be

infinitely good, just, and true.

Lastly; the supreme cause and author

of all things must of necessity be a being of infinite goodness, justice, and truth, and all other moral
perfections, such as become the supreme governor and judge of the world. That there are different
relations of things one towards another, is as certain as that there are different things in the world.
That from these different relations of different things there necessarily arises an agreement or
disagreement of some things to others, or a fitness or unfitness of the application of different
things or different relations, one to another, is likewise as certain as that there is any difference in
the nature of things, or that different things do exist. Further, that there is a fitness or suitableness
of certain circumstances to certain persons, and an unsuitableness of others, founded in the
nature of things and in the qualifications of persons, antecedent to will and to all arbitrary or
positive appointment whatsoever, must unavoidably be acknowledged by every one who will not
affirm that it is equally fit and suitable, in the nature and reason of things, that an innocent being
should be extremely and eternally miserable as that it should be free from such misery. There is,
therefore, such a thing as fitness and unfitness, eternally, necessarily, and unchangeably in the
nature and reason of things. Now, what these relations of things, absolutely and necessarily are in
themselves; that also they appear to be, to the understanding of all intelligent beings except those
only who understand things to be what they are not, that is, whose understandings are either very
imperfect or very much depraved; and by this understanding or knowledge of the natural and
necessary relations of things, the actions likewise of all intelligent beings are constantly directed,
(which, by the way, is the true ground and foundation of all morality,) unless their will be corrupted
by particular interest or affection, or swayed by some unreasonable and prevailing lust. The
supreme cause, therefore, and author of all things, since (as has already been proved,) he must of
necessity have infinite knowledge, and the perfection of wisdom, so that it is absolutely impossible
he should err, or be in any respect ignorant of the true relations and fitness or unfitness of things,
or be by any means deceived or imposed upon herein; and since he is likewise self-existent,
absolutely independent and all-powerful; so that, having no want of any thing, it is impossible his
will should be influenced by any wrong affection, and having no dependence, it is impossible his
power should be limited by any superior strength, -- it is evident he must of necessity, (meaning,
not a necessity of fate, but such a moral necessity as I before said was consistent with the most
perfect liberty,) do always what he knows to be fittest to be done; that is, he must act always
according to the strictest rules of infinite goodness, justice, and truth, and all other moral
perfections. In particular, the supreme cause must, in the first place, be infinitely good; that is, he
must have an unalterable disposition to do and to communicate good or happiness; because,
being himself necessarily happy in the eternal enjoyment of his own infinite perfections, he cannot
possibly have any other motives to make any creatures at all, but only that he may communicate
to them his own perfections, according to their different capacities, arising from that variety of
natures which it was fit for infinite wisdom to produce; and according to their different
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improvements, arising from that liberty which is essentially necessary to the constitution of
intelligent and active beings. That he must be infinitely good, appears likewise further from hence;
that, being necessarily all-sufficient, he must consequently be infinitely removed from all malice
and envy, and from all other possible causes or temptations of doing evil, which, it is evident, can
only be effects of want and weakness, of imperfection or depravation. Again, the supreme cause
and author of all things, must in like manner be infinitely just; because, the rule of equity being
nothing else but the very nature of things, and their necessary relations one to another; and the
execution of justice being nothing else but a suiting the circumstances of things to the
qualifications of persons, according to the original fitness and agreeableness which I have before
shown to be necessarily in nature, antecedent to will and to all positive appointment, it is manifest
that he who knows perfectly this rule of equity, and necessarily judges of things as they are; who
has complete power to execute justice according to that knowledge, and no possible temptation to
deviate in the least therefrom; who can neither be imposed upon by any deceit, nor swayed by any
bias, nor awed by any power, -- must, of necessity, do always that which is right, without iniquity,
and without partiality; without prejudice, and without respect of persons. Lastly, that the supreme
cause and author of all things must be true and faithful, in all his declarations and all his promises,
is most evident. For the only possible reason of falsifying, is either rashness or forgetfulness,
inconstancy or impotency, fear of evil, or hope of gain; from all which [86] an infinitely wise,
all-sufficient, and good being must of necessity be infinitely removed; and consequently, as it is
impossible for him to be deceived himself, so neither is it possible for him in anywise to deceive
others. In a word, all evil and all imperfections whatsoever arise plainly either from shortness of
understanding, defect of power, or faultiness of will; and this last, evidently from some impotency,
corruption, or depravation; being nothing else but a direct choosing to act contrary to the known
reason and nature of things. From all which, it being manifest that the supreme cause and author
of all things cannot but be infinitely removed, it follows undeniably that he must of necessity be a
being of infinite goodness, justice, and truth, and all other moral perfections. To this argumentation
a priori, there can be opposed but one objection that I know of drawn on the contrary, a posteriori,
from experience and observation of the unequal distributions of providence in the world. But
(besides the just vindication of the wisdom and goodness of providence in its dispensations, even
with respect to this present world only, which Plutarch and other heathen writers have judiciously
made,) the objection itself is entirely wide of the question. For, concerning the justice and
goodness of God, (as of any governor whatsoever,) no judgment is to be made from a partial view
of a few small portions of his dispensations, but from an entire consideration of the whole; and,
consequently, not only the short duration of this present state, but moreover all that is past and
that is still to come, must be taken into the account; and then every thing will clearly appear just
and right. From this account of the moral attributes of God, it follows: 1st. The necessity of God's
moral attributes consistent with perfect liberty. That though all the actions of God are entirely free,
and consequently the exercise of his moral attributes cannot be said to be necessary, in the same
sense of necessity as his existence and eternity are necessary; yet these moral attributes are
really and truly necessary, by such a necessity, as, though it be not at all inconsistent with liberty,
yet is equally certain, infallible, and to be depended upon, as even the existence itself, or the
eternity of God. For though nothing is more certain (as has been already proved in the ninth
proposition of this discourse,) than that God acts, not necessarily, but voluntarily, with particular
intention and design, knowing that he does good, and intending to do so, freely and out of choice,
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and when he has no other constraint upon him but this, that his goodness inclines his will to
communicate himself and to do good; so that the divine nature is under no necessity but such as is
consistent with the most perfect liberty and freest choice; (which is the ground of all our prayers
and thanksgivings, -- the reason, why we pray to him to be good to us and gracious, and thank him
for being just and merciful; whereas no man prays to him to be omnipresent, or thanks him for
being omnipotent, or for knowing all things:) though nothing, I say, is more certain than that God
acts, not necessarily, but voluntarily; yet it is nevertheless as truly and absolutely impossible for
God not to do (or to do any thing contrary to) what his moral attributes require him to do; as if he
was really not a free but a necessary agent. And the reason hereof is plain: because infinite
knowledge, power, and goodness in conjunction, may, notwithstanding the most perfect freedom
and choice, act with altogether as much certainty and unalterable steadiness, as even the
necessity of fate can be supposed to do. Nay, these perfections cannot possibly but so act;
because free choice, in a being of infinite knowledge, power, and goodness, can no more choose
to act contrary to these perfections, than knowledge can be ignorance, power be weakness, or
goodness malice; so that free choice, in such a being, may be as certain and steady a principle of
action as the necessity of fate. We may, therefore, as certainly and infallibly rely upon the moral as
upon the natural attributes of God; it being as absolutely impossible for him to act contrary to the
one as to divest himself of the other; and as much a contradiction to suppose him choosing to do
any thing inconsistent with his justice, goodness, and truth, as to suppose him divested of infinity,
power, or existence. The one is contrary to the immediate and absolute necessity of his nature, the
other to the unalterable rectitude of his will: The one is in itself an immediate contradiction in the
terms, the other is an express contradiction to the necessary perfections of the divine nature. To
suppose the one, is saying absolutely that something is, at the same time that it is not; to suppose
the other, is to say that infinite knowledge can act ignorantly, infinite power weakly, or that infinite
wisdom and goodness can do things not good or wise to be done: All which are equally great and
equally manifest absurdities. This, I conceive, is a very intelligible account of the moral attributes of
God, satisfactory to the mind, and without perplexity and confusion of ideas: I might have said it at
once, (as the truth most certainly is,) that justice, goodness, and all the other moral attributes of
God, are as essential to the divine nature as the natural attributes of eternity, infinity, and the like.
But because all atheistical persons, after they are fully convinced that there must needs be in the
universe some one eternal, necessary, infinite, and all-powerful being, will still, with unreasonable
obstinacy, contend that they can by no means see any necessary connexion of goodness, justice,
or any other moral attribute, with these natural perfections; therefore, I chose to endeavour to
demonstrate the moral attributes by a particular deduction, in the manner I have now done. 2dly.
Of the necessity of God's doing always what is best and fittest in the whole. From hence it follows,
that though God is a most perfectly free agent, yet he cannot but do always what is best and
wisest in 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 beings at all; because he is in himself
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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 as self-sufficient
without their continuance, as he was before their creation. But it was 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
time, and continued so long, and indued with various perfections in such degrees, as infinite
wisdom and goodness saw it wisest and best that they should. And when and whilst things are in
being, the same moral perfections make it necessary that they should be disposed and governed
according to the exactest and most unchangeable laws of eternal justice, goodness, and truth;
because, while things and their several relations are, they cannot but be what they are; and an
infinitely wise being cannot but know them to be what they are, and judge always rightly
concerning the several fitnesses or unfitnesses of them; and an infinitely good being cannot but
choose to act always according to this knowledge of the respective fitness of things; it being as
truly impossible for such a free agent, who is absolutely incapable of being deceived or depraved,
to choose by acting contrary to these laws, to destroy its own perfections, as for necessary
existence to be able to destroy its own being. 3dly. Of the impossibility of his doing evil. From
hence it follows, that, though God is both perfectly free, and also infinitely powerful, yet he cannot
possibly do any thing that is evil. The reason of this also is evident. Because, as it is manifest
infinite power cannot extend to natural contradictions, which imply a destruction of that very power
by which they must be supposed to be effected; so neither can it extend to moral contradictions,
which imply a destruction of some other attributes as necessarily belonging to the divine nature as
power. I have already shown that justice, goodness, and truth, are necessarily in God; even as
necessarily as power, and understanding, and knowledge of the nature of things. It is therefore as
impossible and contradictory to suppose his will should choose to do any thing contrary to justice,
goodness, or truth, as that his power should be able to do any thing inconsistent with power. It is
no diminution of power not to be able to do things which are no object of power: and it is in like
manner no diminution either of power or liberty to have such a perfect and unalterable rectitude of
will as never possibly to choose to do any thing inconsistent with that rectitude. 4thly. That liberty
is not in itself an imperfection, but a perfection. From hence it follows, that liberty, properly
speaking, is not in itself an imperfection but a perfection. For it is, in the highest and completest
degree, in God himself: every act, wherein he exercises any moral attribute, as goodness, justice,
or truth, proceeding from the most perfect liberty and freest choice; without which, goodness would
not be goodness, nor justice and truth any excellencies; these things, in the very idea and formal
notion of them, utterly excluding all necessity. It has indeed been sometimes taught, that liberty is
a great imperfection; because it is the occasion of all sin and misery: But, if we will speak properly,
it is not liberty that exposes us to misery, but only the abuse of liberty. It is true, liberty makes men
capable of sin, and consequently liable to misery; neither of which they could possibly be, without
liberty. But he that will say every thing is an imperfection, by the abuse whereof a creature may
become more unhappy than if God had never given it that power at all, must say that a stone is a
more excellent and perfect creature than man, because it is not capable of making itself miserable,
as man is. And, by the same argument, reason and knowledge, and every other perfection, nay
even existence itself, will be proved to be an imperfection; because it is that without which a
creature could not be miserable. The truth therefore is; the abuse of liberty, that is, the corruption
and depravation of that without which no creatures could be happy, is the alone cause of their
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misery: but as for liberty itself, it is a great perfection; and the more perfect any creature is, the
more perfect is its liberty; and the perfectest liberty of all is such liberty as can never, by any
ignorance, deceit, or corruption, be biassed or diverted from choosing what is the proper object of
free choice, the greatest good. 5thly. That the highest moral perfections of rational creatures do
not exclude natural liberty. From hence it follows, that though probably no rational creature can be,
in a strict philosophical sense, impeccable, yet we may easily conceive how God can place such
creatures, as he judges worthy of so excellent a gift, in such a state of knowledge and near
communion with himself, where goodness and holiness shall appear so amiable, and where they
shall be exempt from all means of temptation and corruption; that it shall never be possible for
them, notwithstanding the natural liberty of their will, to be seduced from their unchangeable
happiness in the everlasting choice and enjoyment of their greatest good: Which is the state of
good angels and of the saints in heaven. Lastly; That the grounds of all moral obligations are
eternal and necessary, and depend not on any laws. From what hath been said upon this head, it
follows that the true ground and foundation of all eternal moral obligations, is this; that the same
reasons, (viz. the fore-mentioned necessary and eternal different relations which different things
bear one to another: and the consequent fitness or unfitness of the application of different things,
or different relations, one to another, unavoidably arising from that difference of the things
themselves;) these very same reasons, I say, which always and necessarily do determine the will
of God, as hath been before shown, ought also constantly to determine the will of all subordinate
intelligent beings. And when they do not, then such beings, setting up their own unreasonable
self-will in opposition to the nature and reason of things, endeavour (as much as in them lies) to
make things be what they are not, and cannot be; which is the highest presumption and greatest
insolence imaginable: It is acting contrary to their own reason and knowledge; it is an attempting to
destroy that order by which the universe subsists, and it is also, by consequence, offering the
highest affront imaginable to the creator of all things, who himself governs all his actions by these
rules, and cannot but require the same of all his reasonable creatures. They who found all moral
obligations ultimately in the will of God must recur at length to the same thing; only with this
difference, that they do not clearly explain how the nature and will of God himself must be
necessarily good and just, as I have endeavoured to do. They who found all moral obligations only
upon laws made for the good of societies, hold an opinion which, (besides that it is fully confuted
by what has been already said concerning the eternal and necessary difference of things,) is
moreover so directly and manifestly contradictory and inconsistent with itself, that it seems strange
it should not have been more commonly taken notice of. For, if there be no difference between
good and evil, antecedent to all laws, there can be no reason why any laws should be made at all,
when all things are naturally indifferent. To say that laws are necessary to be made for the good of
mankind, is confessing that certain things tend to the good of mankind, that is, to the preserving
and perfecting of their nature; which wise men therefore think necessary to be established by laws.
And if the reason why certain things are established by wise and good laws is, because those
things tend to the good of mankind, it is manifest they were good antecedent to their being
confirmed by laws: Otherwise, if they were not good antecedent to all laws, it is evident there could
be no reason why such laws should be made, rather than the contrary; which is the greatest
absurdity in the world. AND The conclusion. now from what has been said upon this argument, I
hope it is in the whole sufficiently clear that the being and attributes of God are, to attentive and
considering minds, abundantly capable of just proof and demonstration, and that the adversaries
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of God and religion have no reason on their side, (to which they would pretend to be strict
adherers,) but merely vain confidence, and great blindness and prejudice, when they desire it
should be thought, that, in the fabric of the world, God has left himself wholly without witness, and
that all the arguments of nature are on the side of atheism and irreligion. Some men, I know, there
are, who, having never turned their thoughts to matters of this nature, think that these things are all
absolutely above our comprehension; and that we talk about we know not what, when we dispute
about these questions. But since the most considerable atheists that ever appeared in the world,
and the pleaders for universal fatality, have all thought fit to argue in this way, in their attempts to
remove the first foundations of religion, it is reasonable and necessary that they should be
opposed in their own way, it being most certain, that no argumentation, of what kind soever, can
possibly be made use of on the side of error, but may also be used with much greater advantage
on the behalf of truth. 2. From what has been said upon this argument, we may see how it comes
to pass, that though nothing is so certain and undeniable as the necessary existence of God, and
the consequent deduction of all his attributes, yet men, who have never attended to the evidence
of reason, and to the notices that God hath given us of himself, may easily be in great measure
ignorant of both. That the three angles of a triangle are equal to two right ones is so certain and
evident, that whoever affirms the contrary affirms what may very easily be reduced to an express
contradiction; yet whoever turns not his mind to consider it at all, may easily be ignorant of this and
numberless other the like mathematical and most infallible truths. 3. Yet the notices that God has
been pleased to give us of himself are so many and so obvious, -- in the constitution, order,
beauty, and harmony of the several parts of the world, -- in the frame and structure of our own
bodies, and the wonderful powers and faculties of our souls, -- in the unavoidable apprehensions
of our own minds, and the common consent of all other men, -- in every thing within us, and every
thing without us; that no man of the meanest capacity and greatest disadvantages whatsoever,
with the slightest and most superficial observation of the works of God, and the lowest and most
obvious attendance to the reason of things, can be ignorant of Him, but he must be utterly without
excuse. Possibly he may not, indeed, be able to understand or be affected by nice and
metaphysical demonstrations of the being and attributes of God, but then for the same reason he
is obliged also not to suffer himself to be shaken and unsettled by the subtile sophistries of
sceptical and atheistical men, which he cannot perhaps answer, because he cannot understand;
but he is bound to adhere to those things which he knows, and those reasonings he is capable to
judge of, which are abundantly sufficient to determine and to guide the practice of sober and
considering men.4. But this is not all: God has, moreover, finally, -- by a clear and express
revelation of himself, brought down from heaven by his own Son, our blessed Lord and Redeemer,
and suited to every capacity and understanding, -- put to silence the ignorance of foolish, and the
vanity of sceptical and profane men; and, by declaring to us himself, his own nature and attributes,
he has effectually prevented all mistakes which the weakness of our reason, the negligence of our
application, the corruption of our nature, or the false philosophy of wicked and profane men, might
have led us into; -- and so has infallibly furnished us with sufficient knowledge to enable us to
perform our duty in this life, and to obtain our happiness in that which is to come. But this exceeds
the bounds of my present subject, and deserves to be handled in a particular discourse.



SermonIndex.net  |  Page 75

Chapter 16

Introduction

BEING EIGHT SERMONS PREACHED AT THE CATHEDRAL CHURCH OF ST. PAUL, IN THE
YEAR 1705, AT THE LECTURE FOUNDED BY THE HONOURABLE ROBERT BOYLE, ESQ.BY
SAMUEL CLARKE, DD.LATE RECTOR OF ST. JAMES'S, WESTMINSTER.TO THEMOST
REVEREND FATHER IN GOD,THOMAS,LORD ARCHBISHOP OF CANTERBURY, AND
PRIMATE OF ALL ENGLAND;SIR HENRY ASHURST, BARONET; SIR JOHN ROTHERAM,
KNIGHT, SERGEANT AT LAW; JOHN EVELIN, ESQ.TRUSTEES APPOINTED BY THE
HONOURABLE ROBERT BOYLE, ESQ.THIS DISCOURSEIS HUMBLY DEDICATED.
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Chapter 17

THE PREFACE.

I SHOULD not have presumed to publish these papers in vindication of natural and revealed
religion, after so many excellent discourses already written upon that subject, had I not thought
myself obliged to it, in order to pursue more fully the design of the honourable founder of this
lecture, and to answer the expectation of the most reverend and the honourable trustees
appointed by him. The honourable Robert Boyle, Esq. was a person no less zealously solicitous
for the propagation of true religion, and the practice of piety and virtue, than diligent and
successful in improving experimental philosophy, and enlarging our knowledge of nature; and it
was his settled opinion, that the advancement and increase of natural knowledge would always be
of service to the cause and interest of true religion, in opposition to atheists and unbelievers of all
sorts. Accordingly he, in his life-time, made excellent use of his own observations to this purpose
in all his writings, and made provision after his death for carrying on the same design perpetually.
In pursuance of which end I endeavoured, in my former discourse, to strengthen and confirm the
arguments which prove to us the being and attributes of God, partly by metaphysical reasoning,
and partly from the discoveries (principally those that have been lately made,) in natural
philosophy. And in the present treatise I have attempted, in a plainer and easier method, to
establish the unalterable obligations of natural religion, and the truth and certainty of the Christian
revelation. If what I have said, may, in any measure, promote the interest of true religion in this
sceptical and profane age, and answer the design for which this lecture was founded, I have my
end. It may perhaps be expected, that I should take some notice of certain remarks which have
been published upon my former sermons. Had the author of those remarks entered into the merits
of the cause, or offered any considerable reasons in opposition to what I had laid down, I should
have thought myself obliged to give him a particular answer; but since his book is made up chiefly
of railing and gross misconstructions, and all that he pretends to say, by way of argument,
depends entirely upon supposition of the truth of the Cartesian hypothesis, which the best
mathematicians in the world have demonstrated to be false, I presume it may be sufficient to show
here the insincerity of that author, and the weakness of his reasoning, by a few brief observations.
The only argument he alleges against me, in his whole book, is this: that if we know not distinctly
what the essence of God, [87] and what the essence of matter is, wé cannot possibly demonstrate
them at all to be two different essences. To which I answer: It is plain we know not the essences of
things by intuition, but can only reason about them from what we know of their different properties
or attributes. Now, from the demonstrable attributes of God, and from the known properties of
matter, we have as unanswerable reasons to convince and satisfy us that their essences are
entirely different, though we know not distinctly what those essences are, as our faculties can
afford us, in judging of any the certainest things whatsoever. For instance: the demonstrable
attributes of God are, that he is self-existent, independent, eternal, infinite, unchangeable,
incorruptible, intelligent, free, all-powerful, wise, just, and good: The known properties of matter
are, that it is not necessary or self-existent, but dependent, finite; (nay, that it fills but a few very
small and inconsiderable portions of space,) that it is divisible, passive, unintelligent, and
consequently incapable of any active powers. Now nothing can be more certain and evident, than
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that the substances to which these incompatible attributes or properties belong, or the essences
from which they flow, are entirely different one from the other, though we do not distinctly know
what the inmost substances or essences themselves are. If any man will think a mere hypothesis
(the Cartesian or any other,) concerning the inmost nature of substances to be a more satisfactory
discovery of the different essences of things than we can attain by reasoning thus from their
demonstrable properties, and will choose rather to draw fond consequences from such
hypotheses and fictions founded upon no proof at all, than to make use of such philosophy as is
grounded only upon clear reason or good experiments, -- I know no help for it, but he must be
permitted to enjoy his opinion quietly. The rest of the book is all either an indecent and
unreasonable reviling of the learned Mr Locke, from whom I neither cited any one passage, nor
(that I know of) borrowed any argument from him; and therefore is altogether impertinent: or else it
consists of gross misrepresentations of my sense, and very unfair constructions and false citations
of my words, of which I shall presently give some instances. The first 8, and the 35th and 36th
pages of the remarks, are spent in attempting to prove, that, if we do not first know what the
essence of God, and what the essence of matter is, (that is, if the Cartesian hypothesis or fiction
concerning the essences of spiritual and material substance be not granted to be true,) -- there is
no way left by which it can be proved at all that the essence of God and matter is not one and the
same: To which I have already given an answer, viz. that, from the demonstrable attributes of God,
and from the known properties of matter (being incompatible with each other,) we have as
absolute certainty of their essences or substances being different, though we do not distinctly
know what those essences are, as our faculties enable us to attain in any metaphysical question;
for incompatible properties can no more possibly be in any unknown than in any known subject.
Page 12. -- The author of the Remarks asserts, that Des Cartes and his followers have
mathematically proved that the essence of matter consists in length, breadth, and depth: And upon
this confident assertion, his whole book depends in every part. To this, therefore, I answer, that
that hypothesis is really so far from being mathematically proved to be true, that, on the contrary,
he cannot but know (if he knows any thing of these matters,) that the greatest mathematicians of
the present age, men confessedly greater in that science than any that ever lived before them,
have clearly proved (as I before said) that it is absolutely false. [88] And not to take the least notice
of this throughout his whole book argues either great insincerity or great ignorance. I had affirmed,
that to imagine an eternal and infinite nothing was being reduced to the necessity of imagining a
contradiction or impossibility: For this he argues against me (Remark. pag.14,) as if I had asserted,
that it was possible to imagine an eternal and infinite nothing, whereas I asserted that it was
impossible, and an express contradiction so to do: This is great insincerity. I had charged the
Cartesians with being unavoidably reduced to the absurdity of making matter a
necessarily-existing being. In citing this passage, (Remark, pages 14 and 15,) he ridiculously
represents me as saying that this absurdity consisted in making extension necessary; though he
knew that in that very passage I supposed matter and extension to be entirely different things: This
likewise is great insincerity. I have said, that the idea of immensity was an idea that no way
belonged to matter. Instead of this, he cites me asserting, senselessly, (Remark, page 15,) that
extension no way belongs to matter; as if that which is not immense or infinite, is, therefore, not
extended at all: This is the greatest disingenuity in the world. Remark, page 15. -- He says, I am
sure this author cannot produce one, no not one Cartesian, that ever made matter a
necessarily-existing being, -- that ever contradicted himself in words upon this subject, -- that ever
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was mightily, or not mightily, or at all perplexed with what Mr Clarke calls his argument; -- nay, that
ever heard of that thing he calls his argument. Why are they thus misrepresented and imposed
upon? To this I answer: it had been sufficient to make good my charge, to have shown, that, from
the Cartesian hypothesis, it followed, by unavoidable consequence, that matter must be a
necessarily-existing being, though the Cartesians themselves had not seen that consequence. Yet
I cited, moreover, a passage out of Regis, wherein it is plain he perceived and owned that
consequence. But, because the Remarker seems not satisfied with this, and pretends to triumph
here with great pleasure and assurance, I will for once comply with his challenge, and produce him
another, and that an unexceptionable Cartesian, even Des Cartes himself, who was greatly
perplexed with the argument I mentioned, and was unavoidably reduced to make matter a
necessarily-existing being, and at the same time did contradict himself in words upon this subject.
It was objected to Des Cartes by some very learned men, that [89] if extension and matter were
the same thing, it seemed to them to follow, that God could neither possibly make the world finite,
nor annihilate any part of matter, without creating, at the same time, just as much more to supply
its place. To this he answers; [90] that, according to his hypothesis, it does indeed imply a
contradiction to suppose the world to be finite, or to suppose God annihilating any part of matter;
but yet he will not say God cannot do it, or that God cannot cause that two and three shall not
make five, or any other contradiction whatsoever: Is not this making matter a necessarily-existing
being, to own that it is a contradiction to suppose God annihilating it, or setting bounds to it? Is not
this contradicting himself, for a man to affirm (as Cartes does in all his writings,) that the world was
created by God, and depends upon him, and yet at the same time to declare that it implies as plain
a contradiction to suppose any part of matter annihilable by the power of God, as to suppose that
two and three should not make five? Is not this really a ridiculing of the power of God? And was
not Des Cartes, therefore, greatly perplexed with the argument I mentioned? And is not an
hypothesis, from which such consequences unavoidably and confessedly follow, a fine land-mark
of distinction between spiritual and material substances? and whatever opposes this hypothesis,
[91] a depriving us of the means of proving the existence of the one only true God? The Remarker
humbly desires his reader (page 16,) to be persuaded that he is of no particular sect in matters of
philosophy, but only of the party of truth wherever he meets with it. Yet the same man had
declared before, (page 12,) that he believed Des Cartes had mathematically proved his
hypothesis; and takes not the least notice of its having since been fully confuted by
mathematicians confessedly far more eminent in that science than Des Cartes was. This is a very
singular mark of impartiality, and of being addicted to no party in matters of philosophy.Speaking
of the Cartesian argument drawn from the idea of God, I had used these words: -- Our first
certainty of the existence of God arises not from this, that, in the idea we frame of him in our
minds, or rather in the definition that we make of the word [God,] as signifying a being of all
possible perfections, we include self-existence: but, &c. -- meaning, that, according to that
argument, self-existence was rather made only a part of the definition of the word than proved to
be a real attribute of the being itself. Instead of this the Remarker, (pages 17 and 19,) by a childish
misunderstanding of the syntax of the sentence, and referring the particle [or] to a wrong member
of the period, cites my words in a quite different manner: as if I had said, in the idea we frame of
God in our own minds, or rather in the idea we frame of him in the definition that we make of the
word, &c. and he is very facetious (pages 17 and 19,) in ridiculing this framing of an idea in a
definition, which he calls, as it truly is, a real piece of nonsense. But when, upon the review, he
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finds himself the true and only author of it, for want of understanding grammar, I suppose it will
make him more modest and careful.He accuses me (Remark, pages 18, 20, &c.) of not
understanding the Cartesian argument drawn from the idea of God. I confess myself very ready to
submit to this charge; and I can show him much more learned writers than either of us, who have
likewise [92] not understood that argument. If he does understand it, he will do the world a very
acceptable piece of service to make it out.What he says in his 21st, 22d, 23d, and 24th pages, is
such a heap of misconstructions, and so entirely void of sense, that I confess I cannot at all tell
what he means.From my using the word mere matter, he concludes (page 29,) that I imagine there
is another sort of matter which is not a mere bare, pure, incogitative matter; and that these terms
necessarily import this sense. Whereas, in every one of the places he cites, it is as express and
evident as words can make it, that by mere matter I understand the matter of which the world
consists, not as opposed to another sort of matter, but either as opposed to motion and to the form
of the world, or as considered by itself, and without the government and direction of a supreme
intelligent mind. This, therefore, is the highest degree of insincerity.He charges me, (pages 4 and
29, and 30,) with making a translation quite different from Spinoza's sense and words. How I could
mistranslate what I did not translate at all, I understand not: but whether I have misrepresented
Spinoza's sense, or no, (as I think I have not,) this I can only leave to the learned world to judge.I
reduced Spinoza's opinion to this, that the material world, and every part of it, with the order and
manner of being of each part, is the only self-existing or necessarily-existing being; and this I think
is as clearly contained in the words I cited from him [93] as any thing can be. Here the Remarker
asserts (page 30,) that Spinoza never taught this doctrine; nay, that he taught the quite contrary.
To prove which, he cites a passage, where Spinoza affirms, that [94] all who have in any degree
considered the divine nature, deny that God is corporeal. Now, this also is extremely insincere; for,
had this author cited here the whole sentence of Spinoza, as he had cited it before in his 26th
page, it would have appeared evidently, that Spinoza, by denying God to be corporeal, meant only
fallaciously to deny his being any particular piece of matter, any [95] finite body, and of a certain
figure. For, that he believed infinite corporeal substance, that is, the whole material universe, to be
God, (besides the places I had cited from him,) he in express words acknowledges, [96] in a
passage which this very author cites in the 4th page of his remarks; and he maintains it at large
through the whole of that very scholium [97] from whence the remarker has with the greatest
insincerity taken the present objection. But, besides; suppose Spinoza had not explained himself
in this place, and had in this single passage contradicted what he had plainly taught throughout the
rest of his book, would this have been any just reason to say that Spinoza never taught the
doctrine I imputed to him? nay, that he taught the quite contrary?He charges me (page 32,) with
arguing only against the accessories of atheism, and leaving the essential hypothesis in its full
force; nay, with confirming and establishing (page 11,) Spinoza's atheism. It seems, in the opinion
of this author, that proving the material world to be, not a necessary but a dependent being, made,
preserved, and governed, by a self-existent, independent, eternal, infinite mind, of perfect
knowledge, wisdom, power, justice, goodness and truth -- is arguing only against the accessories
of atheism, and that the essential hypothesis of atheism is left untouched, nay, confirmed and
established, by all who will not presume to define the essence of that supreme mind according to
the unintelligible language of the schools and the groundless imagination of Des Cartes
concerning the substance or essence of matter and spirit. I confess it appears to me, on the
contrary, that the essence of atheism lies in making God either an unintelligent being, [such as is
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the material world,] or at least a necessary agent, [such as Spinoza makes his one substance to
be,] void of all freedom, wisdom, power, and goodness; and that other metaphysical disputes are
only about the accessories; and that there is much more ground, on the other side, to suspect that
very hypothesis, of which this writer is so fond, to be favourable to the atheist's main purpose. For
if, from Des Cartes's notion of the essence of matter, it follows (as he himself, in the places now
cited, confesses in express words,) that it implies a contradiction to suppose the material world
finite, or to suppose any part of matter can be annihilated by the power of God, I appeal to this
author, whether this does not naturally tend to make men think matter a necessary and
self-existent being? He charges me (page 33,) with falsely accusing Spinoza of making God a
mere necessary agent; and cites a passage or two out of Spinoza, wherein that author seems to
assert the contrary. The words which I cited from Spinoza do as clearly express what I charged
him with, as it is possible for any thing to be expressed; for he asserts plainly, [98] that from the
power of God all things proceed necessarily; that all things are determined by the necessity of the
divine nature; that whatever is in the power of God must necessarily exist; that things could not
have been produced by God in any other manner or order than they now are; and that God does
not act by a liberty of will. All this the Remarker very insincerely passes over, without the least
notice. And the words which he cites out of Spinoza do not at all prove the contrary to what I
asserted. For when Spinoza says, [99] that God alone is a free cause, and that God acts by the
laws of his own nature, without being forced by any; it is evident he does not there mean a
freedom of will, but only fallaciously signifies, that the necessity by which all things exist in the
manner they do, is an inward necessity in the nature of the things themselves, in opposition to any
force put upon them from without; which external force, it is plain indeed that [the to pan] the whole
universe (the God of Spinoza) cannot be subject to; because it is supposed to contain all things
within itself. But, besides, supposing (as I said before) that Spinoza had directly contradicted
himself in this one passage, how would that have proved my charge against him to have been
false?He says (page 34,) that I am guilty myself of what I groundlessly imputed to Spinoza, viz. of
making God a mere necessary agent; namely, by affirming that there is a necessary difference
between good and evil, and that there is such a thing as fitness and unfitness, eternally,
necessarily, and unchangeably in the nature and reason of things, antecedently to will and to all
positive or arbitrary appointment whatsoever. This, he says, is a groundless and positive
assertion, and plainly imports the eternal necessary co-existence of all things as much as
Spinoza's hypothesis does. Is not this an admirable consequence? because I affirm the
proportions of things, and the differences of good and evil, to be eternal and necessary, that
therefore I affirm the existence of the things themselves to be also eternal and necessary?
because I affirm the proportion, suppose between a sphere and a cylinder, to be eternal and
necessary, that therefore I affirm the existence of material spheres and cylinders to be likewise
eternal and necessary? because I affirm the difference between virtue and vice to be eternal and
necessary, that therefore I affirm men, who practise virtue or vice, to have existed eternally? This
accusation shows both extreme ignorance, and great malice, in the author of the remarks.I had
used these words, (Demonstrat, page 8:) -- "How an eternal duration can now be actually past, is a
thing utterly as impossible for our narrow understandings to comprehend, as any thing that is not
an express contradiction can be imagined to be; and yet, to deny the truth of the proposition, that
an eternal duration is now actually past, is to assert something still far more unintelligible, even a
real and express contradiction." Instead of this, the Remarker, (page 39,) citing my words, with
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extreme disingenuity leaves out one half of the sentence and makes me to say, absolutely, that
something is still far more unintelligible than that which is utterly impossible to be understood.
Such gross misrepresentations as these, in leaving out one part of a sentence, to make the rest
nonsense, can very hardly proceed but from want of honesty.Lastly, (page 41,) he says, that in my
Sermons there is not one argument offered to prove, against Spinoza, that God is a spirit. I
persuaded myself, that the proving God to be a being absolutely distinct from the material world,
self-existent, intelligent, free, all-powerful, wise, and good, had been proving him to be a spirit. But
it seems no proof is of any force with this author, if it be not agreeable to the Cartesian philosophy,
in which alone he seems to have any knowledge. To this, therefore, I am not obliged to trouble
either myself or the reader with giving any further answer.
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Chapter 18

I. Proposition I. The same necessary and eternal different relations

that different things bear one to another, and the same consequent fitness or unfitness of the
application of different things or different relations one to another, with regard to which the will of
God always and necessarily does determine itself, to choose to act only what is agreeable to
justice, equity, goodness, and truth, in order to the welfare of the whole universe, ought likewise
constantly to determine the wills of all subordinate rational beings, to govern all their actions by the
same rules, for the good of the public, in their respective stations; that is, these eternal and
necessary differences of things make it fit and reasonable for creatures so to act; They cause it to
be their duty, or lay an obligation upon them so to do, even separate from the consideration of
these rules being the positive will or command of God, and also antecedent to any respect or
regard, expectation or apprehension, of any particular private and personal advantage or
disadvantage, reward or punishment, either present or future, annexed either by natural
consequence, or by positive appointment, to the practising or neglecting of those rules. The
several parts of this proposition may be proved distinctly, in the following manner. I. That there are
eternal and necessary differences of things. That there are differences of things, and different
relations, respects, or proportions, of some things towards others, is as evident and undeniable as
that one magnitude or number is greater, equal to, or smaller than another. That from these
different relations of different things there necessarily arises an agreement or disagreement of
some things with others, or a fitness or unfitness of the application of different things or different
relations one to another, is likewise as plain as that there is any such thing as proportion or
disproportion in geometry and arithmetic, or uniformity or difformity in comparing together the
respective figures of bodies. Further, that there is a fitness or suitableness of certain
circumstances to certain persons, and an unsuitableness of others, founded in the nature of things
and the qualifications of persons antecedent to all positive appointment whatsoever; also, that,
from the different relations of different persons one to another, there necessarily arises a fitness or
unfitness of certain manners of behaviour of some persons towards others; is as manifest as that
the properties which flow from the essences of different mathematical figures have different
congruities or incongruities between themselves, or that, in mechanics, certain weights or powers
have very different forces, and different effects one upon another, according to their different
distances, or different positions and situations in respect of each other: For instance; that God is
infinitely superior to men is as clear as that infinity is larger than a point, or eternity longer than a
moment; and it is as certainly fit that men should honour and worship, obey and imitate God, than
on the contrary in all their actions endeavour to dishonour and disobey him, as it is certainly true
that they have an entire dependence on him, and he, on the contrary, can in no respect receive
any advantage from them; and not only so, but also that his will is as certainly and unalterably just
and equitable in giving his commands as his power is irresistible in requiring submission to it.
Again: It is a thing absolutely and necessarily fitter in itself, that the supreme author and creator of
the universe should govern, order, and direct all things to certain and constant regular ends, than
that every thing should be permitted to go on at adventures, and produce uncertain effects merely
by chance and in the utmost confusion, without any determinate view or design at all. It is a thing
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manifestly fitter in itself, that the all-powerful governor of the world should do always what is best in
the whole, and what tends most to the universal good of the whole creation, than that he should
make the whole continually miserable, or that, to satisfy the unreasonable desires of any particular
depraved natures, he should at any time suffer the order of the whole to be altered and perverted.
Lastly, it is a thing evidently and infinitely more fit, that any one particular innocent and good being
should, by the supreme ruler and disposer of all things, be placed and preserved in an easy and
happy estate, than that, without any fault or demerit of its own, it should be made extremely,
remedilessly, and endlessly miserable. In like manner, in men's dealing and conversing one with
another, it is undeniably more fit, absolutely and in the nature of the thing itself, that all men should
endeavour to promote the universal good and welfare of all, than that all men should be continually
contriving the ruin and destruction of all. It is evidently more fit, even before all positive bargains
and compacts, that men should deal one with another according to the known rules of justice and
equity, than that every man, for his own present advantage, should, without scruple, disappoint the
most reasonable and equitable expectations of his neighbours, and cheat and defraud, or spoil by
violence, all others, without restraint. Lastly, it is, without dispute, more fit and reasonable in itself,
that I should preserve the life of an innocent man, that happens at any time to be in my power, or
deliver him from any imminent danger, though I have never made him any promise so to do, than
that I should suffer him to perish, or take away his life, without any reason or provocation at all.
These The absurdity of those who deny the eternal and necessary differences of things. things are
so notoriously plain and self-evident that nothing but the extremest stupidity of mind, corruption of
manners, or perverseness of spirit, can possibly make any man entertain the least doubt
concerning them. For a man indued with reason, to deny the truth of these things, is the very same
thing as if a man that has the use of his sight should, at the same time that he beholds the sun,
deny that there is any such thing as light in the world; or as if a man that understands geometry or
arithmetic, should deny the most obvious and known proportions of lines or numbers, and
perversely contend that the whole is not equal to all its parts, or that a square is not double to a
triangle of equal base and height. Any man of ordinary capacity, and unbiassed judgment,
plainness, and simplicity, who had never read, and had never been told, that there were men and
philosophers who had in earnest asserted, and attempted to prove, that there is no natural and
unalterable difference between good and evil, would, at the first hearing, be as hardly persuaded
to believe that it could ever really enter into the heart of any intelligent man to deny all natural
difference between right and wrong, as he would be to believe that ever there could be any
geometer who would seriously and in good earnest lay it down, as a first principle, that a crooked
line is as straight as a right one. So that indeed it might justly seem altogether a needless
undertaking to attempt to prove and establish the eternal difference of good and evil, had there not
appeared certain men, as Mr. Hobbes and some few others, who have presumed, contrary to the
plainest and most obvious reason of mankind, to assert, and not without some subtilty
endeavoured to prove, that there is no such real difference originally, necessarily, and absolutely
in the nature of things; but that all obligation of duty to God arises merely from his absolute
irresistible power, and all duty towards men merely from positive compact; and have founded their
whole scheme of politics upon that opinion: Wherein, as they have contradicted the judgment of all
the wisest and soberest part of mankind, so they have not been able to avoid contradicting
themselves also; for, not to mention now, that they have no way to show how compacts
themselves come to be obligatory, but by inconsistently owning an eternal original fitness in the



SermonIndex.net  |  Page 84

thing itself, which I shall have occasion to observe hereafter: Besides, this, I say, if there be
naturally and absolutely in things themselves no difference between good and evil, just and,
unjust, then, in the state of nature, before any compact be made, it is equally as good, just, and
reasonable, for one man to destroy the life of another, not only when it is necessary for his own
preservation, but also arbitrarily and without any provocation at all, [111] or any appearance of
advantage to himself, as to preserve or save another man's life, when he may do it without any
hazard of his own: The consequence of which is, that not only the first and most obvious way for
every particular man to secure himself effectually, would be, (as Mr Hobbes teaches) to endeavour
to prevent and cut off all others, but also that men might destroy one another upon every foolish
and peevish, or arbitrary humour, even when they did not think any such thing necessary for their
own preservation: And the effect of this practice must needs be, that it would terminate in the
destruction of all mankind; which being undeniably a great and insufferable evil, Mr Hobbes
himself confesses it reasonable that, to prevent this evil, men should enter into certain compacts to
preserve one another. Now, if the destruction of mankind by each other's hands be such an evil,
that, to prevent it, it was fit and reasonable that men should enter into compacts to preserve each
other, then, before any such compacts, it was manifestly a thing unfit and unreasonable in itself
that mankind should all destroy one another. And if so, then for the same reason it was also unfit
and unreasonable, antecedent to all compacts, that any one man should destroy another arbitrarily
and without any provocation, or at any time when it was not absolutely and immediately necessary
for the preservation of himself; which is directly contradictory to Mr. Hobbes's first supposition,
[112] of there being no natural and absolute difference between good and evil, just and unjust,
antecedent to positive compact. And in like manner, all others, who, upon any pretence
whatsoever, teach that good and evil depend originally on the constitution of positive laws,
whether divine or human, must unavoidably run into the same absurdity: For, if there be no such
thing as good and evil in the nature of things, antecedent to all laws, then neither can any one law
be better than another, nor any one thing whatever be more justly established and enforced by
laws, than the contrary; nor can [113] any reason be given why any laws should ever be made at
all: But all laws equally will be either arbitrary and tyrannical, [114] or frivolous and needless,
because the contrary might with equal reason have been established, if, before the making of the
laws, all things had been alike indifferent in their own nature. There is no possible way to avoid this
absurdity, but by saying, that, out of things in their own nature absolutely indifferent, those are
chosen by wise governors to be made obligatory by law, the practice of which they judge will tend
to the public benefit of the community. But this is an express contradiction in the very terms. For, if
the practice of certain things tends to the public benefit of the world, and the contrary would tend to
the public disadvantage, then those things are not in their own nature indifferent, but were good
and reasonable to be practised before any law was made, and can only for that very reason be
wisely enforced by the authority of laws. Only here it is to be observed, that, by the public benefit,
must [115] not be understood the interest of any one particular nation, to the plain injury or
prejudice of the rest of mankind, any more than the interest of one city or family, in opposition to
their neighbours of the same country. But those things only are truly good in their own nature
which either tend to the universal benefit and welfare of all men, or at least are not destructive of it.
The true state, therefore, of this case, is plainly this: Some things are in their own nature good and
reasonable, and fit to be done; such as keeping faith, and performing equitable compacts, and the
like; and these receive not their obligatory power from any law or authority, but are only declared,
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confirmed, and enforced by penalties upon such as would not perhaps be governed by right
reason only. Other things are in their own nature absolutely evil; such as breaking faith, refusing to
perform equitable compacts, cruelly destroying those who have neither directly nor indirectly given
any occasion for any such treatment, and the like: And these cannot, by any law or authority
whatsoever, be made fit and reasonable, or excusable to be practised. Lastly, other things are in
their own nature indifferent; that is, (not absolutely and strictly so; as such trivial actions, which
have no way any tendency at all either to the public welfare or damage; for, concerning such
things, it would be childish and trifling to suppose any laws to be made at all; but they are) such
things, whose tendency to the public benefit or disadvantage is either so small or so remote, or so
obscure and involved, that the generality of people are not able of themselves to discern on which
side they ought to act; and these things are made obligatory by the authority of laws, though
perhaps every one cannot distinctly perceive the reason and fitness of their being enjoined; of
which sort are many particular penal laws in several countries and nations. But to proceed: The An
answer to the objection drawn from the variety of the opinions of learned men, and the laws of
different nations concerning right and wrong. principal thing that can, with any colour of reason,
seem to countenance the opinion of those who deny the natural and eternal difference of good and
evil, (for Mr. Hobbes's false reasonings I shall hereafter consider by themselves,) is the difficulty
there may sometimes be, to define exactly the bounds of right and wrong, the variety [116] of
opinions that have obtained even among understanding and learned men concerning certain
questions of just and unjust, especially in political matters, and the many contrary laws that have
been made in divers ages and in different countries concerning these matters. But as, in painting,
two very different colours, by diluting each other very slowly and gradually, may, from the highest
intenseness in either extreme, terminate in the midst insensibly, and so run one into the other, that
it shall not be possible even for a skilful eye to determine exactly where the one ends and the other
begins; and yet the colours may really differ as much as can be, not in degree only, but entirely in
kind, as red and blue, or white and black; so, though it may perhaps be very difficult, in some nice
and perplexed cases, (which yet are very far from occurring frequently,) to define exactly the
bounds of right and wrong, just and unjust, and there may be some latitude in the judgment of
different men and the laws of divers nations; yet right and wrong are nevertheless in themselves
totally and essentially different; even altogether as much as white and black, light and darkness.
The Spartan law, perhaps, which [117] permitted their youth to steal, may, as absurd as it was,
bear much dispute whether it was absolutely unjust or no, because every man having an absolute
right in his own goods, it may seem that the members of any society may agree to transfer or alter
their own properties upon what conditions they shall think fit; but if it could be supposed that a law
had been made at Sparta, or at Rome, or in India, or in any other part of the world, whereby it had
been commanded or allowed, that every man might rob by violence, and murder whomsoever he
met with, or that no faith should be kept with any man, nor any equitable compacts performed, no
man, with any tolerable use of his reason, whatever diversity of judgment might be among them in
other matters, would have thought that such a law could have authorised or excused, much less
have justified such actions, and have made them become good; because, it is plainly not in men's
power to make falsehood be truth, though they may alter the property of their goods as they
please. Now, if, in flagrant cases, the natural and essential difference between good and evil, right
and wrong, cannot but be confessed to be plainly and undeniably evident, the difference between
them must be also essential and unalterable in all, even the smallest, and nicest, and most
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intricate cases, though it be not so easy to be discerned and accurately distinguished; for, if, from
the difficulty of determining exactly the bounds of right and wrong in many perplexed cases, it
could truly be concluded that just and unjust were not essentially different by nature, but only by
positive constitution and custom, it would follow equally, that they were not really, essentially, and
unalterably different, even in the most flagrant cases that can be supposed; which is an assertion
so very absurd, that Mr. Hobbes himself could hardly vent it without blushing, and discovering
plainly, by his shifting expressions, his secret self-condemnation. There are, therefore, certain
necessary and eternal differences of things, and certain consequent fitnesses or unfitnesses of the
application of different things, or different relations one to another, not depending on any positive
constitutions, but founded unchangeably in the nature and reason of things, and unavoidably
arising from the differences of the things themselves; which is the first branch of the general
proposition I proposed to prove. 2. That the will of God always determines itself to act according to
the eternal reason of things. Now, what these eternal and unalterable relations, respects, or
proportions of things, with their consequent agreements or disagreements, fitnesses, or
unfitnesses, absolutely and necessarily are in themselves, that also they appear to be, to the
understandings of all intelligent beings, except those only who understand things to be what they
are not, that is, whose understandings are either very imperfect or very much depraved. And by
this understanding or knowledge of the natural and necessary relations, fitnesses, and proportions
of things, the wills likewise of all intelligent beings are constantly directed, and must needs be
determined to act accordingly, excepting those only who will things to be what they are not and
cannot be; that is, whose wills are corrupted by particular interest or affection, or swayed by some
unreasonable and prevailing passion. Wherefore, since the natural attributes of God, his infinite
knowledge, wisdom, and power, set him infinitely above all possibility of being deceived by any
error, or of being influenced by any wrong affection, it is manifest his divine will cannot but always
and necessarily determine itself to choose to do what in the whole is absolutely best and fittest to
be done; that is, to act constantly according to the eternal rules of infinite goodness, justice, and
truth; as I have endeavoured to show distinctly in my former discourse, in deducing severally the
moral attributes of God. 3. That all rational creatures are obliged to govern themselves in all their
actions, by the same eternal rule of reason. And now that the same reason of things, with regard
to which the will of God always and necessarily does determine itself to act in constant conformity
to the eternal rules of justice, equity, goodness, and truth, ought also constantly to determine the
wills of all subordinate rational beings, to govern all their actions by the same rules, is very evident.
For, as it is absolutely impossible in nature that God should be deceived by any error, or
influenced by any wrong affection, so it is very unreasonable and blame-worthy in practice, that
any intelligent creatures, whom God has made so far like unto himself, as to indue them with those
excellent faculties of reason and will, whereby they are enabled to distinguish good from evil, and
to choose the one and refuse the other, should either negligently suffer themselves to be imposed
upon and deceived in matters of good and evil, right and wrong, or wilfully and perversely allow
themselves to be over-ruled by absurd passions, and corrupt or partial affections, to act contrary to
what they know is fit to be done. Which two things, viz. negligent misunderstanding, and wilful
passions or lusts, are, as I said, the only causes which can make a reasonable creature act
contrary to reason, that is, contrary to the eternal rules of justice, equity, righteousness, and truth:
For, was it not for these inexcusable corruptions and depravations, it is impossible but the same
proportions and fitnesses of things, which have so much weight, and so much excellency, and
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beauty in them, that the all-powerful creator and governor of the universe, (who has the absolute
and uncontrollable dominion of all things in his own hands, and is accountable to none for what he
does, yet) thinks it no diminution of his power to make this reason of things the unalterable rule
and law of his own actions in the government of the world, and does nothing by mere will and
arbitrariness; it is impossible, (I say,) if it was not for inexcusable corruption and depravation, but
the same eternal reason of things must much more have weight enough to determine constantly
the wills and actions of all subordinate, finite, dependent, and accountable beings. Proved from the
original nature of things. For originally, and in reality, it is as natural and (morally speaking)
necessary, that the will should be determined in every action by the reason of the thing, and the
right of the case, as it is natural and (absolutely speaking) necessary, that the understanding
should submit to a demonstrated truth; and it is as absurd and blame-worthy, to mistake
negligently plain right and wrong, that is, to understand the proportions of things in morality to be
what they are not, or wilfully to act contrary to known justice and equity, that is, to will things to be
what they are not and cannot be, as it would be absurd and ridiculous for a man, in arithmetical
matters, ignorantly to believe that twice two is not equal to four, or wilfully and obstinately to
contend, against his own clear knowledge, that the whole is not equal to all its parts. The only
difference is, that assent to a plain speculative truth is not in a man's power to withhold; but to act
according to the plain right and reason of things, this he may, by the natural liberty of his will,
forbear; but the one he ought to do, and it is as much his plain and indispensable duty, as the
other he cannot but do, and it is the necessity of his nature to do it: He that will-fully refuses to
honour and obey God, from whom he received his being, and to whom he continually owes his
preservation, is really guilty of an equal absurdity and inconsistency in practice, as he that in
speculation denies the effect to owe any thing to its cause, or the whole to be bigger than its part.
He that refuses to deal with all men equitably, and with every man as he desires they should deal
with him, is guilty of the very same unreasonableness and contradiction in one case, as he that in
another case should affirm one number or quantity to be equal to another, and yet that other at the
same time not to be equal to the first: Lastly, he that acknowledges himself obliged to the practice
of certain duties both towards God and towards men, and yet takes no care either to preserve his
own being, or at least not to preserve himself in such a state and temper of mind and body, as may
best enable him to perform those duties, is altogether as inexcusable and ridiculous as he that in
any other matter should affirm one thing at the same time that he denies another, without which
the former could not possibly be true; or undertake one thing at the same time that he obstinately
omits another, without which the former is by no means practicable: Wherefore all rational
creatures, whose wills are not constantly and regularly determined, and their actions governed by
right reason and the necessary differences of good and evil, according to the eternal and
invariable rules of justice, equity, goodness, and truth, but suffer themselves to be swayed by
unaccountable arbitrary humours and rash passions, by lusts, vanity, and pride, by private interest,
or present sensual pleasures; these, setting up their own unreasonable self-will in opposition to
the nature and reason of things, endeavour (as much as in them lies) to make things be what they
are not, and cannot be; which is the highest presumption and greatest insolence, as well as the
greatest absurdity imaginable: It is acting contrary to that understanding, reason, and judgment,
which God has implanted in their natures, on purpose to enable them to discern the difference
between good and evil; -- it is attempting to destroy that order by which the universe subsists; -- it
is offering the highest affront imaginable to the creator of all things, who made things to be what
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they are, and governs every thing himself according to the laws of their several natures; -- in a
word, all wilful wickedness and perversion of right is the very same insolence and absurdity in
moral matters, as it would be in natural things for a man to pretend to alter the certain proportions
of numbers, -- to take away the demonstrable relations and properties of mathematical figures, --
to make light darkness, and darkness light, -- or to call sweet bitter, and bitter sweet. Further: And
from the sense that all, even wicked men, unavoidably have of their being under such an
obligation. As it appears thus, from the abstract and absolute reason and nature of things, that all
rational creatures ought, that is, are obliged to take care that their wills and actions be constantly
determined and governed by the eternal rule of right and equity: so the certainty and universality of
that obligation is plainly confirmed, and the force of it particularly discovered and applied to every
man by this; that, in like manner as no one who is instructed in mathematics can forbear giving his
assent to every geometrical demonstration, of which he understands the terms, either by his own
study, or by having had them explained to him by others; so no man, who either has patience and
opportunities to examine and consider things himself, or has the means of being taught and
instructed in any tolerable manner by others, concerning the necessary relations and
dependencies of things, can avoid giving his assent to the fitness and reasonableness of his
governing all his actions by the law or rule before mentioned, even though his practice, through the
prevalence of brutish lusts, be most absurdly contradictory to that assent. That is to say, by the
reason of his mind, he cannot but be compelled to own and acknowledge that there is really such
an obligation indispensably incumbent upon him; even at the same time that in the actions of his
life he is endeavouring to throw it off and despise it: For the judgment and conscience of a man's
own mind, concerning the reasonableness and fitness of the thing, that his actions should be
conformed to such or such a rule or law, is the truest and formallest obligation, even more properly
and strictly so than any opinion whatsoever of the authority of the giver of a law, or any regard he
may have to its sanction by rewards and punishments. For whoever acts contrary to this sense
and conscience of his own mind, is necessarily self-condemned; and the greatest and strongest of
all obligations is that which a man cannot break through without condemning himself. The dread of
superior power and authority, and the sanction of rewards and punishments, however, indeed,
absolutely necessary to the government of frail and fallible creatures, and truly the most effectual
means of keeping them in their duty, is yet really in itself only a secondary and additional
obligation or enforcement of the first. The original obligation of all (the ambiguous use of which
word, as a term of art, has caused some perplexity and confusion in this matter,) is the eternal
reason of things; that reason, which God himself, who has no superior to direct him, and to whose
happiness nothing can be added nor any thing diminished from it, yet constantly obliges himself to
govern the world by: And the more excellent and perfect (or the freer from corruption and
depravation) any creatures are, the more cheerfully and steadily are their wills always determined
by this supreme obligation, in conformity to the nature, and in imitation of the most perfect will of
God: So far, therefore, as men are conscious of what is right and wrong, so far they are under an
obligation to act accordingly; and, consequently, that eternal rule of right which I have been hereto
describing, it is evident ought as indispensably to govern men's actions, as it cannot but
necessarily determine their assent. Now that the case is truly thus; that the eternal And from the
judgment of mens' consciences upon their own past actions. differences of good and evil, the
unalterable rule of right and equity, do necessarily and unavoidably determine the judgment, and
force the assent of all men that use any consideration, is undeniably manifest from the universal
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experience of mankind; for no man willingly and deliberately transgresses this rule in any great
and considerable instance, but he acts contrary to the judgment and reason of his own mind, and
secretly reproaches himself for so doing: And no man observes and obeys it steadily, especially in
cases of difficulty and temptation, when it interferes with any present interest, pleasure, or
passion, but his own mind commends and applauds him for his resolution in executing what his
conscience could not forbear giving its assent to, as just and right: And this is what St. Paul
means, when he says, (Rom. ii.14, 15,) that when the Gentiles, which have not the law, do by
nature the things contained in the law, these, having not the law, are a law unto themselves; which
show the work of the law written in their hearts, their conscience also bearing witness, and their
thoughts the meanwhile accusing, or else excusing one another. It Of that natural knowledge
which Plato thought to be reminiscence. was a very wise observation of Plato, which he received
from Socrates, that if you take a young man, impartial and unprejudiced, one that never had any
learning, nor any experience in the world, and examine him about the natural relations and
proportions of things, [or the moral differences of good and evil,] you may, only by asking him
questions, without teaching him any thing at all directly, cause him to express in his answers just
and adequate notions of geometrical truths, [and true and exact determinations concerning
matters of right and wrong.] From whence he thought it was to be concluded, that all knowledge
and learning is nothing but memory, or only a recollecting, upon every new occasion, what had
been before known in a state of pre-existence. And some others, both ancients and moderns,
have concluded that the ideas of all first and simple truths, either natural or moral, are innate and
originally impressed or stamped upon the mind. In their inference from the observation, the
authors of both these opinions seem to be mistaken; but thus much it proves unavoidably, -- that
the differences, relations, and proportions of things, both natural and moral, in which all
unprejudiced minds thus naturally agree, are certain, unalterable, and real in the things
themselves, and do not at all depend on the variable opinions, fancies, or imaginations of men
prejudiced by education, laws, customs, or evil practices: And also that the mind of man naturally
and unavoidably gives its assent, as to natural and geometrical truth, so also to the moral
differences of things, and to the fitness and reasonableness of the obligation of the everlasting law
of righteousness, whenever fairly and plainly proposed. Some men, The most profligate men not
utterly insensible of the difference of good and evil. indeed, who, by means of a very evil and
vicious education, or through a long habit of wickedness and debauchery, have extremely
corrupted the principles of their nature, and have long accustomed themselves to bear down their
own reason by the force of prejudice, lust, and passion, that they may not be forced to confess
themselves self-condemned, will confidently and absolutely contend that they do not really see
any natural and necessary difference between what we call right and wrong, just and unjust; that
the reason and judgment of their own mind does not tell them they are under any such
indispensable obligations as we would endeavour to persuade them; and that they are not
sensible they ought to be governed by any other rule than their own will and pleasure. But even
these men, the most abandoned of all mankind, however industriously they endeavour to conceal
and deny their self-condemnation, yet they cannot avoid making a discovery of it sometimes when
they are not aware of it. For example, there is no man so vile and desperate who commits at any
time a murder and robbery, with the most unrelenting mind, but would choose, [118] if such a thing
could be proposed to him to obtain all the same profit or advantage, whatsoever it be that he aims
at, without committing the crime, rather than with it, even though he was sure to go unpunished for
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committing the crime. Nay, I believe there is no man even in Mr Hobbes's state of nature, and of
Mr Hobbes's own principles, but if he was equally assured of securing his main end, his
self-preservation, by either way, would choose to preserve himself rather without destroying all his
fellow-creatures, than with it, even supposing all impunity, and all other future conveniences of life,
equal in either case. Mr. Hobbes's own scheme, of men's agreeing by compact to preserve one
another, can hardly be supposed without this. And this plainly evinces, that the mind of man
unavoidably acknowledges a natural and necessary difference between good and evil, antecedent
to all arbitrary and positive constitution whatsoever. But Men's natural sense of eternal moral
obligations, proved from the judgment they all pass upon the actions of others. the truth of this,
that the mind of man naturally and necessarily assents to the eternal law of righteousness, may
still better, and more clearly, and more universally appear, from the judgment that men pass upon
each other's actions, than from what we can discern concerning their consciousness of their own.
For men may dissemble and conceal from the world the judgment of their own conscience; nay, by
a strange partiality, they may even impose upon and deceive themselves, (for who is there that
does not sometimes allow himself, nay, and even justify himself in that wherein he condemns
another?) But men's judgments concerning the actions of others, especially where they have no
relation to themselves, or repugnance to their interest, are commonly impartial; and from this we
may judge what sense men naturally have of the unalterable difference of right and wrong. Now
the observation which every one cannot but make in this matter is this; that virtue and true
goodness, righteousness and equity, are things so truly noble and excellent, so lovely and
venerable in themselves, and do so necessarily approve themselves to the reason and
consciences of men, that even those very persons who, by the prevailing power of some interest
or lust, are themselves drawn aside out of the paths of virtue, [119] can yet hardly ever forbear to
give it its true character and commendation in others. And this observation holds true, not only in
the generality of vicious men, but very frequently even in the worst sort of them, viz. those who
persecute others for being better than themselves. Thus the officers who were sent by the
Pharisees to apprehend our Saviour, could not forbear declaring [120] that he spake as never man
spake; and the Roman governor, when he gave sentence that he should be crucified, could not at
the same instant forbear openly declaring that he found no fault in him. [121] Even in this case
men cannot choose but think well of those persons whom the dominion of their lusts will not suffer
them to imitate, or whom their present interest and the necessity of their worldly affairs compels
them to discourage. They cannot but desire, that they themselves were the men they are not, and
wish, with Balaam, that though they imitate not the life, yet at least they might die the death of the
righteous, and that their last end might be like theirs. And hence it is that Plato judiciously
observes, [122] that even the worst of men seldom or never make so wrong judgment concerning
persons as they do concerning things, there being in virtue an unaccountable and as it were divine
force, which, whatever confusion men endeavour to introduce in things by their vicious discourses
and debauched practices, yet almost always compels them to distinguish right concerning
persons, and makes them admire and praise just and equitable, and honest men. On the contrary,
vice and injustice, profaneness and debauchery, are things so absolutely odious in their own
nature, that however they insinuate themselves into the practice, yet they can never gain over to
themselves the judgment of mankind. They who do evil, yet see and approve what is good, and
condemn in others what they blindly allow in themselves; nay, and very frequently condemn even
themselves also, not without great disorder and uneasiness of mind, in those very things wherein
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they allow themselves. At least, there is hardly any wicked man, but when his own case is
represented to him under the person of another, will freely enough pass sentence against the
wickedness he himself is guilty of; and, with sufficient severity, exclaim against all iniquity. This
shows abundantly, that all variation from the eternal rule of right is absolutely and in the nature of
the thing itself to be abhorred and detested, and that the unprejudiced mind of man as naturally
disapproves injustice in moral matters, as in natural things it cannot but dissent from falsehood, or
dislike incongruities. Even in reading the histories of past and far distant ages, where it is plain we
can have no concern for the events of things, nor prejudices concerning the characters of persons;
who is there, that does not praise and admire, nay highly esteem, and in his imagination love (as it
were) the equity, justice, truth, and fidelity of some persons, and, with the greatest indignation and
hatred, detest the barbarity, injustice, and treachery of others? Nay, further, when the prejudices of
corrupt minds lie all on the side of injustice, as when we have obtained some very great profit or
advantage through another man's treachery or breach of faith; ye [123] who is there, that, upon
that very occasion, does not (even to a proverb,) dislike the person and the action, how much
soever he may rejoice at the event? But when we come ourselves to suffer by iniquity, then where
are all the arguments and sophistries by which unjust men, while they are oppressing others,
would persuade themselves that they are not sensible of any natural difference between good and
evil? When it comes to be these men's own case to be oppressed by violence, or overreached by
fraud, where then are all their pleas against the eternal distinction of right and wrong? How, on the
contrary, do they then cry out for equity, and exclaim against injustice? How do they then
challenge and object against Providence, and think neither God nor man severe enough, in
punishing the violators of right and truth? Whereas if there was no natural and eternal difference
between just and unjust, no man could have any reason to complain of injury, any other than what
laws and compacts made so; which in innumerable cases will be always to be evaded. An answer
to the objection drawn from the total ignorance of some barbarous nations in matters of morality.
There is but one thing that I am sensible of, which can here with any colour be objected against
what has been hitherto said concerning the necessity of the mind's giving its assent to the eternal
law of righteousness; and that is, the total ignorance which some whole nations are reported to lie
under of the nature and force of these moral obligations. I am not satisfied the matter of fact is
true; but if it was, yet mere ignorance affords no just objection against the certainty of any truth.
Were there upon earth a nation of rational and considerate persons, whose notions concerning
moral obligations, and concerning the nature and force of them, were universally and directly
contrary to what I have hitherto represented, this would be indeed a weighty objection; but
ignorance and stupidity are no arguments against the certainty of any thing. There are many
nations and people almost totally ignorant of the plainest mathematical truths; as, of the
proportion, for example, of a square to a triangle of the same base and height: And yet these
truths are such, to which the mind cannot but give its assent necessarily and unavoidably, as soon
as they are distinctly proposed to it. All that this objection proves, therefore, supposing the matter
of it to be true, is only this; not, that the mind of man can ever dissent from the rule of right, much
less that there is no necessary difference in nature between moral good and evil, any more than it
proves that there are no certain and necessary proportions of numbers, lines, or figures; but this it
proves only, that men have great need to be taught and instructed in some very plain and easy, as
well as certain truths; and if they be important truths, that then men have need also to have them
frequently inculcated, and strongly enforced upon them: Which is very true; and is (as shall
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hereafter be particularly made to appear,) one good argument for the reasonableness of expecting
a revelation.4. Of the principal moral obligations in particular. Thus it appears, in general, that the
mind of man cannot avoid giving its assent to the eternal law of righteousness, that is, cannot but
acknowledge the reasonableness and fitness of men's governing all their actions by the rule of
right or equity; and also that this assent is a formal obligation upon every man, actually and
constantly to conform himself to that rule. I might now from hence deduce, in particular, all the
several duties of morality or natural religion; but, because this would take up too large a portion of
my intended discourse, and may easily be supplied abundantly out of several-late excellent
writers, I shall only mention the three great and principal branches from which all the other and
smaller instances of duty do naturally flow, or may without difficulty be derived.First, Of piety, or
men's duty towards God. then; in respect of God, the rule of righteousness is, that we keep up
constantly in our minds the highest possible honour, esteem, and veneration for him, which must
express itself in proper and respective influences upon all our passions, and in the suitable
direction of all our actions; -- that we worship and adore him, and him alone, as the only supreme
author, preserver, and governor of all things; -- that we employ our whole being, and all our
powers and faculties in his service, and for his glory, that is, in encouraging the practice of
universal righteousness, and promoting the designs of his divine goodness amongst men, in such
way and manner as shall at any time appear to be his will we should do it; -- and, finally, that, to
enable us to do this continually, we pray unto him constantly for whatever we stand in need of, and
return him continual and hearty thanks for whatever good things we at any time receive. There is
no congruity or proportion in the uniform disposition and correspondent order of any bodies or
magnitudes, no fitness or agreement in the application of similar and equal geometrical figures
one to another, or in the comparing them one with another, so visible and conspicuous as is the
beauty and harmony of the exercise of God's several attributes, meeting with suitable returns of
duty and honour from all his rational creatures throughout the universe; -- the consideration of his
eternity and infinity, his knowledge and his wisdom, necessarily commands our highest admiration;
-- the sense of his omnipresence forces a perpetual, awful regard towards him; -- his supreme
authority, as being the creator, preserver, and absolute governor of all things, obliges us to pay
him all possible honour and veneration, adoration, and worship, and his unity requires that it be
paid to him alone; -- his power and justice demand our fear; -- his mercy and placableness
encourage our hope; -- his goodness necessarily excites our love; -- his veracity and
unchangeableness secure our trust in him; -- the sense of our having received our being, and all
our powers from him, makes it infinitely reasonable that we should employ our whole being and all
our faculties in his service; -- the consciousness of our continual dependence upon him both for
our preservation and the supply of every thing we want, obliges us to constant prayer; -- and every
good thing we enjoy, the air we breathe, and the food we eat, the rain from heaven, and the fruitful
seasons, all the blessings and comforts of the present time, and the hopes and expectations we
have of what is to come, do all demand our heartiest gratitude and thanksgiving to him. [124] The
suitableness and proportion, the correspondency and connexion of each of these things
respectively, is as plain and conspicuous as the shining of the sun at noon-day; [125] and it is the
greatest absurdity and perverseness in the world for creatures, indued with reason, to attempt to
break through and transgress this necessary order and dependency of things: All inanimate and all
irrational beings, by the necessity of their nature, constantly obey the laws of their creation, and
tend regularly to the ends for which they were appointed; how monstrous then is it that reasonable
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creatures, merely because they are not necessitated, should abuse that glorious privilege of liberty
by which they are exalted in dignity above the rest of God's creation, to make themselves the
alone unreasonable and disorderly part of the universe! -- that a tree planted in a fruitful soil, and
watered continually with the dew of heaven, and cherished constantly with the kindly warmth and
benign influence of the sunbeams, should yet never bring forth either leaves or fruit, is in no
degree so irregular, and contrary to nature, as that a rational being, created after the image of
God, and conscious of God's doing every thing for him that becomes the relation of an infinitely
good and bountiful Creator to his creatures, should yet never on his part make any return of those
duties which arise necessarily from the relation of a creature to his Creator. Secondly. Of
righteousness or the duty of men one towards another. In respect of our fellow-creatures, the rule
of righteousness is; that in particular we so deal with every man, as in like circumstances we could
reasonably expect he should deal with us, and that in general we endeavour, by an universal
benevolence, to promote the welfare and happiness of all men: The former branch of this rule is
equity, the latter is love.Of justice and equity. As to the former, viz. equity; the reason which
obliges every man in practice, so to deal always with another as he would reasonably expect that
others should in like circumstances deal with him, is the very same as that which forces him, in
speculation, to affirm, that if one line or number be equal to another, that other is reciprocally equal
to it. Iniquity is the very same in action as falsity or contradiction in theory, and the same cause
which makes the one absurd makes the other unreasonable. Whatever relation or proportion one
man in any case bears to another, the same that other, when put in like circumstances, bears to
him. Whatever I judge reasonable or unreasonable, for another to do for me, that, by the same
judgment, I declare reasonable or unreasonable that I in the like case should do for him. And to
deny this either in word or action, is as if a man should contend, that though two and three are
equal to five, yet five are not equal to two and three. [126] Wherefore, were not men strangely and
most unnaturally corrupted by perverse and unaccountably false opinions, and monstrous evil
customs and habits, prevailing against the clearest and plainest reason in the world, it would be
impossible that universal equity should not be practised by all mankind, and especially among
equals, where the proportion of equity is simple and obvious, and every man's own case is already
the same with all others, without any nice comparing or transposing of circumstances. It would be
as impossible [127] that a man, contrary to the eternal reason of things, should desire to gain
some small profit to himself, by doing violence and damage to his neighbour, as that he should be
willing to be deprived of necessaries himself, to satisfy the unreasonable covetousness or
ambition of another. In a word, it would be impossible for men not to be as much ashamed of doing
iniquity, as they are of believing contradictions. In considering indeed the duties of superiors in
various relations, the proportion of equity is somewhat more complex, but still it may always be
deduced from the same rule of doing as we would be done by, if careful regard be had at the same
time to the difference of relation; that is, if, in considering what is fit for you to do to another, you
always take into the account, not only every circumstance of the action, but also every
circumstance wherein the person differs from you, and in judging what you would desire that
another, if your circumstances were transposed, should do to you, you always consider not what
any unreasonable passion or private interest would prompt you, but what impartial reason would
dictate to you to desire. For example, a magistrate, in order to deal equitably with a criminal, is not
to consider what fear or self-love would cause him in the criminal's case to desire, but what reason
and the public good would oblige him to acknowledge was fit and just for him to expect. And the
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same proportion is to be observed in deducing the duties of parents and children, of masters and
servants, of governors and subjects, of citizens and foreigners, in what manner every person is
obliged, by the rule of equity, to behave himself in each of these and all other relations. In the
regular and uniform practice of all which duties among all mankind, in their several and respective
relations, through the whole earth, consists that universal justice which is the top and perfection of
all virtues: which, if, as Plato says, [128] it could be represented visibly to mortal eyes, would raise
in us an inexpressible love and admiration of it; which would introduce into the world such a
glorious and happy state as the ancient poets have attempted to describe in their fiction of a
golden age; which in itself is so truly beautiful and lovely, that, as Aristotle [129] elegantly
expresses it, the motions of the heavenly bodies are not so admirably regular and harmonious, nor
the brightness of the sun and stars so ornamental to the visible fabric of the world, as the universal
practice of this illustrious virtue would be conducive to the glory and advantage of the rational part
of this lower creation; which, lastly, is so truly noble and excellent in its own nature, that the wisest
and most considering men have always declared, [130] that neither life itself, nor [131] all other
possible enjoyments in the world, put together, are of any value or esteem in comparison of, or in
competition with, that right temper and disposition of mind from which flows the practice of this
universal justice and equity. On the contrary, injustice and iniquity, violence, fraud, and
oppression, the universal confusion of right and wrong, and the general neglect and contempt of
all the duties arising from men's several relations one to another, is the greatest and most
unnatural corruption of God's creation that it is possible for depraved and rebellious creatures to
introduce: As they themselves who practise iniquity most, and are most desirous to defend it, yet
whenever it comes to be their own turn to suffer by it, are not very backward to acknowledge. To
comprise this matter, therefore, in one word; what the sun's forsaking that equal course, which
now, by diffusing gentle warmth and light, cherishes and invigorates every thing in a due
proportion through the whole system, and on the contrary, his burning up, by an irregular and
disorderly motion, some of the orbs with insupportable heat, and leaving others to perish in
extreme cold and darkness; what this, I say, would be to the natural world, that very same thing,
injustice, and tyranny, iniquity, and all wickedness, is to the moral and rational part of the creation.
The only difference is this; that the one is an obstinate and wilful corruption, and most perverse
depravation of creatures made after the image of God, and a violating the eternal and unalterable
law or reason of things, which is of the utmost importance; whereas the other would be only a
revolution or change, of the arbitrary and temporary frame of nature. Of universal mutual
benevolence. The second branch of the rule of righteousness, with respect to our fellow-creatures,
I said, was universal love or benevolence; that is, not only the doing barely what is just and right in
our dealings with every man, but also a constant endeavouring to promote, in general, to the
utmost of our power, the welfare and happiness of all men. The obligation to which duty, also, may
easily be deduced from what has been already laid down. For if (as has been before proved) there
be a natural and necessary difference between good and evil, and that which is good is fit and
reasonable, and that which is evil is unreasonable to be done; and that which is the greatest good,
is always the most fit and reasonable to be chosen: Then, as the goodness of God extends itself
universally over all his works through the whole creation, by doing always what is absolutely best
in the whole; so every rational creature ought, in its sphere and station, according to its respective
powers and faculties, to do all the good it can to all its fellow-creatures. To which end, universal
love and benevolence is as plainly the most direct, certain, and effectual means, as [132] in
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mathematics the flowing of a point is to produce a line, or, in arithmetic, the addition of numbers to
produce a sum; or in physics, certain kind of motions to preserve certain bodies, which other kinds
of motions tend to corrupt. Of all which, the mind of man is so naturally sensible, that, except in
such men whose affections are prodigiously corrupted by most unnatural and habitual vicious
practices, there is no duty whatsoever, the performance whereof affords a man so ample pleasure
[133] and satisfaction, and fills his mind with so comfortable a sense of his having done the
greatest good he was capable to do, of his having best answered the ends of his creation, and
nearliest imitated the perfections of his Creator, and consequently of his having fully complied with
the highest and principal obligations of his nature; as the performance of this one duty, of universal
love and benevolence, naturally affords. But further; the obligation to this great duty may also
otherwise be deduced from the nature of man, in the following manner. Next to that natural
self-love, or care of his own preservation, which every one necessarily has in the first place for
himself, there is in all men a certain natural affection for their children and posterity, who have a
dependence upon them; and for their near relations and friends, who have an intimacy with them.
And because the nature of man is such, that they cannot live comfortably in independent families,
without still further society and commerce with each other; therefore they naturally desire to
increase their dependences, by multiplying affinities, and to enlarge their friendships by mutual
good offices, and to establish societies by a communication of arts and labour, till, [134] by
degrees, the affection of single persons becomes a friendship of families, and this enlarges itself to
society of towns, and cities, and nations, and terminates in the agreeing community of all mankind:
The foundation, preservation, and perfection of which universal friendship or society is mutual love
and benevolence. And nothing hinders the world from being actually put into so happy a state but
perverse iniquity, and unreasonable want of mutual charity. Wherefore, since men are plainly so
constituted by nature, that they stand in need of each other's assistance to make themselves easy
in the world, and are fitted to live in communities, and society is absolutely necessary for them,
and mutual love and benevolence is the only possible means to establish this society in any
tolerable and durable manner; and in this respect [135] all men stand upon the same level, and
have the same natural wants and desires, and are in the same need of each other's help, and are
equally capable of enjoying the benefit and advantage of society, it is evident every man is bound
by the law of his nature, and as he is also prompted by the [136] inclination of his uncorrupted
affections, to [137] look upon himself as a part and member of that one universal body or
community which is made up of all mankind, to think himself [138] born to promote the public good
and welfare of all his fellow-creatures, and consequently obliged, as the necessary and only
effectual means to that end, to [139] embrace them all with universal love and benevolence, so
that he cannot, [140] without acting contrary to the reason of his own mind, and transgressing the
plain and known law of his being, do willingly any hurt and mischief to any man, no, not even to
those who have first injured him, [141] but ought, for the public benefit, to endeavour to appease
with gentleness rather than exasperate with retaliations; and finally, to comprehend all in one
word, (which is the top and complete perfection of this great duty,) ought to [142] love all others as
himself. This is the argumentation of that great master Cicero, whose knowledge and
understanding of the true state of things, and of the original obligations of human nature, was as
much greater than Mr. Hobbes's as his helps and advantages to attain that knowledge were less.
Thirdly. Of sobriety, or men's duty towards themselves; and of the unlawfulness of self-murder.
With respect to ourselves, the rule of righteousness is; that every man preserve his own being, as
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long as he is able, and take care to keep himself at all times in such temper and disposition both of
body and mind, as may best fit and enable him to perform his duty in all other instances. That is;
he ought to bridle his appetites, with temperance; to govern his passions, with moderation; and to
apply himself to the business of his present station in the world, whatsoever it be, with attention
and contentment. That every man ought to preserve his own being as long as he is able, is
evident; because what he is not himself the author and giver of, he can never of himself have just
power or authority to take away. He that sent us into the world, and alone knows for how long time
he appointed us our station here, and when we have finished all the business he intended we
should do, can alone judge when it is fit for us to be taken hence, and has alone authority to
dismiss and discharge us. This reasoning has been admirably applied by Plato, Cicero, and others
of the best philosophers. So that though the stoics of old, and the deists of late, have, in their
ranting discourses, and some few of them in their rash practice, contradicted it, yet they have
never been able, with any colour of reason, to answer or evade the force of the argument; which,
indeed, to speak the truth, has been urged by the fore-mentioned philosophers with such singular
beauty, as well as invincible strength, that it seems not capable of having any thing added to it.
Wherefore I shall give it you, only in some of their own words. We men, (says [143] Plato, in the
person of Socrates,) are all, by the appointment of God, in a certain prison or custody, which we
ought not to break out of, and run away. We are as servants, or as cattle, in the hand of God. And
would not any of us, saith he, if one of our servants should, contrary to our direction, and to escape
out of our service, kill himself, think that we had just reason to be very angry, and if it was in our
power, punish him for it? So likewise Cicero; God, says he, [144] the supreme governor of all
things, forbids us to depart hence without his order: and though, when the divine providence does
itself offer us a just occasion of leaving this world, (as when a man chooses to suffer death rather
than commit wickedness,) a wise man will then indeed depart joyfully, as out of a place of sorrow
and darkness into light; yet he will not be in such haste as to break his prison contrary to law; but
will go when God calls him, as a prisoner when dismissed by the magistrate or lawful power.
Again: that short remainder of life, saith he, [145] which old men have a prospect of, they ought
neither too eagerly to desire, nor yet on the contrary unreasonably and discontentedly deprive
themselves of it: for, as Pythagoras teaches, it is as unlawful for a man, without the command of
God, to remove himself out of the world, as for a soldier to leave his post without his general's
order. And in another place: unless that God, saith he, [146] whose temple and palace this whole
world is, discharges you himself out of the prison of the body, you can never be received to his
favour. Wherefore you, and all pious men, ought to have patience to continue in the body, as long
as God shall please, who sent us hither; and not force yourselves out of the world, before he calls
for you, lest you be found deserters of the station appointed you of God. And to mention no more,
-- that excellent author, Arrian: wait, saith he, [147] the good pleasure of God: when he signifies it
to be his will that you should be discharged from this service, then depart willingly; but, in the
meantime, have patience, and tarry in the place where he has appointed you: wait, and do not
hurry yourselves away wilfully and unreasonably. The objections, which the author of the defence
of self-murder, prefixed to the Oracles of Reason, has attempted to advance against this
argument, are so very weak and childish that it is evident he could not, at the time he wrote them,
believe in earnest that there was any force in them; as when he says, that the reason why it is not
lawful for a centinel to leave his station without his commander's order, is because he entered into
the service by his own consent; as if God had not a just power to lay any commands upon his
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creatures without their own consent: Or when he says, that there are many lawful ways to seek
death in; as if, because a man may lawfully venture his life in many public services, therefore it
was lawful for him directly to throw it away upon any foolish discontent. But the author of that
discourse has since been so just as to confess his folly, and retract it publicly himself. Wherefore,
to proceed. For the same reason that a man is obliged to preserve his own being at all, he is
bound likewise to preserve himself, as far as he is able, in the right use of all his faculties: that is,
to keep himself constantly in such temper, both of body and mind, by regulating his appetites and
passions, as may best fit and enable him to perform his duty in all other instances, For, as it
matters not whether a soldier deserts his post, or by drunkenness renders himself incapable of
performing his duty in it; so for a man to disable himself, by any intemperance or passion, from
performing the necessary duties of life, is, at least for that time, the same thing as depriving
himself of life. And neither is this all. For great intemperance and ungoverned passions not only
incapacitate a man to perform his duty, but also expose him to run headlong into the commission
of the greatest enormities: there being no violence or injustice whatsoever, which a man, who has
deprived himself of his reason by intemperance or passion, is not capable of being tempted to
commit. So that all the additional obligations which a man is any way under, to forbear committing
the most flagrant crimes, lie equally upon him to govern his passions and restrain his appetites:
without doing which, he can never secure himself effectually from being betrayed into the
commission of all iniquity. This is indeed the great difficulty of life, to subdue and conquer our
unreasonable appetites and passions. But it is absolutely neccessary to be done: And it is [148]
moreover the bravest and most glorious conquest in the world. Lastly: For the same reason that a
man is obliged not to depart wilfully out of this life, which is the general station that God has
appointed him, he is obliged likewise to attend the duties of that particular station or condition of
life, whatsoever it be, wherein providence has at present placed him, with diligence, and
contentment: Without being either uneasy and discontented, that others are placed by providence
in different and superior stations in the world; or so extremely and unreasonably solicititous to
change his state for the future, as thereby to neglect his present duty, The law of nature eternal,
universal, and absolutely unchangeable. From these three great and general branches, all the
smaller and more particular instances of moral obligations may (as I said) easily be deduced.5.
And now this, (this eternal rule of equity, which I have been hitherto discribing,) is that right reason
which makes the principal distinction between man and beasts. This is the law of nature, which (as
Cicero excellently expresses it) is [149] of universal extent, and everlasting duration, which can
neither be wholly abrogated, nor repealed in any part of it, nor have any law made contrary to it,
nor be dispensed with by any authority; which [150] was in force before ever any law was writen,
or the foundation of any city or commonwealth was laid; which [151] was not invented by the wit of
man, nor established by the authority of any people, but its obligation was from eternity, and the
force of it reaches throughout the universe; which, being founded in the nature and resaon of
things, did not then begin to be a law, when it was first writen and enacted by men, but is of the
same original with the eternal reasons or proportions of things, and the perfections or attributes of
God himself, so [152] that if there was no law at Rome against rapes at that time when Tarquin
offered violence to Lucretia, it does not therefore follow that he was at all the more excusable, or
that his sin against the eternal rule of equity was the less heinous. This is that law of nature to
which the reason of all men, [153] everywhere as naturally and necessarily assents, as all animals
conspire in the pulse and motion of their heart and arteries, or as all men agree in their judgment
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concerning the whiteness of snow or the brightness of the sun. For though in some nice cases, the
bounds of right and wrong may indeed (as was before observed,) be somewhat difficult to
determine; and in some few even plainer cases, the laws and customs of certain barbarous
nations may be contrary one to another, (which some have been so weak as to think a just
objection against there being any natural difference between good and evil at all,) yet in reality this
[154] no more disproves the natural assent of all men's unprejudiced reason to the rule of right and
equity than the difference of men's countenances in general, or the deformity of some few
monsters in particular, proves that there is no general likeness or uniformity in the bodies of men.
For, whatever difference there may be in some particular laws, it is certain, as to the main and
principal branches of morality, there never was any nation upon earth but owned that to love and
honour God, to be grateful to benefactors, to perform equitable compacts, to preserve the lives of
innocent and harmless men, and the like, were things fitter and better to be practised than the
contrary. In fine, this is the law of nature, which, being founded in the eternal reason of things, is
as absolutely unalterable, as natural good and evil, as mathematical, or arithmetical truths, [155]
as light and darkness, as sweet and bitter, as pleasure and pain: The observance of which, [156]
though no man should commend it, would yet be truly commendable in itself. Which to suppose
depending on the opinions of men, and the customs of nations, that is to suppose that what shall
be accounted the virtue of a man depends merely on imagination or customs to determine, is [157]
as absurd as it would be to affirm that the fruitfulness of a tree, or the strength of a horse, depends
merely on the imagination of those who judge of it. In a word, it is that law, which if it had its
original from the authority of men, and could be changed by it, then [158] all the commands of the
cruellest and most barbarous tyrants in the world would be as just and equitable as the wisest laws
that ever were made, and [159] to murder men without distinction, to confound the rights of all
families by the grossest forgeries, to rob with unrestrained violence, to break faith continually, and
defraud and cheat without reluctance, might, by the decrees and ordinances of a mad assembly,
be made lawful and honest: In which matters, if any man thinks that the votes and suffrages of
fools have such power as to be able to change the nature of things, why do they not likewise
decree (as Cicero admirably expresses himself) that poisonous things may become wholsome,
and that any other thing which is now destructive of mankind may become preservative of it.6.
Eternal moral obligations antecedent in some respect even to this consideration, of their being the
will and command of God himself. Further yet: As this law of nature is infinitely superior to all
authority of men, and independent upon it, so its obligation, primarily and originally, is antecedent
also even to this consideration, [160] of its being the positive will or command of God himself: For,
[161] as the addition of certain numbers necessarily produces a certain sum, and certain
geometrical or mechanical operations give a constant and unalterable solution of certain problems
or propositions; so in moral matters there are certain necessary and unalterable respects or
relations of things which have not their original from arbitrary and positive constitution, but are of
eternal necessity in their own nature. For example; [162] as, in matters of sense, the reason why a
thing is visible is not because it is seen, but it is therefore seen because it is visible; so in matters
of natural reason and morality, that which is holy and good (as creatures depending upon and
worshiping God, and practising justice and equity in their dealings with each other, and the like,) is
not therefore holy and good, because it is commanded to be done, but is therefore commanded of
God, because it is holy and good. The existence, indeed, of the things themselves, whose
proportions and relations we consider, depends entirely on the mere arbitrary will and good
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pleasure of God; who can create things when he pleases, and destroy them again whenever he
thinks fit. But when things are created, and so long as it pleases God to continue them in being,
their proportions, which are abstractly of eternal necessity, are also in the things themselves
absolutely unalterable. Hence God himself, though he has no superior from whose will to receive
any law of his actions, yet disdains not to observe the rule of equity and goodness, as [163] the
law of all his actions in the government of the world, and condescends to appeal even to men for
Ezekiel xviii. the equity and righteousness of his judgments. To this law, the infinite perfections of
his divine nature make it necessary for him (as has been before proved,) to have constant regard,
and (as a learned prelate of our own has excellently shown, [164] ) not barely his infinite power,
but the rules of this eternal law are the true foundation and the measure of his dominion over his
creatures. (For, if infinite power was the rule and measure of right, it is evident that goodness and
mercy, and all other divine perfections, would be empty words without any signification at all.)
Now, for the same reason that God, who hath no superior to determine him, yet constantly directs
all his own actions by the eternal rule of justice and goodness; it is evident all intelligent creatures,
in their several spheres and proportions, ought to obey the same rule according to the law of their
nature, even though it could be supposed separate from that additional obligation of its being the
positive will and command of God; and, doubtless there have been many men in all ages, in many
parts of the heathen world, who, not having philosophy enough to collect from mere nature any
tolerably just and explicit apprehensions concerning the attributes of God, much less having been
able to deduce from thence any clear and certain knowledge of his will, have yet had a very great
sense of right and truth, and been fully persuaded in their own minds of many unalterable
obligations of morality: But this speculation, though necessary to be taken notice of in the distinct
order and method of discourse, is in itself too dry, and of less use to us, who are abundantly
assured that all moral obligations are, moreover, the plain and declared will of God, as shall be
shown particularly in its proper place. 7. The law of nature obligatory, antecedent to all
consideration of particular rewards and punishments. Lastly, This law of nature has its full
obligatory power, antecedent to all consideration of any particular private and personal reward or
punishment, annexed, either by natural consequence or by positive appointment, to the
observance or neglect of it. This also is very evident; because if good and evil, right and wrong,
fitness and unfitness of being practised, be (as has been shown) originally, eternally, and
necessarily, in the nature of the things themselves, it is plain that the view of particular rewards or
punishments, which is only an after-consideration, and does not at all alter the nature of things,
cannot be the original cause of the obligation of the law, but is only an additional weight to enforce
the practice of what men were before obliged to by right reason: There is no man, who has any
just sense of the difference between good and evil, but must needs acknowledge that virtue and
goodness are truly amiable, [165] and to be chosen for their own sakes and intrinsic worth, though
a man had no prospect of gaining any particular advantage to himself, by the practice of them; and
that, on the contrary, cruelty, violence, and oppression, fraud, injustice, and all manner of
wickedness, are of themselves hateful, and by all means to be be avoided; even though a man
had absolute assurance that he should bring no manner of inconvenience upon himself by the
commission of any or all of these crimes. [166] This likewise is excellently and admirably
expressed by Cicero: [167] Virtue, saith he, is that which, though no profit or advantage
whatsoever was to be expected to a man's self from the practice of it, yet must, without all
controversy, be acknowledged to be truly desirable for its own sake alone. And, accordingly, [168]



SermonIndex.net  |  Page 100

all good men love right and equity, and do many things without any prospect of advantage at all,
merely because they are just and right and fit to be done: On the contrary, vice is so odious in its
own nature, and so fit to be avoided, even though no punishment was to ensue, that no man, [169]
who has made any tolerable proficiency in moral philosophy, can in the least doubt, but, if he was
sure the thing could be for ever concealed entirely both from God and men, so that there should
not be the least suspicion of its being ever discovered, yet he ought not to do any thing unjustly,
covetously, wilfully, passionately, licentiously, or any way wickedly, Nay, [170] if a good man had it
in his power to gain all his neighbour's wealth by the least motion of his finger, and was sure it
would never be at all suspected either by God or man, unquestionably he would think he ought not
to do it; and whoever wonders at this, has no notion what it is to be really a good man: [171] Not
that any such thing is possible in nature, that any wickedness can be indeed concealed from God,
but only, upon such a supposition, the natural and necessary difference between justice and
injustice is made to more clearly and undeniably.Thus far is clear. Yet it does not from thence at all
follow, either that a good man ought to have no respect to rewards and punishments, or that
rewards and punishments are not absolutely necessary to maintain the practice of virtue in this
present world. But now from hence it does not at all follow, either that a good man ought to have
no respect to rewards and punishments, or that rewards and punishments are not absolutely
necessary to maintain the practice of virtue and righteousness in this present world. It is certain,
indeed, that virtue and vice are eternally and necessarily different; and that the one truly deserves
to be chosen for its own sake, and the other ought by all means to be avoided, though a man was
sure, for his own particular, neither to gain nor lose any thing by the practice of either. And if this
was truly the state of things in the world, certainly that man must have a very corrupt mind, indeed,
who could in the least doubt, or so much as once deliberate with himself, which he would choose.
But the case does not stand thus. The question now in the general practice of the world,
supposing all expectation of rewards and punishments set aside, will not be, whether a man would
choose virtue for its own sake, and avoid vice; but the practice of vice is accompanied with great
temptations and allurements of pleasure and profit; and the practice of virtue is often threatened
with great calamities, losses, and sometimes even with death itself. And this alters the question,
and destroys the practice of that which appears so reasonable in the whole speculation, and
introduces a necessity of rewards and punishments. For though virtue is unquestionably worthy to
be chosen for its own sake, even without any expectation of reward, yet it does not follow that it is
therefore entirely self-sufficient, and able to support a man under all kinds of sufferings, and even
death itself, for its sake, without any prospect of future recompense. Here, therefore, began the
error of the Stoics, who taught that the bare practice of virtue was itself the chief good, and able of
itself to make a man happy, under all the calamities in the world. Their defence indeed of the
cause of virtue was very brave: they saw well that its excellency was intrinsic, and founded in the
nature of things themselves, and could not be altered by any outward circumstances; that
therefore virtue must needs be desirable for its own sake, and not merely for the advantage it
might bring along with it; and if so, then consequently neither could any external disadvantage,
which it might happen to be attended with, change the intrinsic worth of the thing itself, or ever
make it cease to be truly desirable. Wherefore, in the case of sufferings and death, for the sake of
virtue; not having any certain knowledge of a future state of reward, (though the wisest of them did
indeed hope for it, and think it highly probable;) they were forced, that they might be consistent
with their own principles, to suppose the practice of virtue a sufficient reward to itself in all cases,
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and a full compensation for all the sufferings in the world. And accordingly they very bravely
indeed taught, that the practice of virtue was not only [172] infinitely to be preferred before all the
sinful pleasures in the world; but also [173] that a man ought without scruple to choose, if the case
was proposed to him, rather to undergo all possible sufferings with virtue, than to obtain all
possible worldly happiness by sin. And the suitable practice of some few of them, as of Regulus,
for instance, who chose to die the cruelest death that could be invented, rather than break his faith
with an enemy, is indeed very wonderful, and to be admired. But yet, after all this, it is plain that
the general practice of virtue in the world can never be supported upon this foot. The discourse is
admirable, but it seldom goes further than mere words: And the practice of those few who have
acted accordingly, has not been imitated by the rest of the world. Men never will generally, and
indeed it is not very reasonable to be expected they should, part with all the comforts of life, and
even life itself, without expectation of any future recompense. So that, if we suppose no future
state of rewards, it will follow, that God has indued men with such faculties, as put them under a
necessity of approving and choosing virtue in the judgment of their own minds; and yet has not
given them wherewith to support themselves in the suitable and constant practice of it. The
consideration of which inexplicable difficulty ought to have led the philosophers to a firm belief and
expectation of a future state of rewards and punishments, without which their whole scheme of
morality cannot be supported. And because a thing of such necessity and importance to mankind
was not more clearly and directly and universally made known, it might naturally have led them to
some farther consequences also, which I shall have occasion particularly to deduce hereafter.
Thus have I endeavoured to deduce the original obligations of morality from the necessary and
eternal reason and proportions of things. Some have chosen to found [174] all difference of good
and evil, in the mere positive will and power of God: But the absurdity of this, I have shown
elsewhere. Others have contended, that all difference of good and evil, and all obligations of
morality, ought to be founded originally upon considerations of public utility. And true indeed it is,
in the whole, that the good of the universal creation does always coincide with the necessary truth
and reason of things. But otherwise, (and separate from this consideration, that God will certainly
cause truth and right to terminate in happiness,) what is for the good of the whole creation, in very
many cases, none but an infinite understanding can possibly judge. Public utility is one thing to
one nation, and the contrary to another: And the governors of every nation will and must be judges
of the public good: And by public good they will generally mean the private good of that particular
nation. But truth and right (whether public or private) founded in the eternal and necessary reason
of things, is what every man can judge of, when laid before him. It is necessarily one and the
same, to every man's understanding, just as light is the same to every man's eyes.He who thinks it
right and just, upon account of public utility, to break faith (suppose) with a robber, let him consider
that it is much more useful to do the same by a multitude of robbers, by tyrants, by a nation of
robbers: And then all faith is evidently at an end. For, mutato nomine de te, &c. What fidelity and
truth are, is understood by every man; but between two nations at war, who shall be judge which
of them are the robbers? Besides: To rob a man of truth and of eternal happiness, is worse than
robbing him of his money and of his temporal happiness: And therefore it will be said that heretics
may even more justly, and with much greater utility to the public, be deceived and destroyed by
breach of truth and faith, than the most cruel robbers. Where does this terminate?The manifold
absurdities of Mr Hobbes's doctrines concerning the original of right shown in particular. And now,
from what has been said upon this head, it is easy to see the falsity and weakness of Mr Hobbes's
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doctrines, that there is no such thing as just and unjust, right and wrong, originally in the nature of
things; that men in their natural state, antecedent to all compacts, are not obliged to universal
benevolence, nor to any moral duty whatsoever; but are in a state of war, and have every one a
right to do whatever he has power to do; and that, in civil societies, it depends wholly upon positive
laws or the will of governors to define what shall be just or unjust. The contrary to all which having
been already fully demonstrated, there is no need of being large, in further disproving and
confuting, particularly, these assertions themselves. I shall therefore only mention a few
observations, from which some of the greatest and most obvious absurdities of the chief
principles, upon which Mr Hobbes builds his whole doctrine in this matter, may most easily
appear.1. First, then, the ground and foundation of Mr Hobbes's scheme, is this, [175] that all men
being equal by nature, and naturally desiring the same things, have [176] every one a right to
every thing, are every one desirous to have absolute dominion over all others; and may every one
justly do whatever at any time is in his power, by violently taking from others either their
possessions or lives, to gain to himself that absolute dominion. Now this is exactly the same thing
as if a man should affirm that a part is equal to the whole, or that one body can be present in a
thousand places at once. For to say that one man has a full right to the same individual things,
which another man at the same time has a full right to, is saying that two rights may be [177]
contradictory to each other; that is, that a thing may be right, at the same time that it is confessed
to be wrong. For instance; if every man has a right to preserve his own life, then [178] it is manifest
I can have no right to take any man's life away from him, unless he has first forfeited his own right,
by attempting to deprive me of mine. For otherwise, it might be right for me to do that which, at the
same time, because it could not be done but in breach of another man's right, it could not be right
for me to do; which is the greatest absurdity in the world. The true state of this case, therefore, is
plainly this. In Mr Hobbes's state of nature and equality, every man having an equal right to
preserve his own life, it is evident every man has a right to an equal proportion of all those things
which are either necessary or useful to life. And consequently, so far is it from being true, that any
one has an original right to possess all, that, on the contrary, whoever first attempts, without the
consent of his fellows, and except it be for some public benefit, to take to himself more than his
proportion, is the beginner of iniquity, and the author of all succeeding mischief. 2. To avoid this
absurdity, therefore, Mr Hobbes is forced to assert, in the next place, that since every man has
confessedly a right to preserve his own life, and consequently to do every thing that is necessary
to preserve it, and since, in the state of nature, men will necessarily have [179] perpetual
jealousies and suspicions of each other's encroaching, therefore just precaution gives every one a
right to endeavour, [180] for his own security, to prevent, oppress, and destroy all others, either by
secret artifice or open violence, as it shall happen at any time to be in his power, as being the only
certain means of self-preservation. [181] But this is even a plainer absurdity, if possible, than the
former. For (besides that, according to Mr Hobbes's principles, men, before positive compacts,
may justly do what mischief they please, even without the pretence of self-preservation,) what can
be more ridiculous that to imagine a war of all men against all, the directest and certainest means
of the preservation of all? Yes, says he, because it leads men to a necessity of entering into
compact for each other's security. But then to make these compacts obligatory, he is forced (as I
shall presently observe more particularly) to recur to an [182] antecedent law of nature, and this
destroys all that he had before said. For the same law of nature which obliges men to fidelity, after
having made a compact, will unavoidably, upon all the same accounts, be found to oblige them
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before all compacts, to contentment and mutual benevolence, as the readiest and certainest
means to the preservation and happiness of them all. It is true, men, by entering into compacts,
and making laws, agree to compel one another to do what perhaps the mere sense of duty,
however really obligatory in the highest degree, would not, without such compacts, have force
enough of itself to hold them to in practice; and so, compacts must be acknowledged to be in fact a
great addition and strengthening of men's security. But this compulsion makes no alteration in the
obligation itself, and only shows that that entirely lawless state, which Mr Hobbes calls the state of
nature, is by no means truly natural, or in any sense suitable to the nature and faculties of man,
but, on the contrary, is a state of extremely unnatural and intolerable corruption, as I shall
presently prove more fully from some other considerations.3. Another notorious absurdity and
inconsistency in Mr. Hobbes's scheme, is this: That he all along supposes some particular
branches of the law of nature (which he thinks necessary for the foundation of some parts of his
own doctrine,) to be originally obligatory from the bare reason of things; at the same time that he
denies and takes away innumerable others, which have plainly in the nature and reason of things
the same foundation of being obligatory as the former, and without which the obligation of the
former can never be solidly made out and defended. Thus, he supposes that, in the state of
nature, before any compact be made, every [183] man's own will is his only law; that [184] nothing
a man can do, is unjust: and that [185] whatever mischief one man does to another is no injury nor
injustice; neither has the person, to whom the mischief is done, how great soever it be, any just
reason to complain of wrong; (I think it may here reasonably be presumed, that if Mr. Hobbes had
lived in such a state of nature, and had happened to be himself the suffering party, he would in this
case have been of another opinion:) And yet at the same time he supposes, that in the same state
of nature men are by all means obliged [186] to seek peace, and [187] to enter into compacts to
remedy the fore-mentioned mischiefs. Now if men are obliged, by the original reason and nature of
things to seek terms of peace, and to get out of the pretended natural state of war, as soon as they
can; how come they not to be obliged originally by the same reason and nature of things, to live
from the beginning in universal benevolence, and avoid entering into the state of war at all? He
must needs confess they would be obliged to do so, did not self-preservation necessitate them
every man to war upon others: But this cannot be true of the first aggressor; whom yet Mr Hobbes,
in the place [188] now cited, vindicates from being guilty of any injustice; and therefore herein he
unavoidably contradicts himself. Thus, again; in most instances of morality, he supposes right and
wrong, just and unjust, to have no foundation in the nature of things, but to depend entirely on
positive laws; that [189] the rules or distinctions of good and evil, honest and dishonest, are mere
civil constitutions; and whatever the chief magistrate commands, is to be accounted good;
whatever he forbids, evil; that it is the law of the land only which makes robbery to be robbery;
[190] or adultery to be adultery; that the commandments, [191] to honour our parents, to do no
murder, not to commit adultery, and all the other laws of God and nature, are no further obligatory
than the civil power shall think fit to make them so; nay, that where the supreme authority
commands men to worship God by an image or idol, in heathen countries, [192] (for in this
instance he cautiously excepts Christian ones,) it is lawful, and their duty to do it; and (agreeably,
as a natural consequence to all this,) that it is men's positive duty to obey the commands of the
civil power in all things, even in things [193] clearly and directly against their conscience; (that is,
that it is their positive duty to do that which at the same time they know plainly it is their duty not to
do;) [194] keeping up indeed always in their own minds an inward desire to observe the laws of
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nature and conscience, but not being bound to observe them in their outward actions, except when
it is safe so to do; (He might as well have said that human laws and constitutions have [195] power
to make light be darkness, and darkness light; to make sweet be bitter, and bitter sweet: And,
indeed, as one absurdity will naturally lead a man into another, he does say something very like it;
namely, that the [196] civil authority is to judge of all opinions and doctrines whatsoever; to [197]
determine questions philosophical, mathematical; and, because indeed the signification of words
is arbitrary, even [198] arithmetical ones also; as whether a man shall presume to affirm that two
and three make five or not:) And yet at the same time, some particular things, which it would either
have been too flagrantly scandalous for him to have made depending upon human laws; as that
[199] God is to be loved, honoured, and adored; [200] that a man ought not to murder his parents;
and the like: Or else, which were of necessity to be supposed for the foundation of his own
scheme; [201] as that compacts ought to be faithfully performed, and [202] obedience to be duly
paid to civil powers: The obligation of these things he is forced to deduce entirely from the internal
reason and fitness of the things themselves; [203] antecedent to, independent upon, and
unalterable by all human constitutions whatsoever: In which matter he is guilty of the grossest
absurdity and inconsistency that can be. For if those greatest and strongest of all our obligations;
to love and honour God, for instance, or, to perform compacts faithfully; depend not at all on any
human constitution, but must of necessity (to avoid making obligations reciprocally depend on
each other in a circle,) be confessed to arise originally from, and be founded in, the eternal reason
and unalterable nature and relations of things themselves; and the nature and force of these
obligations be sufficiently clear and evident; so that he who dishonours God, [204] or wilfully
breaks his faith, [205] is (according to Mr Hobbes's own reasoning) guilty of as great an absurdity
in practice, and of as plainly contradicting the right reason of his own mind, as he who in a dispute
is reduced to a necessity of asserting something inconsistent with itself; and the original obligation
to these duties can from hence only be distinctly deduced: Then, for the same reason, all the other
duties likewise of natural religion; such as universal benevolence, justice, equity, and the like,
(which I have before proved to receive in like manner their power of obliging from the eternal
reason and relations of things,) must needs be obligatory, antecedent to any consideration of
positive compact, and unalterably and independently on all human constitutions whatsoever: And
consequently Mr Hobbes's whole scheme, (both of a state of nature at first wherein there was no
such thing as right or wrong, just or unjust, at all; and of these things depending afterwards, by
virtue of compact, wholly and absolutely on the positive and arbitrary determination of the civil
power;) falls this way entirely to the ground, by his having been forced to suppose some particular
things obligatory, originally, and in their own nature. On the contrary, if the rules of right and
wrong, just and unjust, have none of them any obligatory force in the state of nature, antecedent to
positive compact, then, for the same reason, neither will they be of any force after the compact, so
as to afford men any certain and real security; (excepting only what may arise from the compulsion
of laws, and fear of punishment, which, therefore, it may well be supposed, is all that Mr Hobbes
really means at the bottom.) For if there be no obligation of just and right antecedent to the
compact, then whence arises the obligation of the compact itself, on which he supposes all other
obligations to be founded? If, before any compact was made, it was no injustice for a man to take
away the life of his neighbour, not for his own preservation, but merely to satisfy an arbitrary
humour [206] or pleasure, and without any reason or provocation at all, how comes it to be an
injustice, after he has made a compact, to break and neglect it? Or what is it that makes breaking
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one's word, to be a greater and more unnatural crime, than killing a man merely for no other
reason but because no positive compact has been made to the contrary? So that [207] this way
also, Mr Hobbes's whole scheme is entirely destroyed. 4. That state, which Mr Hobbes calls the
state of nature, is not in any sense a natural state; but a state of the greatest, most unnatural, and
most intolerable corruption that can be imagined. For reason, which is the proper nature of man,
can never (as has been before shown) lead men to any thing else than universal love and
benevolence; and wars, hatred, and violence, can never arise but from extreme corruption. A man
may sometimes, it is true, in his own defence, be necessitated, in compliance with the laws of
nature and reason, to make war upon his fellows: But the first aggressors, who, upon Mr Hobbes's
principles, (that all men [208] have a natural will to hurt each other, and that every one in the state
of nature has a right [209] to do whatever he has a will to;) -- the first aggressors, I say, who, upon
these principles, assault and violently spoil as many as they are superior to in strength, without
any regard to equity or proportion; these can never, by any colour whatsoever, be excused from
having utterly [210] divested themselves of human nature, and having introduced into the world,
[211] contrary to all the laws of nature and reason, the greatest calamities, and most unnatural
confusion, that mankind, by the highest abuse of their natural powers and faculties, are capable of
falling under. Mr Hobbes pretends, indeed, that one of the first and most natural principles of
human life [212] is a desire necessarily arising in every man's mind, of having power and dominion
over others; and that this naturally impels men to use force and violence to obtain it. But neither is
it true, that men, following the dictates of reason and uncorrupted nature, desire disproportionate
power and dominion over others; neither, if it was natural to desire such power, would it at all
follow that it was agreeable to nature to use violent and hurtful means to obtain it. For since the
only natural and good reason to desire power and dominion, (more than what is necessary for
every man's self-preservation) is, that the possessor of such power may have a larger compass,
and greater abilities, and opportunities of doing good, (as is evident from God's exercise of
perfectly absolute power,) it is plain that no man obeying the uncorrupted dictates of nature and
reason can desire to increase his power by such destructive and pernicious methods, the
prevention of which is the only good reason that makes the power itself truly desirable: All
violence, therefore, and war, are plainly the effects, not of natural desires, but of unnatural and
extreme corruption; and this Mr Hobbes himself unwarily proves against himself by those very
arguments whereby he endeavours to prove that war and contention is more natural to men than
to bees or ants; for his arguments on this head are all drawn from men's using themselves (as the
animals he is speaking of cannot do,) to strive about honours and dignities, till the contention
grows up into hatred, seditions, and wars; [213] to separate each one his private interest from the
public, [214] and value himself highly above others, upon getting and engrossing to himself more
than his proportion of the things of life, to find fault with each other's management, [215] and,
through self-conceit, being in continual innovation and distractions, to impose one upon another by
lies, [216] falsifying, and deceit, calling good evil, and evil good, to grow envious at the prosperity
of others, [217] or proud and domineering when themselves are in ease and plenty, and to keep
up tolerable peace and agreement among themselves, [218] merely by artificial compacts and the
compulsion of laws; all which things are so far from being truly the natural effects and result of
men's reason and other faculties, that, on the contrary, they are evidently some of the grossest
abuses and most unnatural corruptions thereof, that any one who was arguing on the opposite
side of the question could easily have chosen to have instanced in.5. Lastly; The chief and
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principal argument, which is one of the main foundations of Mr Hobbes's and his followers' system,
namely, that God's irresistible power is the only foundation of his dominion, [219] and the only
measure of his right over his creatures; and, consequently, that every other being has just so
much right as it has natural power, that is, that it is naturally right for every thing to do whatever it
has power to do: [220] This argument, I say, is of all his others the most notoriously false and
absurd; as may sufficiently appear, (besides what has been already said of God's other
perfections being as much the measure of his right as his power is, [221] ) from this single
consideration, suppose the devil, (for when men run into extreme impious assertions, they must be
answered with suitable suppositions,) suppose, I say, such a being as we conceive the devil to be,
of extreme malice, cruelty, and iniquity, was indued with supreme absolute power, and made use
of it only to render the world as miserable as was possible, in the most cruel, arbitrary, and
unequal manner that can be imagined; would it not follow undeniably, upon Mr Hobbes's scheme,
since dominion is founded on power, and power is the measure of right, and consequently
absolute power gives absolute right, that such a government as this would not only be as much of
necessity indeed to be submitted to, but also that it would be as just and right, and with as little
reason to be complained of, [222] as is the present government of the world in the hands of the
ever-blessed and infinitely good God, whose love and goodness and tender mercy appear
everywhere over all his works? Here Mr Hobbes, as an unanswerable argument in defence of his
assertion, urges, [223] that the only reason why men are bound to obey God is plainly nothing but
weakness or want of power; because, if they themselves were all-powerful, it is manifest they
could not be under any obligation to obey; and, consequently, power would give them an
undoubted right to do what they pleased. That is to say; if men were not created and dependent
beings, it is true they could not indeed be obliged to the proper relative duty of created and
dependent beings, viz. to obey the will and command of another in things positive. But from their
obligation to the practice of moral virtues, of justice, righteousness, equity, holiness, purity,
goodness, beneficence, faithfulness, and truth, from which Mr Hobbes fallaciously, in this
argument, and most impiously in his whole scheme, [224] endeavours to discharge them; from this
they could not be discharged by any addition of power whatsoever; because the obligation to
these things is not, as the obligation to obey in things of arbitrary and positive constitution, founded
only in the weakness, subjection, and dependency of the persons obliged; but also, and chiefly, in
the eternal and unchangeable nature and reason of the things themselves: For these things are
the law of God himself, not only to his creatures, but also to himself, as being the rule of all his own
actions in the government of the world.I have been the longer upon this head, because moral
virtue is the foundation and the sum, the essence and the life, of all true religion; for the security
whereof all positive institution was principally designed; for the restoration whereof all revealed
religion was ultimately intended; and inconsistent wherewith, or in opposition to which, all
doctrines whatsoever, supported by what pretence of reason or authority soever, are as certainly
and necessarily false, as God is true.
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Chapter 19

II. Proposition II. Though these eternal moral obligations are indeed

of themselves incumbent on all rational beings,

even antecedent to the

consideration of their being the positive will and command of God, yet that which most strongly
confirms, and in practice most effectually and indispensably enforces them upon us, is this; that
both from the perfections of God, and the nature of things, and from several other collateral
considerations, it appears, that as God is himself necessarily just and good in the exercise of his
infinite power in the government of the whole world, so he cannot but likewise positively require
that all his rational creatures should in their proportion be so too, in the exercise of each of their
powers in their several and respective spheres: That is; as these eternal moral obligations are
really in perpetual force, merely from their own nature, and the abstract reason of things; so also
they are moreover the express and unalterable will, command, and law of God to his creatures,
which he cannot but expect should, in obedience to his supreme authority, as well as in
compliance with the natural reason of things, be regularly and constantly observed through the
whole creation. This proposition is very evident, and has little need of being particularly proved.
For 1st. That moral duties are the positive will and command of God, proved from the
consideration of the divine attributes. The same reasons which prove to us that God must of
necessity be himself infinitely holy, and just, and good, manifestly prove, that it must also be his
will, that all his creatures should be so likewise, according to the proportions and capacities of their
several natures. That there are eternal and necessary differences of things, agreements and
disagreements, proportions and disproportions, fitnesses and unfitnesses of things, absolutely in
their own nature, has been before largely demonstrated. That, with regard to these fixed and
certain proportions and fitnesses of things, the will of God, which can neither be influenced by any
external power, nor imposed upon by any error or deceit, constantly and necessarily determines
itself to choose always what in the whole is best and fittest to be done, according to the
unalterable rules of justice, equity, goodness, and truth; has likewise been already proved. That
the same considerations ought also regularly to determine the wills of all subordinate rational
beings, to act in constant conformity to the same eternal rules, has in like manner been shown
before. It remains therefore only to prove, that these very same moral rules, which are thus of
themselves really obligatory, as being the necessary result of the unalterable reason and nature of
things, are moreover the positive will and command of God to all rational creatures; and,
consequently, that the wilful transgression or neglect of them, is as truly an insolent contempt of
the authority of God, as it is an absurd confounding of the natural reasons and proportions of
things. Now this also plainly follows from what has been already laid down: For, the same absolute
perfection of the divine nature, which (as has been before shown) makes us certain that God must
himself be of necessity infinitely holy, just, and good; makes it equally certain, that he cannot
possibly approve iniquity in others. And the same beauty, the same excellency, the same weight
and importance of the rules of everlasting righteousness, with regard to which God is always
pleased to make those rules the measure of all his own actions, prove it impossible but he must
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likewise will and desire that all rational creatures should proportionably make them the measure of
theirs. Even among men, there is no earthly father, but in those things which he esteems his own
excellencies, desires and expects to be imitated by his children. How much more is it necessary
that God, who is infinitely far from being subject to such passions and variableness as frail men
are; and who has an infinitely tenderer and heartier concern for the happiness of his creatures,
than mortal men can have for the welfare of their posterity; must desire to be imitated by his
creatures in those perfections which are the foundation of his own unchangeable happiness? In
the exercise of his supreme power, we cannot imitate him; in the extent of his unerring knowledge,
we cannot attain to any similitude with himJob xl.9. . We cannot at all thunder with a voice like him;
nor are we able to search out and comprehend the least part of the depth of his unfathomable
wisdom. But his holiness and goodness, his justice, righteousness, and truth; these things we can
understand; in these things we can imitate him; nay, we cannot approve ourselves to him as
obedient children, if we do not imitate him therein. If God be himself essentially of infinite holiness
and purity; (as, from the light of nature, it is of all things most manifest that he is,) Hab. i.13. it
follows, that it is impossible but he must likewise be of purer eyes than to behold with approbation
any manner of impurity in his creatures; and consequently it must needs be his will, that they
should all (according to the measure of their frail and finite nature) be holy as he is holy. If God is
himself a being of infinite justice, righteousness, and truth, it must needs be his will, that all rational
creatures, whom he has created after his own image, to whom he has communicated some
resemblance of his divine perfections, and whom he has indued with excellent powers and
faculties to enable them to distinguish between good and evil, should imitate him in the exercise of
those glorious attributes, by conforming all their actions to the eternal and unalterable law of
righteousness. If God is himself a being of infinite Mat. v.45. goodness, making the sun to rise on
the evil and on the good, and sending rain on the just and on the unjust; Acts xiv.17. having never
left himself wholly without witness, but always doing good, given men rain from heaven and fruitful
seasons, and filling their hearts with food and gladness; it cannot but be his will that all reasonable
creatures should, by mutual love and benevolence, permit and assist each other to enjoy in
particular the several effects and blessings of the divine universal goodness. Lastly, if God is
himself a being of infinite mercy and compassion, as it is plain he bears long with men before he
punishes them for their wickedness, and often freely forgives them his ten thousand talents; it
must needs be hisMat. xviii.24.28. will, that they should forgive one another their hundred pence;
being merciful one to another, as he isLu. vi.36. merciful to them all; and having compassion
eachMat. xi.23. on his fellow-servants, as God has pity on them. Thus from the attributes of God,
natural reason leads men to the knowledge of his will: All the same reasons and arguments, which
discover to men the natural fitnesses or unfitnesses of things, and the necessary perfections or
attributes of God, proving equally at the same time, that [225] that which is truly the law of nature,
or the reason of things, is in like manner the will of God. And from hence the soberest and most
intelligent persons among the heathens in all ages, very rightly and wisely concluded that the best
and certainest part of natural religion, which was of the greatest importance, and wherein was the
least danger of their being mistaken, was [226] to imitate the moral attributes of God, by a life of
holiness, righteousness, and charity: Whereas in the external part of their worship, there was
nothing but uncertainty and doubtfulness; it being absolutely impossible, without express
revelation, to discover what in that particular they might be secure would be truly acceptable to
God. This method of deducing the will of God from his attributes, is of all others the best and
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clearest, the certainest and most universal, that the light of nature affords: Yet there are also (as I
said) some other collateral considerations, which help to prove and confirm the same thing;
namely, that all moral obligations, arising from the nature and reason of things, are likewise the
positive will and command of God: As 2. And from the consideration of the nature of God's
creation. This appears in some measure from the consideration of God's creation. For God, by
creating things, manifests it to be his will that things should be what they are. And as providence
wonderfully preserves things in their present state; and all necessary agents, by constantly and
regularly obeying the laws of their nature, necessarily employ all their natural powers in promoting
the same end; so it is evident it cannot but be the will of God, [227] that all rational creatures,
whom he has indued with those singular powers and faculties of understanding, liberty, and
free-choice, whereby they are exalted in dignity above the rest of the world; should likewise
employ those their extraordinary faculties in preserving the order and harmony of the creation, and
not in introducing disorder and confusion therein. The nature indeed and relations, the proportions
and disproportions, the fitnesses and unfitnesses of things, are eternal and in themselves
absolutely unalterable; but this is only upon supposition that the things exist, and that they exist in
such manner as they at present do. Now that things exist in such manner as they do, or that they
exist at all, depends entirely on the arbitrary will and good pleasure of God. At the same time,
therefore, and by the same means, that God manifests it to be his will that things should exist, and
that they should exist in such manner as they do; (as by creating them he at first did, and by
preserving them he still continually does, declare it to be his will they should;) he at the same time
evidently declares, that all such moral obligations as are the result of the necessary proportions
and relations of things, are likewise his positive will and command. And consequently, whoever
acts contrary to the forementioned reasons and proportion of things, by dishonouring God, by
introducing unjust and unequal dealings among equals, by destroying his own being, or by any
way corrupting, abusing, and misapplying the faculties wherewith God has indued him, (as has
been above more largely explained,) is unavoidably guilty of transgressing at the same time the
positive will and command of God, which in this manner also is sufficiently discovered and made
known to him. 3. And from the tendency of the practice of morality to the good and happiness of
the whole world.The same thing may likewise further appear from the following consideration: --
Whatever tends directly and certainly to promote the good and happiness of the whole, and (as far
as is consistent with that chief end,) to promote also the good and welfare of every particular part
of the creation, must needs be agreeable to the will of God; [228] who, being infinitely
self-sufficient to his own happiness, could have no other motive to create things at all, but only that
he might communicate to them his goodness and happiness; and who consequently cannot but
expect and require, that all his creatures should, according to their several powers and faculties,
endeavour to promote the same end. Now that the exact observance of all those moral obligations,
which have before been proved to arise necessarily from the nature and relations of things; (that is
to say, living agreeably to the unalterable rules of justice, righteousness, equity, and truth,) is the
certainest and directest means to promote the welfare and happiness, as well of every man in
particular, both in body and mind, as of all men in general, considered with respect to society, is so
very manifest, that even the greatest enemies of all religion, who suppose it to be nothing more
than a worldly or state-policy, do yet by that very supposition confess thus much concerning it;
and, indeed, this it is not possible for any one to deny: For the practice of moral virtues does [229]
as plainly and undeniably tend to the natural good of the world, as any physical effect or
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mathematical truth is naturally consequent to the principles on which it depends, and from which it
is regularly derived. And without such practice, in some degree, the world can never be happy in
any tolerable measure; as is sufficiently evident from Mr Hobbes's own description of the extreme
miserable condition that men would be in through the total defect of the practice of all moral virtue,
if they were to live in that state which he styles (falsely and contrary to all reason, as has been
before fully proved,) the state of nature; but which really is a state of the grossest abuse and most
unnatural corruption and misapplication of men's natural faculties that can be imagined. For, since
God has plainly so constituted the nature of men, that they stand continually in need of each
other's help and assistance, and can never live comfortably without society and mutual friendship,
and are indued with the faculties of reason and speech, and with other natural powers, evidently
fitted to enable them to assist each other in all matters of life, and mutually to promote universal
love and happiness; it is manifestly agreeable to nature, and to the will of God, who gave them
these faculties, that they should employ them wholly to this regular and good end; and,
consequently, it is on the contrary evident likewise, that all abuse and misapplication of these
faculties, to hurt and destroy, to cheat and defraud, to oppress, insult, and domineer over each
other, is directly contrary both to the dictates of nature and to the will of God, who, necessarily
doing always what is best, and fittest, and most for the benefit of the whole creation, it is manifest
cannot will the corruption and destruction of any of his creatures, any otherwise than as his
preserving their natural faculties, (which in themselves are good and excellent, but cannot but be
capable of being abused and misapplied,) necessarily implies a consequential permission of such
corruption. And this now is the great aggravation of the sin and folly of all immorality; that it is an
obstinate setting up the self-will of frail, finite, and fallible creatures; as in opposition to the eternal
reason of things, the unprejudiced judgment of their own minds, and the general good and welfare
both of themselves and their fellow-creatures; so also in opposition to the will of the supreme
author and creator of all things, who gave them their beings and all the powers and faculties they
are indued with: In opposition to the will of the all-wise preserver and governor of the universe, on
whose gracious protection they depend every moment for the preservation and continuance of
their beings: And in opposition to the will of their greatest benefactor, to whose bounty they wholly
owe whatever they enjoy at present, and all the hopes of what they expect hereafter, this is the
highest of all aggravations. The utmost ureasonableness, joined with obstinate disobedience, and
with the greatest ingratitude.
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Chapter 20

III. Proposition III. Though the fore-mentioned eternal moral

obligations

are incumbent indeed on all rational creatures, antecedent to any respect of particular reward or
punishment, yet they must certainly and necessarily be attended with rewards and punishments:
Because the same reasons, which prove God himself to be necessarily just and good, and the
rules of justice, equity, and goodness, to be his unalterable will, law, and command, to all created
beings; prove also that he cannot but be pleased with and approve such creatures as imitate and
obey him by observing those rules, and be displeased with such as act contrary thereto; and
consequently, that he cannot but some way or other, make a suitable difference in his dealings
with them; and manifest his supreme power and absolute authority, in finally supporting,
maintaining, and vindicating effectually the honour of these his divine laws, as becomes the just
and righteous governor and disposer of all things. This proposition also is in a manner self-evident.
For 1st, That the practice of virtue or vice must be attended with rewards and punishments, proved
from the attributes of God. If God is himself necessarily a being (as has been before shown) of
infinite goodness, justice, and holiness; and if the same reasons which prove the necessity of
these attributes in God himself, prove moreover (as has likewise been shown already,) that the
same moral obligations must needs be his positive will, law, and command, to all rational
creatures; it follows also necessarily, by the very same argument, that he cannot but be pleased
with and approve such creatures as imitate and obey him by observing those rules, and be
displeased with such as act contrary thereto. And if so; then in the nature of the thing itself it is
evident, that having absolute power and uncontrollable authority, as being supreme governor and
disposer of all things, he cannot but signify, by some means or other, his approbation of the one,
and his displeasure against the other. And this can no way be done to any effectual purpose but
by the annexing of respective rewards and punishments. Wherefore, if virtue goes finally
unrewarded, and wickedness unpunished, then God never signifies his approbation of the one, nor
his displeasure against the other; and if so, then there remains no sufficient proof that he is really
at all pleased or displeased with either, and the consequence of that will be, that there is no
reason to think the one to be his will and command, or that the other is forbidden by him; which
being once supposed, there will no longer remain any certain evidence of his own moral attributes
contrary to what has been already demonstrated. 2. And from the necessity there is, that there
should be some vindication of the honour of God's laws and government. The certainty of rewards
and punishments in general may also somewhat otherwise be deduced from their being necessary
to support the honour of God and of his laws and government, in the following manner. It is evident
we are obliged, in the highest ties of duty and gratitude, to pay all possible honour to God, from
whom we receive our being, and all our powers and faculties, and whatever else we enjoy. Now it
is plain likewise, that we have no other way to honour God, (whose happiness is capable of no
addition from any thing that any of his creatures are capable of doing,) than by honouring, that is,
by obeying, his laws. The honour therefore that is thus done to his laws, God is pleased to accept
as done immediately to himself. And though we were indeed absolutely obliged, in duty, to honour
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him in this manner, notwithstanding that there had been no reward to be expected thereupon, yet it
is necessary, in the government of the world, and well-becoming an infinitely wise and good
governor, that those who honour him he should honour; 1 Sam. ii.30. that is, should distinguish
them with suitable marks of his favour. On the contrary; though nothing that weak and finite
creatures are able to do, can in the least diminish from the absolute glory and happiness of God,
yet, as to us, the dishonouring, that is, the disobeying his laws, is a dishonouring of himself: that is,
it is, as much as in us lies, a despising his supreme authority, and bringing his government into
contempt: -- Now the same reason that there is, why honour should be paid to the laws of God at
all; the same reason there is, that that honour should be vindicated, after it has been diminished
and infringed by sin: For no lawgiver who has authority to require obedience to his laws, can or
ought to see his laws despised and dishonoured, without taking some measures to vindicate the
honour of them, for the support and dignity of his own authority and government. And the only
way, by which the honour of a law, or of its author, can be vindicated after it has been infringed by
wilful sin, is either by the repentance and reformation of the transgressor, or by his punishment
and destruction. So that God is necessarily obliged, in vindication of the honour of his laws and
government, to punish those who presumptuously and impenitently disobey his commandments.
Wherefore if there be no distinction made by suitable rewards and punishments, between those
who obey the laws of God and those who obey them not, then God suffers the authority of his laws
to be finally trampled upon and despised, without ever making any vindication of it: Which being
impossible, it will follow that these things are not really the laws of God, and that he has no such
regard to them as we imagine. And the consequence of this must needs be the denial of his moral
attributes, contrary, as before, to what has been already proved: And consequently the certainty of
rewards and punishments, in general, is necessarily established.
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Chapter 21

IV. Proposition IV. Though in order to establish this suitable

difference between the fruits or effects of virtue and vice,

so

reasonable in itself, and so absolutely necessary for the vindication of the honour of God, the
nature of things, and the constitution and order of God's creation, was originally such, that the
observance of the eternal rules of justice, equity, and goodness, does indeed of itself tend by
direct and natural consequence to make all creatures happy, and the contrary practice to make
them miserable; yet since, through some great and general corruption and depravation,
(whencesoever that may have arisen,) the condition of men in this present state is such, that the
natural order of things in this world is an event manifestly perverted, and virtue and goodness are
visibly prevented in great measure from obtaining their proper and due effects in establishing
men's happiness, proportionable to their behaviour and practice; therefore, it is absolutely
impossible that the whole view and intention, the original and the final design, of God's creating
such rational beings as men are, and placing them on this globe of earth, as the chief and
principal, or indeed (to speak more properly) the only inhabitants, for whose sake alone this part at
least of the creation is manifestly fitted up and accommodated; it is absolutely impossible (I say)
that the whole of God's design in all this should be nothing more than to keep up eternally a
succession of such short-lived generations of men as we at present are, and those in such a
corrupt, confused, and disorderly state of things, as we see the world is now in; without any due
observation of the eternal rules of good and evil; without any clear and remarkable effect of the
great and most necessary difference of things; and without any final vindication of the honour and
laws of God, in the proportionable reward of the best, or punishment of the worst of men. And,
consequently, it is certain and necessary (even as certain as the moral attributes of God before
demonstrated,) that instead of continuing an eternal succession of new generations in the present
form and state of things, there must at some time or other be such a revolution and renovation of
things, such a future state of existence of the same persons, as that, by an exact distribution of
rewards and punishments therein, all the present disorders and inequalities may be set right, and
that the whole scheme of providence, which, to us who judge of it by only one small portion of it,
seems now so inexplicable and confused, may appear, at its consummation, to be a design worthy
of infinite wisdom, justice, and goodness. 1. That, according to the original constitution of things,
virtue and vice are attended with natural rewards and punishments. In order to establish a just and
suitable difference between the respective fruits or effects of virtue and vice, the nature of things,
and the constitution and order of God's creation, was originally such that the observance of the
eternal rules of piety, justice, equity, goodness, and temperance, does of itself plainly tend, by
direct and natural consequence, to make all creatures happy, and the contrary practice to make
them miserable. This is evident in general; because the practice of universal virtue is (in imitation
of the divine goodness) the practice of that which is best in the whole; and that which tends to the
benefit of the whole, must, of necessary consequence, originally, and in its own nature, tend also
to the benefit of every individual part of the creation. More particularly; a frequent and habitual
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contemplating the infinitely excellent perfections of the almighty creator and all-wise governor of
the world, and our most bountiful benefactor; so as to excite in our minds a suitable adoration,
love, and imitation of those perfections; a regular employing all our powers and faculties, in such
designs and to such purposes only, as they were originally fitted and intended for by nature; and a
due subjecting all our appetites and passions to the government of sober and modest reason; are
evidently the directest means to obtain such settled peace and solid satisfaction of mind, as the
first foundation, and the principal and most necessary ingredient of all true happiness. The
temperate and moderate enjoyment of all the good things of this present world, and of the
pleasures of life, according to the measures of right reason and simple nature, is plainly and
confessedly the certainest and most direct method to preserve the health and strength of the body.
And the practice of universal justice, equity, and benevolence, is manifestly (as has been before
observed) as direct and adequate a means to promote the general welfare and happiness of men
in society, as any physical motion, or geometrical operation, is to produce its natural effect. So that
if all men were truly virtuous, and practised these rules in such manner that the miseries and
calamities arising usually from the numberless follies and vices of men were prevented,
undoubtedly this great truth would evidence itself visibly in fact, and appear experimentally in the
happy state and condition of the world. On the contrary; neglect of God, and insensibleness of our
relation and duty towards him; abuse and unnatural misapplication of the powers and faculties of
our minds; inordinate appetites, and unbridled and furious passions, -- necessarily fill the mind
with confusion, trouble, and vexation. And intemperance naturally brings weakness, pains, and
sicknesses into the body. And mutual injustice and iniquity; fraud, violence, and oppression; wars,
and desolation; murders, rapine, and all kinds of cruelty, -- are sufficiently plain causes of the
miseries and calamities of men in society. So that the original constitution, order, and tendency of
things, is evidently enough fitted and designed to establish naturally a just and suitable difference
in general between virtue and vice, by their respective fruits or effects. 2. But that now in this
present world, the natural order of things is so perverted that vice often flourishes in great
prosperity, and virtue falls under the greatest calamities of life. But though originally the
constitution and order of God's creation was indeed such, that virtue and vice are, by the regular
tendency of things, followed with natural rewards and punishments; yet, in event, through some
great and general corruption and depravation, (whencesoever that may have arisen, of which
more hereafter;) the condition of men in the present state is plainly such, that this natural order of
things in the world is manifestly perverted. Virtue and goodness are visibly prevented in great
measure from obtaining their proper and due effect, in establishing men's happiness
proportionable to their behaviour and practice; and wickedness and vice very frequently escape
the punishment which the general nature and disposition of things tends to annex unto it. Wicked
men, by stupidity, inconsiderateness, and sensual pleasure, often make shift to silence the
reproaches of conscience, and feel very little of that confusion and remorse of mind which ought
naturally to be consequent upon their vicious practices. By accidental strength and robustness of
constitution, they frequently escape the natural ill consequences of intemperance and debauchery;
and enjoy the same proportion of health and vigour as those who live up to the rules of strict and
unblameable sobriety. And injustice and iniquity, fraud, violence, and cruelty, though they are
always attended indeed with sufficiently calamitous consequences in the general; yet the most of
those ill consequences fall not always upon such persons in particular as have the greatest share
in the guilt of the crimes, but very commonly on those that have the least. On the contrary; virtue
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and piety, temperance and sobriety, faithfulness, honesty and charity; though they have indeed
both in themselves the true springs of happiness, and also the greatest probabilities of outward
causes to concur in promoting their temporal prosperity; though they cannot indeed be prevented
from affording a man the highest peace and satisfaction of spirit, and many other advantages both
of body and mind in respect of his own particular person; yet in respect of those advantages which
the mutual practice of social virtues ought to produce in common, it is in experience found true,
that the vices of a great part of mankind do so far prevail against nature and reason, as frequently
to oppress the virtue of the best; and not only hinder them from enjoying those public benefits,
which would naturally and regularly be the consequences of their virtue; but oft-times bring upon
them the greatest temporal calamities, even for the sake of that very virtue. For it is but too well
known that good men are very often afflicted and impoverished, and made a prey to the
covetousness and ambition of the wicked; and sometimes most cruelly and maliciously
persecuted, even upon account of their goodness itself. In all which affairs the providence of God
seems not very evidently to interpose for the protection of the righteous. And not only so, but even
in judgments also, which seem more immediately to be inflicted by the hand of heaven, it
frequently suffers the righteous to be involved in the same calamities with the wicked, as they are
mixed together in business and the affairs of the world. 3. That therefore there must needs be a
future state of rewards and punishments.Which things being so; (viz. that there is plainly in event
no sufficient distinction made between virtue and vice; no proportionable and certain reward
annexed to the one, nor punshment to the other, in this present world:) And yet it being no less
undeniably certain in the general, as has been before shown, that if there be a God, (and that God
be himself a being of infinite justice and goodness; and it be his will, that all rational creatures
should imitate his moral perfections; and he [230] cannot but see and take notice how every
creature behaves itself; and cannot but be accordingly pleased with such as obey his will and
imitate his nature, and be displeased with such as act contrary thereto;) it being certain, I say, that
if these things be so, God must needs, in vindication of the honour of his laws and government,
signify at some time or other this his approbation or displeasure, by making finally a suitable
difference between those who obey him, and those who obey him not; it follows unavoidably,
either that all these notions which we frame concerning God, are false; and that there is no
providence, and God sees not, or at least has no regard to what is done by his creatures, and
consequently the ground of all his own moral attributes is taken away, and even his being itself; or
else that there must necessarily be a future state of rewards and punishments after this life,
wherein all the present difficulties of providence shall be cleared up, by an exact and impartial
administration of justice. But now, that these notions are true, that there is a God, and a
providence, and that God is himself a being induced with all moral perfections, and expects and
commands that all his rational creatures should govern all their actions by the same rules, has
been particularly and distinctly proved already. It is therefore directly demonstrated, that there
must be a future state of rewards and punishments. Let not thine heart envy sinners, but be thou in
the fear of the Lord all the day long, for surely there is a reward, and thine expectation shall not be
cut off. -- Prov.xxiii.17 and 18. 4. Of the Stoical opinion concerning the self-sufficiency of virtue to
its own happiness. This argument is indeed a common one, but it is nevertheless strongly
conclusive and unanswerable; so that, whoever denies a future state of rewards and punishments,
must, of necessity, by a chain of unavoidable consequences, be forced to recur to down-right
atheism. The only middle opinion that can be invented, is that assertion of the Stoics that virtue is
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self-sufficient to its own happiness, and a full reward to itself in all cases, even under the greatest
sufferings that can befal a man for its sake. Men who were not certain of a future state, (though
most of them did indeed believe it highly probable,) and yet would not give up the cause of virtue,
had no other way left to defend it than by asserting that it was in all cases, and under all
circumstances, absolutely self-sufficient to its own happiness; whereas, on the contrary, because it
is manifestly not self-sufficient, and yet undoubtedly the cause of virtue is not to be given up;
therefore, they ought from thence to have concluded the certainty of a future state: That virtue is
truly worthy to be chosen, even merely for its own sake, without any respect to any recompense or
reward, must indeed necessarily be acknowledged; but it does not from hence follow, that he who
dies for the sake of virtue is really any more happy than he that dies for any fond opinion, or any
unreasonable humour or obstinacy whatsoever; if he has no other happiness than the bare
satisfaction arising from the sense of his resoluteness in persisting to preserve his virtue, and in
adhering immoveably to what he judges to be right, and there be no future state wherein he may
reap any benefit of that his resolute perseverance. On the contrary, it will only follow, that God has
made virtue necessarily amiable, and such as men's judgment and conscience can never but
choose, and yet that he has not annexed to it any sufficient encouragement to support men
effectually in that choice. Brave indeed, and admirable, were the things which some of the
philosophers have said upon this subject, and which some very few extraordinary men (of which
Regulus is a remarkable instance,) seem to have made good in their practice, even beyond the
common abilities of human nature; but it is very plain, as I before intimated, that the general
practice of virtue in the world can never be supported upon this foot; it being, indeed, neither
possible nor truly reasonable that men, by adhering to virtue, should part with their lives, [231] if
thereby they eternally deprived themselves of all possibility of receiving any advantage from that
adherence. Virtue, it is true, in its proper seat, and with all its full effects and consequences
unhindered, must be confessed to be the chief good, as being truly the enjoyment, as well as the
imitation of God; but, [232] as the practice of it is circumstantiated in this present world, and in the
present state of things, it is plain it is not itself the chief good, but only the means to it, as running
in a race is not in itself the prize, but the way to obtain it. 5. From whence the certainty of a future
state is again concluded. It is therefore absolutely impossible, that the whole view and intention,
the original and the final design of God's creating such rational beings as men are, indued with
such noble faculties, and so necessarily conscious of the eternal and unchangeable differences of
good and evil; it is absolutely impossible (I say) that the whole design of an infinitely wise, and just,
and good God, in all this, should be nothing more than to keep up eternally a succession of new
generations of men, and those in such a corrupt, confused, and disorderly state of things as we
see the present world is in, without any due and regular observation of the eternal rules of good
and evil, without any clear and remarkable effect of the great and most necessary differences of
things, without any sufficient discrimination of virtue and vice, by their proper and respective fruits,
and without any final vindication of the honour and laws of God, in the proportionable reward of the
best, or punishment of the worst of men: And consequently it is certain and necessary, (even as
certain as the moral attributes of God before demonstrated,) that instead of continuing an eternal
succession of new generations in the present form and state of things, there must at some time or
other be such a revolution and renovation of things, such a future state of existence of the same
persons, as that, by an exact distribution of rewards and punishments therein, all the present
disorders and inequalities may be set right; and that the whole scheme of Providence, which to us
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who judge of it by only one small portion of it, seems now so inexplicable and much confused, may
appear at its consummation to be a design worthy of infinite wisdom, justice, and goodness.
Without this [233] all comes to nothing. If this scheme be once broken, there is no justice, no
goodness, no order, no reason, nor any thing upon which any argument in moral matters can be
founded, left in the world. Nay, even though we should set aside all consideration of the moral
attributes of God, and consider only his natural perfections, his infinite knowledge and wisdom, as
framer and builder of the world; it would even in that view only appear infinitely improbable that
God should have created such beings as men are, and indued them with such excellent faculties,
and placed them on this globe of earth, as the only inhabitants for whose sake this part at least of
the creation is manifestly fitted up and accommodated; and all this without any further design [234]
than only for the maintaining a perpetual succession of such short-lived generations of mortals as
we at present are; to live in the utmost confusion and disorder for a very few years, and then
perish eternally into nothing. [235] What can be imagined more vain and empty? What more
absurd? What more void of all marks of wisdom, than the fabric of the world, and the creation of
mankind, upon this supposition? But then, take in also the consideration of the moral attributes of
God, and it amounts (as I have said) to a complete demonstration that there must be a future
state. 6. Why the wisdom of God is not so clearly and plainly seen in his government of the moral,
as in the fabric of the natural world. It may here at first sight seem to be a very strange thing, that
through the whole system of nature in the material, in the inanimate, in the irrational part of the
creation, every single thing should have in itself so many and so obvious, so evident and
undeniable marks of the infinitely accurate skill and wisdom of their Almighty Creator, that, from
the brightest star in the firmament of heaven to the meanest pebble upon the face of the earth,
there is no one piece of matter which does not afford such instances of admirable artifice and
exact proportion and contrivance, as exceeds all the wit of man (I do not say to imitate, but even)
ever to be able fully to search out and comprehend; and yet, that in the management of the
rational and moral world, for the sake of which all the rest was created, and is preserved only to be
subservient to it, there should not in many ages be plain evidences enough, either of the wisdom,
or of the justice and goodness of God, or of so much as the interposition of his divine providence
at all, to convince mankind clearly and generally of the world's being under his immediate care,
inspection, and government. This, I say, may indeed at first sight seem very wonderful. But if we
consider the matter more closely and attentively, it will appear not to be so strange and
astonishing as we are apt to imagine: For as, in a great machine, contriv ed by the skill of a
consummate artificer, fitted up and adjusted with all conceivable accuracy for some very difficult
and deep-projected design, and polished and fine wrought in every part of it with admirable
niceness and dexterity, any man who saw and examined one or two wheels thereof could not fail
to observe, in those single parts of it, the admirable art and exact skill of the workman; and yet the
excellency of the end or use for which the whole was contrived he would not at all be able, even
though he was himself a skilful artificer, to discover and comprehend, without seeing the whole
fitted up and put together: So though in every part of the natural world, considered even single and
unconnected, the wisdom of the great creator sufficiently appears, yet his wisdom, and justice, and
goodness in the disposition and government of the moral world, which necessarily depends on the
connexion and issue of the whole scheme, cannot perhaps be distinctly and fully comprehended
by any finite and created beings, much less by frail and weak and short-lived mortals, before the
period and accomplishment of certain great revolutions. But it is exceedingly reasonable to
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believe, that as the great discoveries, which by the diligence and sagacity of later ages have been
made in astronomy and natural philosophy, have opened surprising scenes of the power and
wisdom of the creator, beyond what men could possibly have conceived or imagined in former
times; so at the unfolding of the whole scheme of providence in the conclusion of this present
state, men will be surprised with the amazing manifestations of justice and goodness which will
then appear to have run through the whole series of God's government of the moral world. This is
the chief and greatest argument on which the natural proof of a future state of rewards and
punishments must principally be founded. Yet there are also several other collateral evidences
which jointly conspire to render the same thing extremely credible to mere natural reason: As, 1st.
Of the immortality of the soul and the natural proofs we have of it. There is very great reason, even
from the bare nature of the thing itself, to believe the soul to be immortal, separate from all moral
arguments drawn from the attributes of God, and without any consideration of the general system
of the world, or of the universal order and constitution, connexion, and dependencies of things:
The immortality of the soul has been commonly believed in all ages and in all places, [236] by the
unlearned part of all civilized people, and by the almost general consent of all the most barbarous
nations under heaven, from a tradition so ancient and so universal, as cannot be conceived to owe
its original either to chance or to vain imagination, or to any other cause than to the author of
nature himself: And the most learned and thinking part of mankind, at all times and in all countries,
where the study of philosophy has been in any measure cultivated, have almost generally agreed,
that it is capable of a just proof from the abstract consideration of the nature and operations of the
soul itself: That none of the known qualities of matter can in any possible variation, division, or
composition, produce sense, and thought, and reason, is abundantly evident, as has been
demonstrated in the former discourse: [237] That matter consists of innumerable, divisible,
separable, and for the most part actually disjoined parts, is acknowledged by all philosophers:
That, since the powers and faculties of the soul are the most remote and distant from all the known
properties of matter that can be imagined, it is at least a putting great violence upon our reason to
imagine them superadded by omnipotence to one and the same substance, cannot easily be
denied: That it is highly unreasonable and absurd to suppose the soul made up of innumerable
consciousnesses, as matter is necessarily made up of innumerable parts; and, on the contrary,
that it is highly reasonable to believe the seat of thought to be a simple substance, such as cannot
naturally be divided and crumbled into pieces, as all matter is manifestly subject to be, must of
necessity be confessed: Consequently the soul will not be liable to be dissolved at the dissolution
of the body, and therefore it will naturally be immortal. All this seems to follow, at least with the
highest degree of probability, from the single consideration of the soul's being indued with sense,
thought, or consciousness. I cannot imagine, saith Cyrus, [238] (in that speech which Xenophon
relates he made to his children a little before his death,) that the soul, while it is in this mortal body,
lives, and that when it is separated from it, then it should die: I cannot persuade myself that the
soul, by being separated from this body, which is devoid of sense, should thereupon become itself
likewise devoid of sense: On the contrary, it seems to me more reasonable to believe that, when
the mind is separated from the body, it should then become most of all sensible and intelligent;
thus he: But then further; if we take also into the consideration all the higher and nobler faculties,
capacities, and improvements of the soul, the argument will still become much stronger. I am
persuaded, saith Cicero, [239] when I consider with what swiftness of thought the soul is indued,
with what a wonderful memory of things past, and forecast of things to come; how many arts, how



SermonIndex.net  |  Page 119

many sciences, how many wonderful inventions it has found out, that that nature, which is
possessor of such faculties, cannot be mortal: Again; the memory, saith he, [240] which the soul
has of things that have been, and its foresight of things that will be, and its large comprehension of
things that at present are, are plainly divine powers; nor can the wit of man ever invent any way by
which these faculties could possibly come to be in men, but by immediate communication from
God: Again; though we see not, saith he, [241] the soul of man, as indeed neither are we able to
see God; yet, as from the works of God we are certain of his being, so, from the faculties of the
soul, its memory, its invention, its swiftness of thought, its noble exercise of all virtue, we cannot
but be convinced of its divine original and nature: And, speaking of the strength and beauty of that
argument, which, from the wonderful faculties and capacities of the soul, concludes it to be of an
immaterial and immortal nature; though all the vulgar and little philosophers in the world, saith he,
[242] (for so I cannot but call all such as dissent from Plato and Socrates, and those superior
geniuses,) should put their heads together; they will not only never, while they live, be able to
explain any thing so neatly and elegantly; but even this argument itself they will never have
understanding enough fully to perceive and comprehend how neat, and beautiful, and strong it is.
The chief prejudice against the belief of the soul's existing thus, and living after the death of the
body, and the sum of all the objections brought against this doctrine by the Epicurean philosophers
of old, who denied the immortality of the soul, and by certain atheistical persons of late, who differ
very little from them in their manner of reasoning, is this: That they cannot apprehend how the soul
can have any sense of perception, [243] without the body wherein evidently are all the organs of
sense; But neither can they any better apprehend or explain how the soul in the body, [244] (that
is, the body itself, according to their opinion,) is capable of sense or perception, by means of the
organs of sense: And besides, this argument, that the soul can have no perception, when all the
ways of perception that we have at present ideas of, are removed, is exactly the very same
argument, and no other, than what a man born blind might make use of, with the very same force,
to prove that none of us can possibly have in our present bodies any perception of light or colours,
as I have explained more particularly in the former discourse. [245] This consideration, The natural
credibility of the soul's being immortal of great use to the wiser heathens. of the soul's appearing in
all reason to be naturally immortal, afforded great pleasure and satisfaction to the wisest and
soberest men in the heathen world; was a great support under calamities and sufferings,
especially under such as men brought upon themselves by being virtuous; filled them with great
hopes and comfortable expectations of what was to come hereafter, and was a mighty
encouragement to the practice of all moral virtue, and particularly to take pains in subduing the
body and keeping it in subjection to the reason of the mind. First, it afforded great pleasure and
satisfaction to the wisest and soberest men in the heathen world, from the bare contemplation of
the thing itself. Nobody, saith Cicero, [246] shall ever drive me from the hope of immortality; and,
[247] if this my opinion concerning the immortality of the soul should at last prove an error, yet it is
a very delightful error, and I will never suffer myself to be undeceived in so pleasing an opinion as
long as I live. Secondly, it was a great support to them under calamities and sufferings, especially
under such as men brought upon themselves by being virtuous: These and the like
contemplations, saith Cicero, [248] had such an effect upon Socrates, that when he was tried for
his life, he neither desired any advocate to plead his cause, nor made any supplication to his
judges for mercy; and on the very last day of his life made many excellent discourses upon this
subject, and a few days before, when he had an opportunity offered him to have escaped out of



SermonIndex.net  |  Page 120

prison, he would not lay hold of it: For thus he believed, and thus he taught; that when the souls of
men depart out of their bodies, they go two different ways; the virtuous to a place of happiness, the
wicked and the sensual to misery. Thirdly, it filled them with great hopes and comfortable
expectations of what was to come hereafter: O happy day, saith the good old man in Cicero, [249]
when I shall go to that blessed assembly of spirits, and depart out of this wicked and miserably
confused world! Lastly, it was a mighty encouragement to the practice of all moral virtue, and
particularly to take pains in subduing the body and keeping it in subjection to the reason of the
mind: We ought to spare no pains, saith Plato, [250] to obtain the habit of virtue and wisdom in this
life; for the prize is noble, and the hope is very great. Again; having reckoned up the temporal
advantages of virtue in the present world, he adds: [251] But we have not yet mentioned the
greatest and chiefest rewards which are proposed to virtue; for what can be truly great in so small
a portion of time? -- The whole age of the longest liver in this our present world, being
inconsiderable, and nothing in comparison of eternity. And again; these things, saith he, [252] are
nothing, either in number or greatness, in comparison with those rewards of virtue, and
punishments of vice, which attend men after death. And to mention no more places, they, saith he,
[253] who in the games hope to obtain a victory in such poor matters as wrestling, running, and the
like, think not much to prepare themselves for the contest by great temperance and abstinence;
and shall our scholars, in the study of virtue, not have courage and resolution enough to
persevere, with patience, for a far nobler prize? Words very like those of St. Paul, 1 Cor. ix.24.
Know ye not that they which run in a race, run all; and every man that striveth for the mastery, is
temperate in all things? Now they do it to obtain a corruptible crown, but we an incorruptible. 2.
The argument for a future state drawn from men's natural desire of immortality. Another argument
which may be used in proof of a future state, so far as to amount to a very great probability, is, that
necessary desire of immortality, which seems to be naturally implanted in all men, with an
unavoidable concern for what is to come hereafter. If there be no existence after this life, it will
seem that the irrational creatures who always enjoy the present good, without any care or
solicitude for what may happen afterwards, are better provided for by nature than man, whose
reason and foresight, and all other those very faculties, by which they are made more excellent
than beasts, serve them, upon this supposition, scarcely for any other purpose, than to render
them uneasy and uncertain, and fearful and solicitous about things which are not. And it is not at
all probable that God should have given men appetites which were never to be satisfied; desires
which had no objects to answer them; and unavoidable apprehensions of what was never really to
come to pass. 3. Another drawn from men's conscience or judgment of-their own actions. Rom.
ii.14, 15. Another argument, which may be brought to prove a future state, is that conscience
which all men have of their own actions, or that inward judgment which they necessarily pass upon
them in their own minds; whereby they that have not any law, are a law unto themselves, their
conscience bearing witness, and their thoughts accusing or else excusing one another. There is
no man, who at any time does good, and brave, and generous things, but the reason of his own
mind applauds him for so doing; and no man at any time does things base and vile, dishonourable
and wicked, but at the same time he condemns himself in what he does. The one is necessarily
accompanied with good hope, and expectation of reward; the other with continual torment and fear
of punishment. And hence, as before, it is not probable that God should have so framed and
constituted the mind of man as necessarily to pass upon itself a judgment which shall never be
verified, and stand perpetually and unavoidably convicted by a sentence which shall never be



SermonIndex.net  |  Page 121

confirmed.4. Another drawn from man's being by nature an accountable creature. Lastly, another
argument, which may be drawn from right reason, in proof of a future state, is this; that man is
plainly in his nature an accountable creature, and capable of being judged. Those creatures,
indeed, whose actions are all determined by something without themselves, or by what we call
mere instinct, as they are not capable of having a rule given them, so it is evident that neither can
they be accountable for their actions. But man, who has entirely within himself a free principle or
power of determining his own actions upon moral motives, and has a rule given him to act by,
which is right reason, can be, nay, cannot but be, accountable for all his actions, how far they have
been agreeable or disagreeable to that rule. Every man, because of the natural liberty of his will,
can and ought to govern all his actions by some certain rule, and give a reason for every thing he
does. Every moral action he performs, being free and without any compulsion or natural necessity,
proceeds either from some good motive or some evil one; is either conformable to right reason, or
contrary to it; is worthy either of praise or dispraise, and capable either of excuse or aggravation:
Consequently, it is highly reasonable to be supposed, that since there is a Superior Being, from
whom we received all our faculties and powers, and since in the right use or in the abuse of those
faculties, in the governing them by the rule of right reason, or in the neglecting that rule, consists
all the moral difference of our actions; there will at some time or other be an examination or inquiry
made, into the grounds, and motives, and circumstances of our several actions, how agreeable or
disagreeable they have been to the rule that was given us; and a suitable judgment be passed
upon them. Upon these considerations the wisest of the ancient heathens believed and taught that
the actions of every particular person should all be strictly tried and examined after his death, and
he have accordingly a just and impartial sentence passed upon him: Which doctrine though the
poets indeed wrapped up in fables and obscure riddles, yet the wisest of the philosophers had a
better notion of it, and more agreeable to reason. From this judgment, saith Plato, [254] let no man
hope to be able to escape: For though you could descend into the very depth of the earth, or fly on
high to the extremities of the heavens; yet should you never escape the just judgment of the gods,
either before or after death: An expression very agreeable to that of the Psalmist; Psal. cxxxix.8,
9.These, I say, are very good and strong arguments for the great probability of a future state: But
that drawn as above, from the consideration of the moral attributes of God, seems to amount even
to a demonstration.
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Chapter 22

V. Proposition V. Though the necessity and indispensableness of all

the great and moral obligations of natural religion,

and also the certainty

of a future state of rewards and punishments, be thus in general deducible, even demonstrably, by
a chain of clear and undeniable reasoning; yet (in the present state of the world, by what means
soever it came originally to be so corrupted, the particular circumstances whereof could not now
be certainly known but by revelation,) such is the carelessness, inconsiderateness, and want of
attention of the greater part of mankind; so many the prejudices and false notions taken up by evil
education; so strong and violent the unreasonable lusts, appetites, and desires of sense; and so
great the blindness introduced by superstitious opinions, vicious customs, and debauched
practices through the world; that very few are able, in reality and effect, to discover these things
clearly and plainly for themselves: But men have great need of particular teaching, and much
instruction, to convince them of the truth, and certainty, and importance of these things; to give
them a due sense, and clear and just apprehensions concerning them, and to bring them
effectually to the practice of the plainest and most necessary duties. 1. Men hindered from
discovering and understanding religious truths, by carelessness and want of attention. There is
naturally in the greater part of mankind such a prodigious carelessness, inconsiderateness and
want of attention, as not only hinders them from making use of their reason, in such manner as to
discover these things clearly and effectually for themselves, but is the cause of the grossest and
most stupid ignorance imaginable. Some seem to have little or hardly any notion of God at all; and
more take little or no care to frame just and worthy apprehensions concerning him, concerning the
divine attributes and perfections of his nature; and still many more are entirely negligent and
heedless to consider and discover what may be his will. Few make a due use of their natural
faculties, to distinguish rightly the essential and unchangeable difference between good and evil;
fewer yet so attend to the natural notices which God has given them, as by their own
understanding to collect that what is good is the express will and command of God, and what is
evil is forbidden by him; and still fewer consider with themselves the weight and importance of
these things, the natural rewards or punishments that are frequently annexed in this life to the
practice of virtue or vice, and the much greater and certainer difference that shall be made
between them in a life to come. Hence it is that (as travellers assure us) even some whole nations
seem to have very little notion of God, or at least very poor and unworthy apprehensions
concerning him; and a very small sense of the obligations of morality; and very mean and obscure
expectations of a future state. Not that God has anywhere left himself wholly without witness; or
that the difference of good and evil is to any rational being undiscernible; or that men at any time
or in any nation, could ever be firmly and generally persuaded in their own minds that they
perished absolutely at death: But through supine negligence and want of attention, they let their
reason (as it were) sleep, [255] and are deaf to the dictates of common understanding; and, like
brute beasts, minding only the things that are before their eyes, never consider any thing that is
abstract from sense, or beyond their present private temporal interest. And it were well if even in
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civilized nations this was not very nearly the case of too many men, when left entirely to
themselves, and void of particular instruction. 2. And by early prejudices and false notions. The
greater part of mankind are not only inattentive, and barely ignorant, but commonly they have also,
through a careless and evil education, taken up early prejudices, and many vain and foolish
notions, which pervert their natural understanding, and hinder them from using their reason in
moral matters to any effectual purpose. This cannot be better described than in the words of
Cicero: If we had come into the world, saith he, [256] in such circumstances as that we could
clearly and distinctly have discerned nature herself, and have been able in the course of our lives
to follow her true and uncorrupted directions, this alone might have been sufficient, and there
would have been little need of teaching and instruction. But now nature has given us only some
small sparks of right reason, which we so quickly extinguish with corrupt opinions and evil
practices, that the true light of nature nowhere appears: As soon as we are brought into the world,
immediately we dwell in the midst of all wickedness, and are surrounded with a number of most
perverse and foolish opinions, so that we seem to suck in error even with our nurse's milk:
Afterwards, when we return to our parents, and are committed to tutors, then we are further
stocked with such variety of errors, that truth becomes perfectly overwhelmed with falsehood, and
the most natural sentiments of our minds are entirely stifled with confirmed follies; but when, after
all this, we enter upon business in the world, and make the multitude, conspiring everywhere in
wickedness, our great guide and example, then our very nature itself is wholly transformed, as it
were, into corrupt opinions. A livelier description of the present corrupt estate of human nature is
not easily to be met with. 3. And by sensual appetites, passions, and worldly business. In the
generality of men the appetites and desires of sense are so violent and importunate, the business
and the pleasures of the world take up so much of their time, and their passions are so very strong
and unreasonable, that of themselves they are very backward and unapt to employ their reason,
and fix their attention upon moral matters, and still more backward to apply themselves to the
practice of them. The love of pleasure is (as Aristotle elegantly expresses it, [257] ) so nourished
up with us from our very childhood, and so incorporated (as it were) into the whole course of our
lives, that it is very difficult for men to withdraw their thoughts from sensual objects, and fasten
them upon things remote from sense; and if perhaps they do attend a little, and begin to see the
reasonableness of governing themselves by a higher principle than mere sense and appetite, yet
with such variety of temptations are they perpetually encompassed and continually solicited, [258]
and the strength of passions and appetites, make so great opposition to the motions of reason,
that commonly they yield and submit to practise those things which at the same time the reason of
their own mind condemns, [259] and what they allow not that they do; which observation is so true
of too great a part of mankind, that Plato upon this ground declares all arts and sciences to have,
in his opinion, [260] less of difficulty in them than that of making men good; insomuch that it is well,
saith he, [261] if men can come to attain a right sense, and just and true notions of things, even by
that time they arrive at old age. 4. And above all, by vicious habits and practices. But that which,
above all other things, most depraves men's natural understanding, and hinders them from
discerning and judging rightly of moral truths, is this; that as stupid and careless ignorance leads
them into fond and superstitious opinions, and the appetites of sense overcome and tempt them
into practices contrary to their conscience and judgment; so, on the reverse, the multitude of
superstitious opinions, vicious habits, and debauched practices, which prevail in all ages through
the greater part of the world, do reciprocally increase men's gross ignorance, carelessness, and
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stupidity. False and unworthy notions of God, or superstitious apprehensions concerning him,
which men carelessly and inconsiderately happen to take up at first; do (as it were) blind the eyes
of their reason for the future, and hinder them from discerning what of itself originally was easy
enough to be discovered. That which may be known Rom. i.19, &c. of God has been manifest
enough unto men in all ages, for God hath showed it unto them: For the invisible things of him from
the creation of the world are clearly seen, being understood by the things that are made, even his
eternal power and godhead: So that they who are ignorant of him cannot but be without excuse.
But notwithstanding all the heathen world had so certain means of knowing God, yet generally
they glorified him not as God; neither were thankful, but became vain in their imaginations, and
their foolish heart was darkened; and they changed the glory of the incorruptible God into images
of the meanest and most contemptible creatures; and worshipped and served the creature more
than the Creator, who is blessed for ever: The natural consequence of which absurd idolatry, and
also the just judgment of God upon them for it was, that they were given up to a reprobate mind, to
uncleanness, and to all vile affection to such a degree, that not only their common practices, but
even their most sacred rites and religious performances became themselves the extremest
abominations. And when men's morals are thus corrupted, and they run with greediness into all
excess of riot and debauchery; then, on the other hand, by the same natural consequence, and by
the same just judgment of God, both their vicious customs and actions, as well as superstitious
opinions, reciprocally increase the blindness of their hearts,Eph. iv.18.19. darken the judgment of
their understandings, stupify and sear their consciences so as to become past feeling, [262] and
by degrees extinguish wholly that light of nature in their own minds, which was given them
originally to enable them to discern between good and evil. Wherefore men have great need to be
taught and instructed in matters of religion. By these means it comes to pass, that though the great
obligations and the principal motives of morality, are indeed certainly discoverable and
demonstrable by right reason; and all considerate men, when those motives and obligations are
fairly proposed to them, must of necessity (as has been fully proved in the foregoing heads) yield
their assent to them as certain and undeniable truths; yet under the disadvantages now
mentioned, (as it is the case of most men to fall under some or other of them,) very few are of
themselves able, in reality and effect, discover those truths clearly and plainly for themselves: But
most men have great need of particular teaching and much instruction, not without some weight of
authority, as well as reason and persuasion; 1st. To raise and stir up their attention, -- to move
them to shake off their habitual carelessness, stupidity, and inconsiderateness, -- to persuade
them to make use of their natural reason and understanding, and to apply their minds to
apprehend and study the truth and certainty of these things: For, as men, notwithstanding all the
rational faculties they are by nature indued with, may yet, through mere neglect and incogitancy,
be grossly and totally ignorant of the plainest and most obvious mathematical truths; so men may
also, for want of consideration, be very ignorant of some of the plainest moral obligations, which,
as soon as distinctly proposed to them, they cannot possibly avoid giving their assent unto. 2. To
give them a due sense, and right and just apprehensions concerning these things, -- to convince
them of the great concern and vast importance of them, -- to correct the false notions, vain
prejudices, and foolish opinions, which deprave their judgment, -- and to remove that levity and
heedlessness of spirit which makes men frequently to be in their practice very little influenced by
what in abstract opinion they may seem firmly to believe: For there are many men who will think
themselves highly injured if any one should make any doubt of their believing the indispensable
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obligations of morality, and the certainty of a future state of rewards and punishments, who yet in
their lives and actions seem to have upon their minds but a very small sense of the weight and
infinite importance of these great truths. 3. To inculcate these things frequently upon them, and
press them effectually to the practice of the plainest and most necessary duties, -- to persuade
them to moderate those passions, -- to subdue those lusts, -- to conquer those appetites, -- to
despise those pleasures of sense, -- and (which is the greatest difficulty of all) to reform and
correct those vicious customs and evil habits which tempt and hurry them too often into the
commission of such things, as they are convinced at the same time, in the reason of their own
minds, ought not to be practised: For it is very possible men may both clearly understand their duty
and also be fully convinced of the reasonableness of practising it, and yet at the same time find a
law in their membersRom. vii.23. warring and prevailing against the law of their mind, and bringing
them into captivity to the law of sin and death. Men may be pleased with the beauty and
excellency of virtue, [263] and have some faint inclinations and even resolutions to practise it, and
yet, at the return of their temptations, constantly fall back into their accustomed vices, if the great
motives of their duty be not very frequently and very strongly inculcated upon them, so as to make
very deep and lasting impressions upon their minds, and they have not some greater and higher
assistance afforded them than the bare conviction of their own speculative reason. For these
reasons (I say) it is very fit, that, notwithstanding the natural demonstrableness both of the
obligations and motives of morality, yet considering the manifest corruptness of the present estate
which human nature is in, the generality of men should not by any means be left wholly to the
workings of their own minds, to the use of their natural faculties, and to the bare convictions of
their own reason, but should be particularly taught and instructed in their duty, should have the
motives of it frequently and strongly pressed and inculcated upon them with great weight and
authority, and should have many extraordinary assistances afforded them, to keep them
effectually in the practice of the great and plainest duties of religion. The great use and necessity
of an order of preachers. And hence we may, by the way, justly observe the exceeding great use
and necessity there is, of establishing an order or succession of men, whose peculiar office and
continual employment it may be, to teach and instruct people in their duty, to press and exhort
them perpetually to the practice of it, and to give them all possible assistances for that purpose. To
which excellent institution, the right and worthy notion of God and his divine perfections, the just
sense and understanding of the great duties of religion, and the universal belief and due
apprehension of a future state of rewards and punishments; with the generality even of the meaner
and more ignorant sort of people among us, are now possessed of; is manifestly and undeniably
almost wholly owing: As I shall have occasion hereafter more particularly to observe.
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Chapter 23

VI. Proposition VI. Though in almost every age there have indeed

been in the heathen world some wise and brave and good men,

who have made it

their business to study and practise the duties of natural religion themselves, and to teach and
exhort others to do the like, who seem therefore to have been raised up by Providence, as
instruments to reprove in some measure, and put some kind of check to the extreme superstition
and wickedness of the nations wherein they lived; yet none of these have ever been able to reform
the world with any considerable great and universal success, because they have been but very
few that have in earnest set themselves about this excellent work; and they that have indeed
sincerely done it have themselves been entirely ignorant of some doctrines, and very doubtful and
uncertain of others, absolutely necessary for the bringing about that great end; and those things
which they have been certain of, and in good measure understood, they have not been able to
prove and explain clearly enough; and those that they have been able both to prove and explain
by sufficiently clear reasoning, they have not yet had authority enough to enforce and inculcate
upon men's minds with so strong an impression as to influence and govern the general practice of
the world. 1. There have, indeed, in almost every age been, in the heathen world, some wise, and
brave, and good men, who have made it their business to study and practise the duties of natural
religion themselves, and to teach and exhort others to do the like: An eminent instance whereof, in
the eastern nations, the Scripture itself affords us in the history of Job; concerning whom it does
not certainly appear that he knew any positive revealed institution of religion, or that, before his
sufferings, any immediate revelation was made to him, as there was to Abraham and the rest of
the patriarchs. Among the Greeks Socrates seems to be an extraordinary example of this kind,
concerning whom Plato tells us, in his apology, [264] that he did nothing else but go continually
about, persuading both old and young, not to be so much solicitous to gratify the appetites of the
body, or to heap up wealth, or to raise themselves to honour, or gain any outward advantage
whatsoever: as to improve the mind, by the continual exercise of all virtue and goodness:
Teaching them, that a man's true value did not arise from his riches, or from any outward
circumstances of life; but that true riches, and every real good, whether public or private,
proceeded wholly from virtue. After him, Plato and Aristotle and others followed his example, in
teaching morality. And among the Romans, Cicero, and in later times, Epictetus and Antoninus,
and several others, gave the world admirable systems of ethics, and noble moral instructions and
exhortations, of excellent use and benefit to the generations wherein they live, and deservedly of
great value and esteem even unto this day. 2. Who seem to have been designed by Providence to
bear witness against the wickedness of the nations wherein they lived. So that I think, it may very
justly be supposed, that these men were raised up and designed by Providence, (the abundant
goodness of God having never left itself wholly without witness, notwithstanding the greatest
corruptions and provocations of mankind,) as instruments to reprove in some measure, and put
some kind of check to the extreme superstition and wickedness of the nations wherein they lived;
or at least to bear witness against, and condemn it. Concerning Job, the case is evident and
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confessed. And for the same reason, some of the ancientest writers of the church have not
scrupled to call even Socrates also, [265] and some others of the best of the heathen moralists, by
the name of Christians; and to affirm, that, [266] as the law was as it were a schoolmaster to bring
the Jews unto Christ, so true moral philosophy was to the gentiles a preparative to receive the
gospel. This perhaps was carrying the matter somewhat to far: But, to be sure, thus much we may
safely assert, that [267] whatever any of these men were at any time enabled to deliver wisely and
profitably, and agreeably to divine truth, was as a light shining in a dark place, derived to them by a
ray of that infinite overflowing goodness, which does good to all even both just and unjust; from
God the sole fountain of all truth and wisdom: And this, for some advantage and benefit to the rest
of the world, even in its blindest and most corrupt estate. 3. But yet none of these men were ever
able to reform the world with any considerable success. But then, notwithstanding the most that
can be made of this supposition, it is certain the effect of all the teaching and instruction even of
the best of the philosophers in the heathen world, was in comparison very small and
inconsiderable. They never were able to reform the world with any great and universal success,
nor to keep together any considerable number of men in the knowledge and practice of true virtue.
With respect to the worship of God, idolatry prevailed universally in all nations; and,
notwithstanding men did indeed know God, so as to be without excuse, yet "they did not like to
retain him in their knowledge, but became vain in theirRom. i, 21-28. imaginations, and their
foolish heart was darkened, and they changed the glory of the uncorruptible God into images" of
the vilest creatures; and no philosophers ever turned any great number of men from this absurd
idolatry, to the acknowledgment and worship of the only true God. In respect of men's dealings
one with another, honour and interest, and friendship, and laws, and the necessity of society, did
indeed cause justice to be practised in many heathen nations to a great degree; but very few men
among them were just and equitable upon right and true principles, a due sense of virtue, and a
constant fear and love of God. With respect to themselves, intemperance and luxury, and
unnatural uncleanness, was commonly practised, even in the most civilized countries; and this not
so much in opposition to the doctrine of the philosophers, as by the consent indeed and
encouragement of too great a part of them. I shall not enlarge upon this ungrateful and melancholy
subject: There are accounts enough extant of the universal corruption and debauchery of the
heathen world. St. Paul's description of it, in the whole first chapter of his Epistle to the Romans, is
alone sufficient; and the complaints of their own writers abundantly confirm it. [268] The disciples
of the best moralists, at least the practisers of their doctrine were, in their own lifetime, [269] very
few, as too plainly appears from the evil treatment which that great man Socrates met withal at
Athens: And at their deaths their doctrine in great measure died with them, not having any
sufficient evidence or authority to support it; and their followers quickly fell back into the common
idolatry, superstition, uncleanness, and debauchery, of which the character the Roman writers
give of those that called themselves the disciples of Socrates is a particular and remarkable
instance. These considerations (so very early did they appear to be true,) affected in such a
manner that great admirer of Socrates, Plato, that he sometimes seems to give over all hopes of
working any reformation in men by philosophy; and says that a good man, [270] when he
considers these things, would even choose to sit quiet, and shift for himself, like a man that in a
violent hurricane creeps under a wall for his defence; and seeing the whole world round about him
filled with all manner of wickedness, be content if, preserving his single self from iniquity and every
evil work, he can pass away the present life in peace, and at last die with tranquillity and good
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hope. And, indeed, for many reasons, it was altogether impossible that the teaching of the
philosophers should ever be able to reform mankind, and recover them out of their very
degenerate and corrupt estate, with any considerably great and universal success. 1. Because
they have been but very few that have in earnest set themselves about that excellent work. In the
first place, because the number of those who have in earnest set themselves about this excellent
work have been exceeding few: Philosophers, indeed, that called themselves so, there were
enough in every place, and in every age: But those who truly made it their business to improve
their reason to the height, to free themselves from the superstition which overwhelmed the whole
world, to search out the obligations of morality, and the will of God their creator, to obey it sincerely
themselves, as far as they could discover it by the light of nature, and to encourage and exhort
others to do the like; were but a very few names. The doctrine of far the greatest part of the
philosophers consisted plainly in nothing but words, and subtilty, and strife, and empty contention;
as did not at all amend even their own manners, much less was fitted to reform the world. Their
scholars, [271] as Aristotle excellently describes them, thought themselves greatly improved in
philosophy, and that they were become gallant men if they did but hear and understand and learn
to dispute about morality, though it had no effect at all nor influence upon their manners; just as if a
sick man should expect to be healed by hearing a physician discourse, though he never followed
any of his directions. Undoubtedly, saith he, the mind of the one was exactly as much improved by
such philosophy, as the health of the other's body by such physic: And no wonder the generality of
the common hearers judged of their own improvement in philosophy by such false measures,
when the enormous viciousness of the lives of the philosophers themselves [272] made it plainly
appear that their art was not so much intended and fitted for the reformation of men's manners, as
to be an exercise of wit and subtilty, and an instrument of vainglory: Excepting, perhaps, Socrates
and Plato, and some others of that rank, this account is too plainly true of the greatest part of the
philosophers. The argument is too unpleasant to instance in particulars. Whoever pleases, may, in
Diogenes Laertius, and other writers, find accounts enough of the lewdness and unnatural vices of
most of the philosophers. It is a shame for us, so much as to speak of those things, which were
done of them, not only in secret, but even in the most public manner. I shall here only add the
judgment of Cicero, a man as able to pass a right judgment in this matter as ever lived. Do you
think, [273] says he, that these things (meaning the precepts of morality,) had any influence upon
those men, (excepting only a very few of them,) who taught, and wrote, and disputed about them?
No; who is there of all the philosophers, whose mind, and life, and manners were conformable to
right reason? Whoever made his philosophy to be the law and rule of his life, and not a mere boast
and show of his wit and parts? who observed his own instructions, and lived in obedience to his
own precepts? On the contrary; many of them were slaves to filthy lusts, many to pride, many to
covetousness, &c. 2. And those few of the philosophers, who did indeed sincerely endeavour to
reform mankind, were yet themselves entirely ignorant of some doctrines absolutely necessary to
the bringing about that great end. Those few extraordinary men of the philosophers, who did
indeed in good measure sincerely obey the laws of natural religion themselves, and make it their
chief business to instruct and exhort others to do the same, were yet themselves entirely ignorant
of some doctrines absolutely necessary to the bringing about this great end, of the reformation and
recovery of mankind. In general: Having no knowledge of the whole scheme, order, and state of
things, the method of God's governing the world, his design in creating mankind, the original
dignity of human nature, the ground and circumstances of men's present corrupt condition, the
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manner of the divine interposition necessary to their recovery, and the glorious end to which God
intended finally to conduct them: Having no knowledge (I say) of all this, their whole attempt to
discover the truth of things, and to instruct others therein, was like wandering in the wide sea,
[274] without knowing whither they were to go, or which way they were to take, or having any
guide to conduct them: And accordingly the wisest of them were never backward to confess their
own ignorance and great blindness; [275] that truth was hid from them [276] as it were in an
unfathomable depth; that they were much in the dark, [277] and very dull and stupid, not only as to
the profounder things of wisdom, but as to such things also which seemed very capable of being in
great part discovered: Nay, that even those things which in themselves were of all others the most
manifest, [278] (that is, which, whenever made known, would appear most obvious and evident,)
their natural understanding was of itself as unqualified to find out and apprehend as the eyes of
bats to behold the light of the sun; that the very first and most necessary thing of all, [279] the
nature and attributes of God himself, were, notwithstanding all the general helps of reason, very
difficult to them to find out in particular, and still more difficult to explain; it being much more easy
to say what God was not than what he was: [280] And finally, that the method of instructing men
effectually, and making them truly wise and good, was a thing very obscure and dark, and difficult
to be found out: [281] In a word, Socrates himself always openly professed, that he pretended to
be wiser than other men only in this one thing, that he was duly sensible of his own ignorance, and
believed that it was merely for that very reason that the oracle pronounced him the wisest of men.
[282] Particularly they were very ignorant in what manner God might be acceptably worshipped.
More particularly; the manner in which God might be acceptably worshipped these men were
entirely and unavoidably ignorant of. That God ought to be worshipped is, in the general, as
evident and plain from the light of nature as any thing can be; but in what particular manner, and
with what kind of service he will be worshipped, cannot be certainly discovered by bare reason.
Obedience to the obligations of nature, and imitation of the moral attributes of God, the wisest
philosophers easily knew was undoubtedly the most acceptable service to God: But some external
adoration seemed also to be necessary, and how this was to be performed they could not with any
certainty discover. Accordingly even the very best of them complied therefore generally with the
outward religion of their country, and advised others to do the same; and so, notwithstanding all
their wise discourses, they fell lamentably into the practice of the most foolish idolatry. Plato, [283]
after having delivered very noble, and almost divine truths concerning the nature and attributes of
the Supreme God, weakly advises men to worship likewise inferior gods, [284] demons, and
spirits, and dared not to condemn the worshipping even of statues also and images, dedicated
according to the laws of their country; as if the honour they paid to lifeless idols could procure the
favour and good-will of superior intelligences; [285] And so he corrupted and spoiled the best
philosophy in the world by adding idolatry to that worship which he had wisely and bravely before
proved to be due to the creator of all things. [286] After him, Cicero, the greatest and best
philosopher that Rome or perhaps any other nation ever produced, allowed men to continue the
idolatry of their ancestors; [287] advised them to conform themselves to the superstitious religion
of their country, [288] in offering such sacrifices to different gods as were by law established; and
disapproves and finds fault with the Persian Magi, [289] for burning the temples of the Grecian
gods, and asserting that the whole universe was God's temple: In [290] all which he fondly
contradicts himself, by inexcusably complying with the practices of those men, whom in many of
his writings he largely and excellently proves to be extremely foolish upon account of those very
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practices: And to mention no more, (for indeed those of a lower rank, the minuter philosophers, as
Tully calls them, are not worth mentioning,) that admirable moralist Epictetus, who, for a true
sense of virtue, seems to have had no superior in the heathen world; even he also advises men to
offer libations and sacrifices to the gods, [291] every one according to the religion and custom of
his country: And in what method God would be reconciled to returning sinners. But still more
particularly: That which of all other things, these best and wisest of the philosophers were most
absolutely and unavoidably ignorant of, and yet which, of all other things, was of the greatest
importance for sinful men to know, was the method by which such as have erred from the right
way, and have offended God, may yet again restore themselves to the favour of God, and to the
hopes of happiness. From the consideration of the goodness and mercifulness of God, the
philosophers did indeed very reasonably hope, that God would show himself placable to sinners,
and might be some way reconciled; but when we come to inquire more particularly what
propitiation he will accept, and in what manner this reconciliation must be made, here nature
stops, and expects with impatience the aid of some particular revelation. That God will receive
returning sinners, and accept of repentance instead of perfect obedience, they cannot certainly
know to whom he has not declared that he will do so; for though this be the most probable and
only means of reconciliation that nature suggests, yet whether this will be alone sufficient, or
whether God will not require something further for the vindication of his justice, and of the honour
and dignity of his laws and government, and for the expressing more effectually his indignation
against sin, before he will restore men to the privileges they have forfeited, they cannot be
satisfactorily assured; for it cannot positively be proved, from any of God's attributes, that he is
absolutely obliged to pardon all creatures all their sins, at all times, barely and immediately upon
their repenting. There arises, therefore, from nature, no sufficient comfort to sinners, but anxious
and endless solicitude about the means of appeasing the Deity. Hence those divers ways of
sacrificing, and numberless superstitions, which overspread the face of the heathen world, but
were so little satisfactory to the wiser part of mankind, even in those times of darkness, that the
more considering philosophers could not forbear frequently declaring that [292] they thought those
rites could avail little or nothing towards appeasing the wrath of a provoked God, or making their
prayers acceptable in his sight; but that something still seemed to them to be wanting, though they
knew not what. 3. And other doctrines absolutely necessary in order to reform mankind, the best
philosophers were very doubtful and uncertain about. Some other doctrines absolutely necessary,
likewise, to the bringing about this great end of the reformation of mankind, though there was
indeed so much proof and evidence of the truth of them to be drawn from reason, as that the best
philosophers could not by any means be entirely ignorant of them; yet so much doubtfulness,
uncertainty, and unsteadiness, was there in the thoughts and assertions of these philosophers
concerning them, as could not but [293] very much diminish their proper effect and influence upon
the hearts and lives of men. I instance, in the immortality of the soul, the certainty of a future state,
and the rewards and punishments to be distributed in a life to come. The arguments, which may
be drawn from reason and from the nature of things, for the proof of these great truths, seem really
(as I have before shown) to come very little short of strict demonstration: And accordingly the
wisest philosophers (as has likewise been shown before) did indeed sometimes seem to have
reasoned themselves into a firm belief of them, and to have been fully convinced of their certainty
and reality; even so far as to apply them to excellent purposes and uses of life. But then, on the
other hand, a man cannot without some pity and concern of mind observe, how strangely, at other
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times, the weight of the same arguments seems to have slipped (as it were) out of their minds; and
with what wonderful diffidence, wavering, and unsteadiness, they discourse about the same
things. I do not here think it of any very great moment, that there were indeed some whole sects of
philosophers, who absolutely denied the immortality of the soul, and peremptorily rejected all kind
of expectation of a life to come; (though, to be sure, this could not but in some measure shock the
common people, and make them entertain some suspicion about the strength of the arguments
used on the other side of the question by wiser men:) Yet, I say,) it cannot be thought of any very
great moment, that some whole sects of philosophers did indeed absolutely deny the immortality
of the soul; because these men were weak reasoners in other matters also, and plainly low and
contemptible philosophers, in comparison of those greater geniuses we are now speaking of. But
that which I now observe, and which I say cannot be observed without some pity and concern of
mind, is this; that even those great philosophers themselves, the very best and wisest and most
considerate of them that ever lived, notwithstanding the undeniable strength of the arguments
which sometimes convinced them of the certainty of a future state, did yet at other times express
themselves with so much hesitancy and unsteadiness concerning it, as, without doubt, could not
but extremely hinder the proper effect and influence which that most important consideration ought
to have upon the hearts and lives of men. I am now, said Socrates [294] a little before his death,
about to leave this world; and ye are still to continue in it: Which of us have the better part allotted
to us, God only knows: [295] Seeming to express some doubtfulness, whether he should have any
existence after death, or not. And again, at the end of his most admirable discourse concerning the
immortality of the soul; I would have you to know, [296] said he to his friends who came to pay him
their last visit, that I have great hopes I am now going into the company of good men: Yet I would
not be too peremptory and confident concerning it. But [297] if death be only as it were a
transmigration from hence unto another place; and those things, which are told us, be indeed true;
that those who are dead to us, do all live there: Then, &c. So likewise Cicero, speaking of the
same subject: I will endeavour, saith he, [298] to explain what you desire; yet I would not have you
depend upon what I shall say, as certain and infallible; but I may guess, as other men do, at what
shall seem most probable: And further than this, I cannot pretend to go. Again: Which of those two
opinions, [299] saith he, [that the soul is mortal, or that it is immortal,] be true, God only knows;
which of them is most probable, is a very great question. And again in the same discourse, having
brought all those excellent arguments before mentioned in proof of the immortality of the soul; yet
we ought not, saith he, [300] to be overconfident of it: For it often happens that we are strongly
affected at first with an acute argument; and yet, a little while after, stagger in our judgment, and
alter our opinion, even in clearer matters than these: For these things must be confessed to have
some obscurity in them. And again: I know not how, saith he, [301] when I read the arguments in
proof of the soul's immortality, methinks I am fully convinced; and yet after I have laid aside the
book, and come to think and consider of the matter alone by myself, presently I find myself slipt
again insensibly into my old doubts. From all which it appears, that notwithstanding all the bright
arguments and acute conclusions, and brave sayings of the best philosophers, yet life and
immortality were not fully and satisfactorily brought to light by bare natural reason; [302] but men
still plainly stood in need of some farther and more complete discovery. 4. And those things which
they were indeed certain of, yet they were not able to prove and explain clearly and distinctly
enough. Those things which the philosophers were indeed the most fully certain of, and did in
good measure understand; such as the obligations of virtue, and the will of God in matters of
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morality; yet they were never able to prove and explain clearly and distinctly enough, to persons of
capacities, in order to their complete conviction and reformation. First, because most of their
discourses upon these subjects have been rather speculative and learned, nice and subtile
disputes, than practical and universally useful instructions. They proved, by strict and nice
argumentation, that the practice of virtue is wise and reasonable, and fit to be chosen, rather than
that it is of plain, necessary, and indispensable obligation; and were able to deduce the will of God
only by such abstract and subtile reasonings as the generality of men had by no means either
abilities or opportunities to understand or to be duly affected by. Their very profession and manner
of life led them to make their philosophy rather an entertainment of leisure time, [303] a trial of wit
and parts, an exercise of eloquence, and of the art and skill of good speaking, than an endeavour
to reform the manners of men, by showing them their plain and necessary duty: And accordingly
the study of it, was, as Cicero [304] himself observes, unavoidably confined to a few, and by no
means fitted for the bulk and common sort of mankind, who, as they cannot judge of the true
strength of nice and abstract arguments, so they will always be suspicious of some fallacy in them.
None but men of parts and learning, of study and liberal education, have been able to profit by the
sublime doctrine of Plato, or by the subtile disputations of other philosophers; whereas the
doctrine of morality, which is the rule of life and manners, ought to be plain, easy, and familiar, and
suited fully to the capacities of all men. [305] Secondly, another reason why the philosophers were
never able to prove and explain clearly and distinctly enough, even those things of which they
were the most certain, to persons of all capacities, in order to their complete conviction and
reformation, was because they never were able to frame to themselves any complete, regular, and
consistent system or scheme of things; but the truths which they taught [306] were single and
scattered, accidental as it were, and hit upon by chance, rather than by any knowledge of the
whole true state of things; and consequently less universally convictive. Nothing could be more
certain, (as they all well knew,) than that virtue was unquestionably to be chosen, and the practice
of it to be recommended necessarily above all things; and yet they could never clearly and
satisfactorily make out upon what principles originally, and for what end ultimately, this choice was
to be made; and upon what grounds it was universally to be supported. Hence they perpetually
disagreed, [307] opposed, and contradicted one another in all their disputations, to such a degree
that St. Austin, somewhere out of Varro, reckons up no less than 280 opinions concerning that one
question, What was the chief good or final happiness of man? The effect of all which differences
could not, without doubt, but be a mighty hindrance to that conviction and general influence which
that great truth, in the certainty whereof they all clearly agreed, (namely, that the practice of virtue
was necessary and indispensable,) ought to have had upon the minds and lives of men. This
whole matter is excellently set forth by Lactantius: The philosophers, saith he, [308] take them
altogether, did indeed discover all the particular doctrines of true religion; but because each one
endeavoured to confute what the others asserted, and no one's single scheme was in all its parts
consistent, and agreeable to reason and truth, and none of them were able to collect into one
whole and entire scheme the several truths dispersed among them all, therefore they were not
able to maintain and defend what they had discovered. And again, having set down a brief
summary of the whole doctrine and design of true religion, from the original to the consummation
of all things; this entire scheme, says he, [309] because the philosophers were ignorant of,
therefore they were not able to comprehend the truth, notwithstanding that they saw and
discovered singly almost all the particulars of which the whole scheme consists: But this was done
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by different men, and at different times, and in different manners, (with various mixtures of different
errors, in what every one discovered of truth singly;) and without finding the connexion of the
causes, and consequences, and reasons of things, from the mutual dependencies of which the
completeness and perfection of the whole scheme arises; whereas, had there been any man who
could have collected and put together in order all the several truths which were taught singly and
scatteredly by philosophers of all the different sects, and have made up out of them one entire
consistent scheme, truly he would not have differed much from us Christians: But this it was not
possible for any man to do, without having the true system of things first revealed to him. 5. And
those things which they were able to prove and explain clearly and distinctly enough, yet they had
not sufficient authority to enforce in practice. Lastly: Even those things which the philosophers
were not only themselves certain of, but which they have also been able to prove and explain to
others, with sufficient clearness and plainness, -- such as are the most obvious and necessary
duties of life, -- they have not yet had authority enough to enforce and inculcate upon men's minds
with so strong an impression as to influence and govern the general practice of the world. The
truths which they proved by speculative reason wanted still some more sensible authority to back
them, [310] and make them of more force and efficacy in practice; and the precepts which they laid
down, however evidently reasonable and fit to be obeyed, [311] seemed still to want weight, and to
be but the precepts of men. Hence none of the philosophers, even of those who taught the
clearest and certainest truths, and offered the best and wisest instructions, and enforced them with
the strongest motives that could be, [312] were yet ever able to work any remarkable change in
the minds and lives of any considerable part of mankind, as the preaching of Christ and his
apostles undeniably did. Nor does it appear in history [313] that any number of Socrates's or
Plato's followers were convinced of the excellency of true virtue, or the certainty of its final reward,
in such a manner as to be willing to lay down their lives for its sake, as innumerable of the
disciples of Christ are known to have done. In speculation, indeed, it may, perhaps, seem
possible, that notwithstanding it must be confessed philosophy cannot discover any complete and
satisfactory remedy for past miscarriages, yet the precepts and motives offered by the best
philosophers might at least be sufficient to amend and reform men's manners for the future: But in
experience and practice it hath, on the contrary, appeared to be altogether impossible for
philosophy and bare reason to reform mankind effectually, without the assistance of some higher
principle: For though the bare natural possibility of the thing cannot indeed easily be denied, yet in
this case (as Cicero excellently expresses it [314] ,) in like manner as in physic it matters nothing
whether a disease be such as that no man does, or no man can recover from it; so neither does it
make any difference whether by philosophy no man is, or no man can be made wise and good: So
that, without some greater help and assistance, mankind is plainly left in a very bad state. Indeed,
in the original uncorrupted state of human nature, before the mind of man was depraved with
prejudicate opinions, corrupt affections, and vicious inclinations, customs, and habits, right reason
may justly be supposed to have been a sufficient guide, and a principle powerful enough to
preserve men in the constant practice of their duty. But, in the present circumstances and
condition of mankind, the wisest and most sensible of the philosophers themselves have not been
backward to complain, that they found the understandings of men so dark and cloudy, their wills so
biassed and inclined to evil, their passions so outrageous and rebelling against reason, that they
looked upon the rules and laws of right reason as very hardly practicable, and which they had very
little hopes of ever being able to persuade the world to submit to. In a word they confessed that
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human nature was strangely corrupted; and they acknowledged this corruption to be a disease
whereof they knew not the true cause, and could not find out a sufficient remedy. So that the great
duties of religion were laid down by them as matters of speculation and dispute, rather than as the
rules of action; and not so much urged upon the hearts and lives of men, as proposed to the
admiration of those who thought them hardly possible to be effectually practised by the generality
of men. To remedy all these disorders, and conquer all these corruptions, there was plainly
wanting some extraordinary and supernatural assistance, which was above the reach of bare
reason and philosophy to procure, and yet without which the philosophers themselves were
sensible there could never be any truly great men. [315]
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Chapter 24

VII. Proposition VII. For these reasons there was plainly wanting a

divine revelation,

to recover mankind out of their universally

degenerate estate, into a state suitable to the original excellency of their nature: Which divine
revelation both the necessities of men and their natural notions of God gave them reasonable
ground to expect and hope for; as appears from the acknowledgments which the best and wisest
of the heathen philosophers themselves have made of their sense of the necessity and want of
such a revelation; and from their expressions of the hopes they had entertained that God would
some time or other vouchsafe it unto them. 1. A divine revelation absolutely necessary for the
recovery of mankind. There was plainly wanting a divine revelation, to recover mankind out of their
universal corruption and degeneracy; and without such a revelation it was not possible that the
world should ever be effectually reformed; for if (as has been before particularly shown) the gross
and stupid ignorance, the innumerable prejudices and vain opinions, the strong passions and
appetites of sense, and the many vicious customs and habits which the generality of mankind
continually labour under, make it undeniably too difficult a work for men of all capacities to
discover every one for himself, by the bare light of nature, all the particular branches of their duty;
but most men, in the present state of things, have manifestly need of much teaching and particular
instruction; if those who were best able to discover the truth, and instruct others therein, namely
the wisest and best of the philosophers, were themselves unavoidably altogether ignorant of some
doctrines, and very doubtful and uncertain of others, absolutely necessary to the bringing about
that great end, the reformation of mankind; if those truths, which they were themselves very
certain of, they were not yet able to prove and explain clearly enough to vulgar understandings; if
even those things which they proved sufficiently, and explained with all clearness, they had not yet
authority enough to enforce and inculcate upon men's minds with so strong an impression as to
influence and govern the general practice of the world; nor pretended to afford men any
supernatural assistance, which yet was very necessary to so great a work; And if, after all, in the
discovery of such matters as are the great motives of religion, men are apt to be more easily
worked upon, and more strongly affected, by good testimony, than by the strictest abstract
arguments; so that, upon the whole, it is plain the philosophers were never by any means well
qualified to reform mankind with any considerable success; then there was evidently wanting
some particular revelation, which might supply all these defects. There was plainly a necessity of
some particular revelation, to discover in what manner, [316] and with what kind of external
service, God might acceptably be worshipped. There was a necessity of some particular
revelation, to discover what expiation God would accept for sin, by which the authority, honour,
and dignity of his laws might be effectually vindicated. There was a necessity of some particular
revelation, to give men full assurance of the truth of those great motives of religion, the rewards
and punishments of a future state, which, not withstanding the strongest arguments of reason,
men could not yet forbear doubting of. [317] In fine, there was a necessity of some particular divine
revelation, [318] to make the whole doctrine of religion clear and obvious to all capacities, to add
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weight and authority to the plainest precepts, and to furnish men with extraordinary assistances, to
enable them to overcome the corruptions of their nature: And, without the assistance of such a
revelation, it is manifest it was not possible that the world could ever be effectually reformed. Ye
may even give over, saith Socrates, [319] all hopes of amending men's manners for the future,
unless God be pleased to send you some other person to instruct you. And Plato: Whatever, saith
he, [320] is set right and as it should be, in the present evil state of the world, can be so only by the
particular interposition of God. 2. That it was agreeable to the dictates of nature and right reason,
to expect or hope for such a divine revelation. Since, therefore, there was plainly and confessedly
wanting a divine revelation, to relieve the necessities of men in their natural state; and since no
man can presume to say that it is inconsistent with any of the attributes of God, or unbecoming the
wisdom of the Creator of all things, to supply that want; to reveal to his creatures more fully the
way to happiness; to make more particular discoveries of his will to them; to set before them in a
clearer light the rewards and punishments of a future state; to explain in what manner he will be
pleased to be worshipped; and to declare what satisfaction he will accept for sin, and upon what
conditions he will receive returning sinners: Nay, since, on the contrary, it seems more suitable to
our natural notions of the goodness and mercy of God, to suppose that he should do all this than
not; it follows undeniably, that it was most reasonable and agreeable to the dictates of nature to
expect or hope for such a divine revelation. The generality of the heathen world, who were far
more equal and less prejudiced judges in this matter than modern deists, were so fully persuaded
that the great rules for the conduct of human life must receive their authority from heaven, that
their chief lawgivers thought it not a sufficient recommendation of their laws that they were
agreeable to the light of nature, unless they pretended also that they received them from God. But
I have no need, in this argument, to make use of the examples of idolatrous lawgivers. The
philosophers themselves, the best and wisest, and the least superstitious of them that ever lived,
were not ashamed to confess openly their sense of the want of a divine revelation, and to declare
their judgment that it was most natural and truly agreeable to right and sound reason to hope for
something of that nature. There is, besides the several places before cited, a most excellent
passage in Plato to this purpose; one of the most remarkable passages, indeed, in his whole
works, though not quoted by any that I have met with, which therefore I think highly worthy to be
transcribed at large, as a just and unanswerable reproach to all those who deny that there is any
want or need of a revelation. It seems best to me, saith Socrates [321] to one of his disciples, that
we expect quietly; nay, it is absolutely necessary, that we wait with patience till such time as we
can learn certainly how we ought to behave ourselves both towards God and towards men. When
will that time come, replies the disciple, and who is it that will teach us this? For, methinks, I
earnestly desire to see and know who the person is that will do it. It is one, answers Socrates, who
has now a concern for you. But in like manner, as Homer relates, that Minerva took away the mist
from before Diomede's eyes, that he might be able to distinguish one person from another, so it is
necessary that the mist, which is now before your mind, be first taken away, that afterwards you
may learn to distinguish rightly between good and evil; for, as yet, you are not able to do it. Let the
person you mentioned, replies the disciple, take away this mist, or whatever else it be, as soon as
he pleases; for I am willing to do any thing he shall direct, whosoever this person be, so that I may
but become a good man. Nay, answers Socrates, that person has a wonderful readiness and
willingness to do all this for you. It will be best, then, replies the disciple, to forbear offering any
more sacrifices till the time that this person appears. You judge very well, answers Socrates; it will
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be much safer so to do, than to run so great a hazard of offering sacrifices, which you know not
whether they are acceptable to God or no. Well then, replies the disciple, we will then make our
offerings to the Gods, when that day comes; and I hope, God willing, it may not be far off. And, in
another place, the same author having given a large account of that most excellent discourse,
which Socrates made a little before his death, concerning the great doctrines of religion, the
immortality of the soul, and the certainty of a life to come, he introduces one of his disciples
replying in the following manner: I am, [322] saith he, of the same opinion with you, O Socrates,
concerning these things; that to discover the certain truth of them, in this present life, is either
absolutely impossible for us, or at least exceeding difficult. Yet not to inquire, with our utmost
diligence, into what can be said about them, or to give over our inquiry before we have carried our
search as far as possible, is the sign of a mean and low spirit. On the contrary, we ought therefore
by all means to do one of these two things, either, by hearkening to instruction, and by our own
diligent study, to find out the truth, or, if that be absolutely impossible, then to fix our foot upon that
which to human reason, after the utmost search, appears best and most probable; and, trusting to
that, venture upon that bottom to direct the course of our lives accordingly; unless a man could
have still some more sure and certain conduct to carry him through this life, such as a divine
discovery of the truth would be. I shall mention but one instance more, and that is of Porphyry,
who, though he lived after our Saviour's time, and had a most inveterate hatred to the Christian
revelation in particular, yet confesses in general, [323] that he was sensible there was wanting
some universal method of delivering men's souls, which no sect of philosophy had yet found out.
3. The unreasonableness of modern deists, in denying the want and use of a revelation. This
sense of the ancient and wisest philosophers is much departed from by modern deists, who
contend that there was no want, no need of a revelation; that philosophy and right reason was of
itself sufficiently able to instruct and preserve men in the practice of their duty; and that nothing
was to be expected from revelation. But besides what has been already intimated concerning the
extreme barbarity of the present heathen world, and what the philosophers, both Greeks and
Latins, have confessed concerning the state of the more civilized nations wherein they lived; I think
we may safely appeal even to our adversaries themselves, whether the testimony of Christ,
(without considering at present what truth and evidence it has,) concerning the immortality of the
soul, and the rewards and punishments of a future state, have not had (notwithstanding all the
corruptions of Christians) visibly in experience and effect a greater and more powerful influence
upon the lives and actions of men than the reasonings of all the philosophers that ever were in the
world: [324] Whether credible testimony, and the belief and authority of revelation, be not in itself
as it were a light held to the consciences of stupid and careless men; and the most natural and
proper means that can be imagined to awaken and rouse up many of those who would be little
affected with all the strict arguments and abstract reasonings in the world. And, to bring this matter
to a short issue; whether in Christian countries, (at least where Christianity is professed in any
tolerable degree of purity,) the generality even [325] of the meaner and most vulgar and ignorant
people have not truer and worthier notions of God, more just and right apprehensions concerning
his attributes and perfections, a deeper sense of the difference of good and evil, a greater regard
to moral obligations and to the plain and most necessary duties of life, and a more firm and
universal expectation of a future state of rewards and punishments; than in any heathen country
any considerable number of men were ever found to have had. It may The great necessity and use
of divine revelation. here perhaps be pretended, by modern deists, that the great ignorance and
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undeniable corruptness of the whole heathen world has always been owing, not to any absolute
insufficiency of the light of nature itself, but merely to the fault of the several particular persons, in
not sufficiently improving that light; and that deists now, in places where learning and right reason
are cultivated, are well able to discover and explain all the obligations and motives of morality,
without believing any thing of revelation. But this, even though it were true, (as, in the sense they
intend, it by no means is; because, as has been before shown, there are several very necessary
truths not possible to be discovered with any certainty by the bare light of nature; but) supposing it,
I say, to be true, that all the obligations and motives of morality could possibly be discovered and
explained clearly, by the mere light of nature alone, yet even this would not at all prove that there
is no need of revelation: For, whatever the bare natural possibility was, it is certain in fact the
wisest philosophers of old [326] never were able to do it to any effectual purpose, but always
willingly acknowledged that they still wanted some higher assistance. And as to the great
pretences of modern deists, it is to be observed, that the clearness of moral reasonings was much
improved, and the regard to a future state very much increased, even in heathen writers, after the
coming of Christ. And almost all the things that are said wisely and truly by modern deists, are
plainly borrowed from that revelation which they refuse to embrace, and without which they could
never have been able to have said the same things. Now, indeed, when our whole duty, with its
true motives, is clearly revealed to us, its precepts appear plainly agreeable to reason; and
conscience readily approves what is good, as it condemns what is evil: Nay, after our duty is thus
made known to us, it is easy not only to see its agreement with reason, but also to begin and
deduce its obligation from reason. But had we been utterly destitute of all revealed light, then, to
have discovered our duty in all points, with the true motives of it, merely by the help of natural
reason, would have been a work of nicety, pains and labour; like groping for an unknown way, in
the obscure twilight. What ground have any modern deists to imagine, that if they themselves had
lived without the light of the gospel, they should have been wiser than Socrates, and Plato, and
Cicero? How are they certain they should have made such a right use of their reason as to have
discovered the truth exactly, without being any way led aside by prejudice or neglect? If their lot
had been among the vulgar, how are they sure they should have been so happy, or so
considerate, as not to have been involved in that idolatry and superstition which overspread the
whole world? If they had joined themselves to the philosophers, which sect would they have
chosen to have followed? And what book would they have resolved upon to be the adequate rule
of their lives and conversations? Or, if they should have set up for themselves, how are they
certain they should have been skilful and unprejudiced enough to have deduced the several
branches of their duty, and applied them to the several cases of life, by argumentation and dint of
reason? It is one thing to see that those rules of life, which are beforehand plainly and particularly
laid before us, are perfectly agreeable to reason; and another thing to find out those rules merely
by the light of reason, without their having first been any otherwise made known. We see that even
many of those, who profess to govern their lives by the plain written rule of an instituted and
revealed religion, are yet most miserably ignorant of their duty; and how can any man be sure he
should have made so good improvement of his reason, as to have understood it perfectly in all its
parts, without any such help? We see that many of those who profess to believe firmly that great
and everlasting happiness which Christ has promised to obedience, and that great and eternal
misery which Christ has threatened to disobedience, are yet hurried away, by their lusts and
passions, to transgress the conditions of that covenant to which these promises and these
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threatenings are annexed: And how can any man be sure he should be able to overcome those
great temptations, if these mighty motives were less distinctly known, or less powerfully enforced?
But suppose he could, and that by strength of reason he could demonstrate to himself these things
with all clearness and distinctness, yet could all men do so? Assuredly all men are not equally
capable of being philosophers, though all men are equally obliged to be religious. At least thus
much is certain, that the rewards and punishments of another world, the great motives of religion,
cannot be so powerfully enforced, to the influencing the lives and practice of all sorts of men, by
one who shall undertake to demonstrate the reality of them by abstract reason and arguments, as
by one who, showing sufficient credentials of his having been himself in that other state, shall
assure them of the truth and certainty of these things. But, after all, the question does not really lie
here. The truth, at the bottom, is plainly this: All the great things that modern deists affect to say of
right reason, as to its sufficiency in discovering the obligations and motives of morality, is only a
pretence to be made use of when they are opposing Christianity. At other times, and in reality,
they have no hearty regard for morality, nor for the natural evidences of the certainty of a future
state: They are willing enough to believe that men perish absolutely at death; and so they have no
concern to support effectually the cause of virtue, nor care to make out any consistent scheme of
things, but unavoidably recur, in truth, to downright atheism; at least, in the manners of most of
them it is too plain and apparent that absolute libertinism is the thing they really aim at; and,
however their creed may pretend to be the creed of deists, yet almost always their practice is the
practice of very atheists. 4. Yet God was not absolutely obliged to afford men the help of such a
revelation. To return therefore to the argument: From what has been said upon this head, it
appears plainly that it is agreeable to the natural hopes and expectations of men, that is, of right
reason duly improved, to suppose God making some particular revelation of his will to mankind,
which may supply the undeniable defects of the light of nature: And, at the same time, it is evident
that such a thing is by no means unworthy of the divine wisdom, or inconsistent with any of the
attributes of God, but rather, on the contrary, most suitable to them. Consequently, considering the
manifold wants and necessities of men, and the abundant goodness and mercy of God, there is
great ground, from right reason and the light of nature, to believe that God would not always leave
men wholly destitute of so needful an assistance, but would at some time or other actually afford it
them: Yet it does not from hence at all follow, (as some have imagined,) that God is obliged to
make such a revelation; for then it must needs have been given in all ages, and to all nations; and
might have been claimed and demanded as of justice, rather than wished for and desired as of
mercy and condescending goodness. But the fore-mentioned considerations are such as might
afford men reasonable ground to hope for some favour of this kind, to be conferred at such time,
and in such manner, and upon such persons, as should seem best to supreme infinite wisdom; at
least they might well dispose and prepare men before-hand, whenever any doctrine should come
accompanied with just and good evidence of its being such a revelation to believe and embrace it
with all readiness. Want of universality, no sufficient objection against the truth of a revelation. It
has been made use of by a modern author, [327] as his principal and strongest argument against
the reasonableness of believing any revelation at all, that it is confessed there has been no
revelation universally owned and embraced as such, either in all ages, or by all nations in any age.
He pretends to acknowledge, that if the doctrine of Christianity was universally entertained, he
would not doubt of its being truly a revelation of the will of God to mankind. But since, in fact, there
is no instituted religion universally received as a divine revelation, and there are several nations to
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whom the Christian doctrine in particular was never so much as preached, nor ever came to their
knowledge at all, he concludes, that what is not universal and equally made known to all men,
cannot be needful for any; and consequently, that there never was any real want of a revelation at
all, nor any ground to think any further assistance necessary to enable men to answer all the ends
of their creation than the bare light of nature. This is the sum and strength of this author's
reasoning; and herein all the deniers of revelation agree with him. Now, (not to take notice here
that it is by no means impossible but all men may be capable of receiving some benefit from a
revelation, which yet a great part of them may have never heard of,) if these men's reasoning was
true, it would follow, by the same argument, that neither was natural religion necessary to enable
men to answer the ends of their creation: For, though all the truths of natural religion are indeed
certainly discoverable by the due use of right reason alone, yet it is evident all men are not indued
with the same faculties and capacities, nor have they all equally afforded to them the same means
of making that discovery; as these gentlemen themselves upon some occasions are willing
enough to own, when they are describing the barbarous ignorance of some poor Indian nations.
And, consequently, the knowledge of natural religion being, in fact, by no means universal, it will
follow that there is no great necessity even of that, but that men may do very well without it, in
performing the functions of the animal life, and directing themselves wholly by the inclinations of
sense: And thus these gentlemen must at last be forced to let go all moral obligations, and so
recur unavoidably to absolute atheism. The truth is: As God was not obliged to make all his
creatures equal, to make men angels, or to indue all men with the same faculties and capacities as
any, so neither is he bound to make all men capable of the same degree or the same kind of
happiness, or to afford all men the very same means and opportunities of obtaining it. -- There is
ground enough, from the consideration of the manifest corruption of human nature, to be so far
sensible of the want of a divine revelation, as that right reason and the light of nature itself will lead
a wise and considerate man to think it very probable that the infinitely merciful and good God may
actually vouchsafe to afford men some such supernatural assistance; and consequently such a
person will be very willing, ready, and prepared to entertain a doctrine which shall at any time
come attended with just and good evidence of its being truly a revelation of the will of God. But it
does not at all from hence follow, either that God is absolutely bound to make such a revelation, or
that, if he makes it, it must equally be made to all men; or that, since in fact it is not made to all,
therefore there is no reason to believe that there is any need or any probability of its being made to
any.
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Chapter 25

VIII. Proposition VIII. There is no other religion now in the world but

the Christian that has any just pretence

or tolerable appearance of

reason, to be esteemed such a divine revelation; and, therefore, if Christianity be not true, there is
no revelation of the will of God at all made to mankind. This proposition will easily be granted by all
modern unbelievers; and therefore I need not be particular in the proof of it. Of the Mahometan
religion. The Mahometan religion was founded by a vicious person, proposes ridiculous and trifling
doctrines to be believed, was propagated merely by violence and force of arms, was confirmed by
no public and incontestable miracles, promises vain and sensual rewards to its professors, and is
every way encompassed with numberless such absurdities and inconsistencies (as those who
have given us accounts of the life of Mahomet, and the nature of his religion, have abundantly
made out; and is sufficiently evident even from the Alcoran itself;) that there is no great danger of
its imposing upon rational and considerate men. Of the Jewish religion. The Jewish religion was
founded wholly upon the expectation of a Messiah to come: And the time of his appearance was
limited by such plain and determinate prophecies that what difficulties soever there may be in
computing the very nice and exact time of their completion, or what different periods soever may
be fixed from whence to begin several computations; yet the time of their being fulfilled is now, in
all possible ways of computing, so very far elapsed, that if the Christian doctrine be false, there is
no supposition left, upon which the Jewish religion can, with any colour of reason, be believed to
be true. It being evident, therefore, that either the Christian revelation is true, or else (how great
want soever there may be of it) there is no such thing as revelation at all; -- it remains that I
proceed to consider what positive and direct evidence there is to prove the actual truth of this
divine revelation.
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Chapter 26

IX. Proposition IX. The Christian religion, considered in its primitive

simplicity,

and as taught in the Holy Scriptures, has all the marks and proofs of being actually and truly a
divine revelation, that any divine revelation, supposing it was true, could reasonably be imagined
or desired to have. The marks of a religion coming from God. The necessary marks and proofs of
a religion coming from God, are these. First, that the duties it enjoins be all such as are agreeable
to our natural notions of God, and perfective of the nature and conducive to the happiness and
well-being of men. And that the doctrines it teaches be all such, as, though not indeed
discoverable by the bare light of nature, yet, when discovered by revelation, may be consistent
with and agreeable to sound and unprejudiced reason; for otherwise no evidence whatsoever can
be of so great force to prove that any doctrine is true; as its being either contradictory in itself, or
wicked in its tendency, is to prove that it must necessarily be false. Secondly, for the same reason,
the motives likewise, by which it is recommended to men's belief and practice, and all the peculiar
circumstances with which it is attended, must be such as are suitable to the excellent wisdom of
God, and fitted to amend the manners and perfect the minds of men. Lastly, it must moreover be
positively and directly proved to come from God, by such certain signs and matters of fact as may
be undeniable evidences of its author's having actually a divine commission: For otherwise, as no
evidence can prove a doctrine to come from God, if it be either impossible or wicked in itself, so,
on the other hand, neither can any degree of goodness or excellency in the doctrine itself make it
demonstrably certain, but only highly probable, to have come from God; unless it has moreover
some positive and direct evidence of its being actually revealed. The entire proof therefore of this
proposition must be made by an induction of particulars, as follows.
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Chapter 27

X. Proposition X. First, the practical duties which the Christian

religion enjoins,

are all such as are most agreeable to our natural notions of God, and most perfective of the
nature, and conducive to the happiness and well-being of men. That is, Christianity even in this
single respect, as containing alone, and in one consistent system, all the wise and good precepts
(and those improved, augmented, and exalted to the highest degree of perfection,) that ever were
taught singly and scatteredly, and many times but very corruptly by the several schools of the
philosophers; and this without any mixture of the fond, absurd, and superstitious practices of any
of these philosophers; ought to be embraced and practised by all rational and considering deists,
who will act consistently, and steadily pursue the consequences of their own principles; as at least
the best scheme and sect of philosophy that ever was set up in the world; and highly probable,
even though it had no external evidence to be of divine original. The proposition proved in the
several instances of duty. This proposition is so very evident, that the greatest adversaries of the
Christian institution have never been able to deny it any otherwise than by confounding the
inventions of men, the superstitious practices of particular persons, or the corrupt additions of
certain particular churches or societies of Christians, with the pure and simple precepts of the
gospel of Christ. In all those instances of duty which pure and uncorrupt Christianity enjoins, the
proposition is manifest, and altogether undeniable; the duties of love, fear, and adoration, which
the Christian religion obliges us to render unto God, are so plainly incumbent upon us from the
consideration of the excellent attributes of the divine nature, and our relation to him as our creator
and preserver, that no man who considers can think himself free from the obligations which our
religion lays upon him to practise these duties, without denying the very being of God, and acting
contrary to the reason and all the natural notions of his own mind. It is placing the true and
acceptable worship of God, not so much in any positive and ritual observances, as in approaching
him with pure hearts and undefiled bodies, with unfeigned repentance for all past miscarriages,
and sincere resolutions of constant obedience for the future, in praying to him for whatever we
want, and returning him our most hearty thanks for whatever good things we receive, with such
dependence and humility, such submission, trust, and reliance, as are the proper affections of
dutiful children: All this is plainly most agreeable to our natural notions and apprehensions of God;
and that the prayers of sinful and depraved creatures, sincerely repenting, should be offered up to
God, and become prevalent with him, through and by the intercession of a mediator, is very
consonant to right and unprejudiced reason, as I shall have occasion to show more particularly
hereafter, when I come to consider the articles of our belief. Again: The duties of justice, equity,
charity, and truth, which the Christian religion obliges us to exercise towards men, are so
apparently reasonable in themselves, and so directly conducive to the happiness of mankind, that
their unalterable obligations are not only in great measure deducible from the bare light of nature
and right reason, but even those men also, who have broken through all the bonds of natural
religion itself, and the original obligations of virtue, have yet thought it necessary, for the
preservation of society and the well-being of mankind, that the observation of these duties, to
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some degree, should be enforced by the penalties of human laws; and the additional
improvements Mat. v.16, &c. which our Saviour has made to these duties, by commanding his
disciples to be, as it were, lights in the world, and examples of good works to all men; to be so far
from injuring others, that, on the contrary, they should not indulge themselves in any degree of
anger or passion; to seek reconciliation immediately upon any difference or offence that may arise;
to bear injuries patiently, rather than return evil for evil; to be always willing to forgive one another
their trespasses, as they all expect forgiveness at the hands of God; to be kind and charitable to all
men; to assist readily, and be willing to do all good offices, not only to their friends, but even to
their bitterest enemies also; in a word, to raise their virtue and goodness far above the common
practice of men, extending their charity universally in imitation of the goodness of God himself,
who maketh the sun to rise on the evil and on the good, and sendeth rain on the just and on the
unjust; these precepts, I say, are such as no unprejudiced philosopher would have been unwilling
to confess were the utmost improvements of morality, and to the highest degree perfective of
human nature. In like manner, the duties of sobriety, temperance, patience, and contentment,
which our religion enjoins us to practise in ourselves, are so undeniably agreeable to the inward
constitution of human nature, and so perfective of it, that the principal design of all true philosophy
has ever been to recommend and set off these duties to the best advantage, though, as the
philosophers themselves have always confessed, no philosophy was ever able to govern men's
practice effectually in these respects: But the additional precepts, and the new weight and
authority, which our Saviour has added to his instructions of this kind, teaching his disciples to
governMatt. v.28. Matt. vi.19, 24, &c. their very thoughts, desires, and inclinations, to contemn and
get above all the desires of this present world, and to set their affections principally upon that
which is to come; these are the things which, when the Christian religion was in its primitive and
purest state, worked men up actually to such a pitch of cheerful and generous obedience to the
laws of God, and taught them to obtain such a complete victory over the world, and over all the
desires and appetites of sense, as the best philosophers have acknowledged their instructions
were never able to do. Lastly, even those positive and external observances, (the two
sacraments,) which are instituted in the Christian religion, as means and assistances to keep men
stedfast in the practice of those great and moral duties which are the weightier matters of the law;
even those positive institutions (I say) are so free from all appearance of superstition and vanity,
and so wisely fitted to the end for which they were designed, that no adversaries of Christianity
have ever been able to object any thing at all against the things themselves, but only against
certain corruptions and superstitions, which some who call themselves Christians, have, directly in
opposition to the true design of Christianity, introduced and annexed to them. For what reasonable
man can pretend to say, that it is any way unreasonable or superstitious for every member of the
society to be solemnly admitted into his profession, by a plain and significant rite, entitling him to
all the privileges, and charging him with all the obligations, which belong to the members of that
society as such? which is the design of one of the sacraments: Or that it is unreasonable and
superstitious for men frequently to commemorate, with all thankfulness, the love of their greatest
benefactor, and humbly and solemnly to renew their obligations and promises of obedience to
him? which is the design of the other. This a great evidence of a religion coming from God. Let
now any impartial person judge whether this be not a wise and excellent institution of practical
religion, highly conducive to the happiness of mankind, and worthy to be established by a
revelation from God; when men had confessedly corrupted themselves to such a degree, that not
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only the light of nature, and right reason, was altogether insufficient to restore true piety; but even
that light itself (as Cicero expressly acknowledges) nowhere appeared. [328] Let any impartial
person judge, whether a religion that tends thus manifestly to the recovery of the rational part of
God's creation, to restore men to the imitation and likeness of God, and to the dignity and highest
improvement of their nature, has not within itself an intrinsic and very powerful evidence of its
being truly divine. Let any one read the fifth, sixth, and seventh chapters of St Matthew's Gospel,
and judge if they do not, as it were, set before his eyes such a lovely image and representation of
true virtue, as Plato said, could not but charm men with the highest degree of love and admiration
imaginable. [329] In a word, let any man of an honest and sincere mind consider, whether that
practical doctrine has not even in itself the greatest marks of a divine original; wherein whatsoever
things are true, whatsoeverPhil. iv.8. things are honest, whatsoever things are just, whatsoever
things are pure, whatsoever things are lovely, whatsoever things are of good report; if there be any
virtue, if there be any thing praiseworthy; all these, and these only are the things that are earnestly
recommended to men's practice. What wise precept was ever delivered by any philosopher of any
sect which is not more plainly laid down by our Saviour and his apostles? And not only so, but
enforced moreover with greater efficacy and strength? founded upon nobler and more consistent
principles? urged with greater weight and authority? and pressed with more powerful and affecting
arguments? Nay, neither is this all the difference, even in respect barely of the excellency of the
doctrine itself. For the philosophers taught indeed many excellent moral truths, but some upon one
occasion and upon one set of principles; some upon another; and every one of them were
mistaken in some instances of duty, and mingled particular superstitions and false notions with
their good instructions, and built their doctrine upon no sure foundation of consistent principles;
and all of them (as has been before shown) were very imperfect and deficient, and far from being
able to make up an entire and complete scheme of the whole duty of man in all cases. But now,
[330] to put together all the wise and good precepts that ever were delivered by any wise men of
any sect and in any age, to improve and exalt every one of them to the highest possible degree of
excellency and perfection, to separate and lay aside all the superstitious opinions and practices
that had been mixed by all or any of the different sects of philosophers, or teachers of religion in
any nation, with their respective moral instructions, and to supply all those doctrines wherein both
moral philosophy and the additional institutions of all religions in the world had in the whole been
hitherto altogether deficient; and all this, in one plain, entire, and regular system upon the
foundation of certain and consistent principles: This is the peculiar character of the Christian
institution; and all this cannot, with any colour of reason, be imagined to have ever been done by
any man but one sent immediately from God: Upon this consideration alone, by all sincere deists
(if any such there be) who really are what they pretend to be, who believe the being and attributes
of God, and are firmly convinced of the obligations of virtue and natural religion, and the certainty
of a future state of rewards and punishments, must needs, by their own principles, be strongly
inclined to embrace the Christian religion, to believe, at least to hope confidently, that a doctrine so
plainly fitted to recover men out of their universally corrupt estate, and restore them to the
knowledge and favour of God, is truly divine; and to entertain it with all cheerfulness, as what in
itself has those manifold marks of goodness and perfection which are themselves sufficient,
though not indeed to prove it demonstrably, yet to satisfy a good man, that it cannot be any thing
else than a revelation from God, even though it had wanted all those outward proofs, [331] and
divine and miraculous testimonies, which shall hereafter be mentioned in their proper place.



SermonIndex.net  |  Page 146

Chapter 28

XI. Proposition XI. Secondly, The motives by which the Christian

religion enforces the practice of the duties

it enjoins are such as are

most suitable to the excellent wisdom of God, and most answerable to the natural expectations of
men. 1. Of the acceptableness of true repentance, a motive to obedience. The acceptableness of
true repentance, in the sight of God, and the certain assurance of pardon upon such repentance,
which the Christian religion affords us, is a most powerful and necessary motive to frail and sinful
creatures, to encourage and support them effectually in the practice of their duty. It is indeed in
general evidently most agreeable to right reason, and to men's natural notions of God, to believe
him placable, and merciful, and willing to forgive. But since at the same time it cannot be proved,
by any arguments from reason, that God is absolutely obliged to forgive, and it is confessedly
evident that it becomes the supreme governor of the universe to vindicate the honour and authority
of his laws and government, to give some evidences of his hatred and indignation against sin, and
sometimes, by instances of severity, to prevent sinners from abusing his mercy and patience, no
less than that it is agreeable to his infinite wisdom and goodness to suffer his anger to be by some
means appeased: No motive in this case can be imagined more expedient and powerful to
encourage sinners to return to the practice of their duty, and to persuade them to continue therein
immoveably for the future; nothing can be imagined more seasonable and satisfactory to the mind
of man, and >more agreeable to the excellent wisdom of God, and worthy of the supreme and
infinitely merciful governor of all things, than such a positive declaration of the acceptableness of
sincere repentance, and such an authentic assurance of pardon and forgiveness thereupon, as
under the Christian dispensation the divine goodness and mercy has found means to afford unto
us, in such manner as is at the same time abundantly consistent with the honour and dignity of the
laws of God, and with his irreconcileable hatred against all unrighteousness and sin. 2. Of the
divine assistance, as another motive to obedience. That divine and supernatural assistance,
which, under the Christian dispensation, they who sincerely endeavour to obey the will of God,
have encouragement to hope for, upon all necessary occasions, is another powerful motive to
support men effectually in the practice of their duty. The wisest of the philosophers were so far
sensible of the great corruption and depravity of human nature in its present state; they were
sensible that such was the carelessness, stupidity, and want of attention, of the greater part of
mankind; so many the early prejudices and false notions taken in by evil education; so strong and
violent the unreasonable lusts, appetites, and desires of sense; and so great the blindness,
introduced by superstitious opinions, vicious customs, and debauched practices through the world;
that (as has been before shown,) they themselves openly confessed they had very little hope of
ever being able to reform mankind with any considerably great and universal success, by the bare
force of philosophy and right reason; but that, to produce so great a change, and enable men
effectually to conquer all their corrupt affections, there was need of some supernatural and divine
assistance, or the immediate interposition of God himself. Now this divine assistance is
vouchsafed to men under the Christian dispensation, in such a manner, as (from what has been
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already said concerning the judgment of the wisest of the ancient philosophers in this matter,)
appears to be undeniably agreeable to the natural expectations of right reason, and suitable to the
best and worthiest notions that men have ever by the light of nature been able to frame to
themselves, concerning the attributes and perfections of God. Luke xi.13. If ye, says our Saviour,
being evil, know how to give good gifts unto your children, how much more shall your heavenly
father give the holy spirit to them that ask him? The effect of this divine assistance evidenced itself
in a very visible and remarkable manner in the primitive times, [332] by the sudden, wonderful, and
total reformation of far greater numbers of wicked men than ever were brought to repentance by
the teaching and exhortations of all the philosophers in the world. And even at this day,
notwithstanding all the corruption introduced among Christians, I think it can hardly be denied by
any unbelievers of revelation, but that there are among us many more persons of all conditions,
who worship God in sincerity and simplicity of heart, and live in the constant practice of all
righteousness, holiness, and true virtue, than ever were found in any of the most civilized nations,
and most improved by philosophy in the heathen world. 3. Of the clear discovery of future rewards
and punishments, as another motive to obedience. The rewards and punishments which the
Christian religion proposes, to obedience or disobedience, are a motive perfectly agreeable to
men's natural hopes and fears, and worthy of God to make known by positive and express
revelation. For since it is confessedly suitable to the divine wisdom, to make variety of creatures,
indued with very different powers and faculties, and capable of very different kinds and degrees of
improvement, and since all rational creatures, by reason of that natural liberty of will which is
essentially necessary to their being such, cannot but be capable of exalting and improving their
nature by the practice of virtue and the imitation of God, and on the contrary of depraving and
debasing their nature by the practice of vice and alienation of themselves from God; it follows
undeniably, (as has been before shown by a more particular deduction,) that it is highly agreeable
to the light of nature and to right reason to suppose that God, the supreme governor and disposer
of all things, will finally make a just and suitable distinction between his creatures, by the
distribution of proportionable rewards and punishments. Nevertheless, both the truth itself of these
final rewards and punishments was so far called in question, and rendered doubtful and uncertain,
by the disputations even of the wisest philosophers that ever lived; and those who did in general
believe the truth and certainty of them, had yet so very blind and obscure notions of what nature
and kind they were to be, having their imaginations strangely prejudiced with poetical fictions and
fabulous stories, that the setting this matter clear and right, and the supplying this single defect in
the light of nature, was a thing highly worthy of divine revelation: It being plainly a very different
thing, and of very different force as to the influencing men's actions, for men to be able to argue
themselves into a reasonable expectation of future rewards and punishments; and to be certainly
assured of the reality of them by express testimony of divine revelation. And accordingly, by divine
revelation in the gospel, this defect of the light of nature is now actually supplied in such a manner;
life and immortality are so brought to light, and the wrath of God is so revealed from heaven
against all ungodliness and unrighteousness of men, that this very thing, the clear and distinct and
consistent account which the gospel gives us of these final rewards and punishments, (which,
though indeed in themselves so absolutely necessary, that without them no tolerable vindication
could be made of the attributes of God, yet neither by the light of nature, nor by any positive
institution of religion, excepting only the Christian, were they ever so clearly and plainly
represented to mankind, as to have their full and proper effect upon the hearts and lives of men;)
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this very thing (I say) the clear, distinct, and consistent account which the gospel gives us of these
final rewards and punishments, is itself no contemptible argument of the truth and divine authority
of the Christian revelation. By the certain knowledge of these rewards and punishments it is that
the practice of virtue is now established upon a sure foundation. Men have now abundantly
sufficient encouragement to support them in their choice of virtue, and in their constant adherence
to it, in all cases and under all circumstances that can be supposed. There is now sufficient weight
on the side of virtue to enable men to conquer all the temptations of the devil, the flesh, and the
world; and to despise the severest threatenings, even death itself. This is the victory that
overcometh the world, even our faith. The only difficulty in this matter, arising from the duration of
the final punishment of the wicked, shall be considered when I come to discourse of the articles of
our belief.
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Chapter 29

XII. Proposition XII. Thirdly, the peculiar manner and circumstances

with which the Christian religion enjoins the duties,

and urges the

motives before mentioned, are exactly consonant to the dictates of sound reason, or the
unprejudiced light of nature, and most wisely perfective of it. The proposition proved by particular
instances. For what can be more agreeable to the light of nature, and more evidently perfective of
it, than to have those duties, which nature hints at only in general, explained fully and largely, and
urged in particular, and inculcated upon the meanest capacities with great weight and authority,
and exemplified in the lives of holy persons, proposed as patterns for our imitation? What can be
more perfective of the light of nature than to have those great motives of religion, the rewards and
punishments of a future state, which nature only obscurely points at, described to us most plainly,
affectionately, and lively? What can be more perfective of the light of nature, than to have the
means of atoning for sin, which nature discovers only the want of, plainly declared and exhibited to
us? What can be more perfective of the light of nature, than such a discovery of the heinousness
of sin and the necessity of holiness, as the death of Christ and the purity of the gospel does make
unto us? In fine, what can more effectually perfect the religion of nature, than the gathering
together the worshippers of the true God into one body; the causing them to enter into solemn
obligations to live suitably to their holy profession? The giving them gracious assurances that true
repentance shall be accepted for what is past, and sincere renewed obedience for the future? The
uniting them by a few positive rites in one religion as well as civil communion, for mutual
assistance and improvement? And the establishing a certain order or perpetual succession of
men, whose constant business it may be to explain the great duties of religion to persons of
meaner capacities; to urge and enforce the practice of them; to set before men the reasons of their
duty, and the necessity of it; to show them clearly and impartially the danger of neglecting it, and
the great advantage of performing it sincerely; in a word, to instruct the ignorant, and to admonish
the wicked; to reclaim those that err, to comfort the doubting, to reprove the obstinate; and to be
instruments of conveying to men all proper assistances, to enable them to perform their whole duty
effectually? If these things be the ordinances of one who came to contradict the dictates of right
reason, and not to perfect the law of nature, but to destroy it; then let all wise men for ever forsake
the assemblies of Christians, and profess themselves again disciples of the philosophers. But if
these things be perfectly agreeable to nature and right reason, and tend exceedingly to the
supplying the deficiences there of; then let none, under pretence of maintaining natural religion,
revile and blaspheme the Christian, lest they be found liars unto God. An answer to the objection
drawn from the division among Christians. The many contentions, indeed, about opinions of great
uncertainty and little importance, which, to the very great scandal of Christianity, have in several
ages of the church been, with unreasonable zeal, kept up, instead of promoting the universal
interest of true practical religion and virtue, have, it must be confessed, given some occasion to
the enemies of our most holy religion to blaspheme and revile both it and the teachers of it. But
though such things as these have indeed afforded them too plausible an occasion, yet they have
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not given them any just reason so to do: For the acknowledged corruption of a doctrine or
institution, in any particular part or respect, is by no means a weighty or real objection against the
truth of the whole: And there has always been extant a sufficient rule to enable sincere persons, in
the midst of the greatest disputes and contentions, to distinguish the doctrine which is of God from
the opinions of men; the doctrine of Christ having been plainly and fully delivered in our Saviour's
own discourses, and in the writings of his immediate followers the Apostles, who cannot, with any
reason, be imagined either to have misrepresented it, or to have represented it imperfectly. But
besides, I think it can hardly be denied, even by our adversaries themselves, but that in all times
and places, wherein Christianity has been professed in any tolerable degree of purity; whatever
contentions and disputes may have arisen about particular, and perhaps unnecessary doctrines;
yet the great, the most necessary, and fundamental doctrines of religion, concerning God and
providence; concerning the gracious method of God's reconciliation with penitent sinners;
concerning the necessity of true piety, righteousness, and sobriety; concerning a judgment to
come, and the final reward of the righteous, and the punishment of wicked men, in such a manner
as will effectually vindicate both the justice and goodness, the wisdom and honour of God; these
things (I say) have, notwithstanding all differences concerning smaller matters, been nevertheless
at the same time universally and constantly taught, pressed and inculcated upon persons of all
capacities, by the earnest and continual preaching of all the ministers of the gospel; with an effect
infinitely more considerable and visible, both in extent and duration, than by the teaching of any
heathen philosophers that ever lived: Which shows undeniably the excellency at least, if not the
divine authority of the Christian institution, in this particular respect.
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Chapter 30

XIII. Proposition XIII. Fourthly; all the [credenda, or] doctrines, which

the true, simple, and uncorrupted Christian religion teaches,

(that is, not only those plain doctrines which it requires to be believed as fundamental and of
necessity to eternal salvation, but even all the doctrines which it teaches as matters of truth,) are,
though indeed many of them not discoverable by bare reason unassisted with revelation; yet,
when discovered by revelation, apparently most agreeable to sound unprejudiced reason, have
every one of them a natural tendency, and a direct and powerful influence to reform men's minds,
and correct their manners, and do together make up an infinitely more consistent and rational
scheme of belief than any that the wisest of the ancient philosophers ever did, or the cunningest of
modern unbelievers can invent or contrive. 1. Of the one supreme God. That there is one only
living and true God, existing of himself, by the necessity of his own nature, absolutely independent,
eternal, omnipresent, unchangeable, incorruptible, without body, parts, or passions; of infinite
power, knowledge, and wisdom; of perfect liberty, and freedom of will; of infinite goodness, justice,
and truth, and all other possible perfections; so as to be absolutely self-sufficient to his own infinite
and unalterable happiness: This is not only the first and principal article of the Christian faith, but
also the first and most evident truth that the light of nature itself teaches us, being clearly
demonstrable, upon certain and undeniable principles of right reason. 2. Of the only begotten son
of God. That this supreme self-existent cause and father of all things did, before all ages, in an
incomprehensible manner, by his almighty power and will, beget or produce a divine person,
styled the Logos, the word, or wisdom, or son, of God; God, of God; [333] in whom dwells the
fulness of Divine perfections, (excepting absolute supremacy, independency, or self-origination;)
being the image of the invisible God, the Col. i.15. Heb. i.3. Apaugasma tes doxes autou. John i.2.
xvii.5. Heb. i.3. Rom. ix.5. and John i.1. brightness of his father's glory, and the express image of
his person, having been in the beginning with God, partaker with him of his glory before the world
was; the upholder of all things by the word of his power, and himself over all, (by communication of
his father's glory and dominion) God blessed for ever: This doctrine (I say) though not indeed
discoverable by bare reason, yet, when made known by revelation, appears plainly very consistent
with right reason, and (it is manifest) contains nothing that implies any manner of absurdity or
contradiction in it. Indeed, if any men, pretending to be wise above and beyond what is written,
have at any time given such explications of the manner how the son of God derived his being from
the father, or have offered such accounts of his nature and attributes, as can by any just and
necessary consequence be reduced to imply or involve any contradiction, (which perhaps many of
the schoolmen have but too justly been accused of doing,) [334] such explications are, without all
controversy, false, and very injurious to religion. But as this doctrine is delivered in Scripture I think
there is nothing in it in any degree contrary to right reason, as I have elsewhere endeavoured to
show in a particular discourse, to which I refer the reader. Of the Holy Spirit. Now the same that is
said of the son, may in like manner, with little variation, be, very agreeably to right reason,
understood concerning the original procession or manner of derivation of the Holy Spirit likewise
from the father. 3. Of the creation of the universe. That the universe, the heavens, and the earth,
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and all things that are therein, were created and made by God, and this through the operation of
his son, that divine word, or wisdom of the father, by whom Heb. i.2. Eph. iii.9. Col. i.16. the
Scripture says that God made the worlds, that by him God created all things, that by him were all
things created that are in heaven and that are in earth, visible and invisible, whether they be
thrones or dominions, or principalities or powers; all things were created by him and for him, and
he is before all John i.3. things, and by him all things consist; that all things were made by him, and
without him was not any thing made that was made: All this likewise is very agreeable to sound
and unprejudiced reason. For that neither the whole, nor any part of the world; neither the form,
nor motion, nor matter of the world, could exist of itself by any necessity in its own nature, is
abundantly demonstrable from undeniable principles of reason, as has been shown in my former
discourse: Consequently, both the whole world, and all the variety of things that now exist therein,
must of necessity have received both their being itself, and also their form and manner of being,
from God, the alone supreme and self-existent cause, and must needs depend upon his good
pleasure every moment, for the continuance and preservation of that being. Accordingly, if we set
aside the Epicureans, (whose absurd hypothesis has long since been given up even by all atheists
themselves,) and some very few others, who with no less absurdity (as I have also at large shown)
contended that the world was in its present form self-existent and necessary, all the philosophers
of all ages, (even not excepting those who held the eternity of the world,) have unanimously
agreed in this great truth, that the world evidently owes both its being and preservation to God, the
supreme cause and author of all things. And then, that God made the world by the operation of his
son, though this could not indeed be known certainly without express revelation; yet is it by no
means incredible, or contrary to right reason. For, to the judgment of reason, it is one and the
same thing, whether God made the world immediately by himself, or mediately by the ministration
of a second principle. And what Plato and his followers have said concerning a second Nous or
mind, whom they frequently stile Demiourgos the minister or workman by whom God framed all
things, proves undeniably thus much at least, that the doctrines delivered in Scripture concerning
this matter cannot be rejected as inconsistent and irreconcilable with right reason. 4. Of the
formation of the earth. Gen. i.2. That, about the space of 6000 years since, the earth was without
form and void, that is, a confused chaos, out of which God framed this beautiful and useful fabric
we now inhabit, and stocked it with the seeds of all kinds of plants, and formed upon it man, and all
the other species of animals it is now furnished with, is also very agreeable to right reason. For
though the precise time, indeed, when all this was done, could not now have been known exactly
without revelation, yet even at this day there are remaining many considerable and very strong
rational proofs, which make it exceedingly probable, (separate from the authority of revelation,)
that this present frame and constitution of the earth cannot have been of a very much longer date.
The universal tradition delivered down from all the most ancient nations of the world, both learned
and barbarous; the constant and agreeing doctrine of all ancient philosophers and poets,
concerning the earth's being formed within such a period of time, out of water or a chaos; the
manifold absurdities and contradictions of those few accounts which pretend to a much greater
antiquity; the number of men with which the earth is at present inhabited; the late original of
learning and all useful arts and sciences; the impossibility that universal deluges, or other
accidents, should at certain long periods have oft-times destroyed far the greatest part of mankind,
with the memory of all former actions and inventions, and yet never have happened to destroy
them all; the changes that must necessarily fall out naturally in the earth in vast length of time, by
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the sinking and washing down of mountains, the consumption of water by plants, and innumerable
other such like accidents; these (I say) and many more arguments, drawn from nature, reason,
and observation, make that account of the time of the earth's formation exceedingly probable in
itself, which from the revelation delivered in Scripture-history we believe to be certain. 5. Of the
continual government of Providence. That the same God who created all things by the word of his
power, and upholds and preserves them by his continual concourse, does also by his all-wise
providence perpetually govern and direct the issues and events of things; takes care of this lower
world, and of all, even the smallest things that are therein; disposes things in a regular order and
succession in every age, from the beginning of the world to its final period; and inspects, with a
more particular and special regard, the moral actions of men: This, as it is far more expressly,
clearly, and constantly taught in Scripture than in any of the writings of the philosophers; so it is
also highly agreeable to right and true reason: For, that an omnipresent and infinitely wise being
cannot but know every thing that is done in every part of the universe, and with equal ease take
notice of the minutest things as of the greatest; that an infinitely powerful being must needs govern
and direct every thing in such manner, and to such ends, as he knows to be best and fittest in the
whole; so far as is consistent with that liberty of will which he has made essential to all rational
creatures; and that an infinitely just and good governor cannot but take more particular and exact
notice of the moral actions of all his rational creatures, and how far they are conformable or not
conformable to the rules he has set them; all this (I say) is most evidently agreeable to right
reason, and as has been before shown, deducible from it. 6. Of paradise, and the loss of it by sin.
That God, after the formation of the earth, created man at first upright and innocent, and placed
him in a happy and paradisiacal state, where he enjoyed plenty and abundance of all things
without labour or sorrow; and that sin was the original cause, that now on the contrary the very
ground is cursed andGen. iii.17, 18, 19.barren for our sake, and in sorrow we eat of it all the days
of our life, that thorns also and thistles are brought forth to us, and in the sweat of our face we eat
bread, till we return unto the ground: This likewise is very reasonable and credible in itself, as
appears, not only from the abstract consideration of the nature of the thing, but also from the
general opinion that the ancient learnedest heathens entertained, upon very obscure and
uncertain tradition, that the original state of man was innocent and simple, and the earth, whereon
they dwelt, fruitful of itself, and abundant with all plenty; [335] but that God, for the sin of man,
changed this happy constitution of things, and made labour necessary for the support of our lives.
7. Of the flood. That in process of time, after the first entrance of sin into the world, men by
degrees corrupted themselves more and more, till at length God, for the punishment of their sin
and incorrigibleness, [336] brought upon them a general flood, which destroyed them all except a
few persons, preserved for the restoration of the human race, is a truth delivered down to us, not
only by authority of Scripture, but also by the concurrent testimony of almost all heathen
philosophers and poets: And the histories of all nations backwards terminate in it; and, (which is
the most remarkable thing of all, because it is a demonstrative and ocular proof of the universality
of some such kind of dissolution,) the present visible frame and constitution of the earth
throughout, the disposition and situation of the several strata of different kind of matter, whereof it
is composed; the numberless shells of fishes, bones of other animals, and parts of all kinds of
plants, which in every country and in almost every place are, at great variety of depths, found
inclosed in earth, in clay, in stones, and in all sorts of matter; are such apparent demonstrations of
the earth's having been in some former times, and perhaps more than once, (the whole surface of
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it at least) in a state of fluidity; that whosoever has seen the collections of this kind made by the
very ingenious Dr Woodward and others, must in a manner abandon all use both of his senses
and reason, if he can in the least doubt of this truth. 8. Of God's revealing himself to the patriarchs,
and giving the law to the Jews. That God, after the flood, made particular revelation of himself and
of his will to the patriarchs, is a thing very credible in itself, for the same reasons that I have before
shown, in general, that the expectation of some revelation from God was a reasonable and
probable expectation. And that, after this, God should vouchsafe, by express revelation, to give a
law to the whole nation of the Jews, consisting very much in sacrifices, and in external rites and
ceremonious observances, cannot with any just reason be rejected as an incredible fact; if we
consider that such a kind of institution was necessary, in those times and circumstances, to
preserve that nation from the idolatry and worship of false gods, wherewith the countries around
them were overspread; that those rites and ceremonies were typical of, and preparative to, a
higher and more excellent dispensation; that the Jews were continually told by their prophets, that
their observance of those rites and ceremonies was by no means so highly acceptable to God, nor
so absolutely and indispensably insisted upon by him, as obedience to the moral law; and that the
whole matter of fact, relating to that revelation, is delivered down to us in a history, on which the
policy of a whole nation was founded, at a time when nobody could be ignorant of the truth of the
principal facts, and concerning which we can now have no more reason to doubt than of any
history of any ancient matter of fact in the world. The most considerable and real difficulty, viz.
Why this favour was granted to that single nation only, and not to all the rest of the world likewise,
is to be accounted for by the same reasons which prove (as has been before shown) that God was
not obliged to make known the revelation of the gospel to all men alike. 9. Of the other particulars
of Scripture-history in the Old Testament. That all the other particulars of Scripture history
contained in the Old Testament, are true relations of matter of fact, (not to insist now on the many
arguments which prove in general the antiquity, genuineness, and authority of the books
themselves,) will to a rational inquirer appear very credible from hence, that very many of the
particular histories, and some even of the minuter circumstances also of those histories, are
confirmed by concurrent testimonies of profane and unquestionably unprejudiced authors: Of
which Grotius, in his excellent book of the truth of the Christian religion, [337] has given us a large
collection: As particularly, that the manner of the formation of the earth out of a chaos is mentioned
by the ancientest Phoenician, Egyptian, Indian and Greek historians; the very names of Adam and
Eve, by Sanchuniathon and others; the longevity of the antediluvians, by Berosus and Manethos,
and others; the ark of Noah, by Berosus; many particulars of the flood, by Ovid and others; the
family of Noah, and two of every kind of animals entering into the ark with him, mentioned by
Lucian himself, as a tradition of the ancient Grecians; the dove which Noah sent out of the ark, by
Abydenus and Plutarch; [338] the building of Babel, by Abydenus, the burning of Sodom, by
Diodorus Siculus and Strabo, and Tacitus, and others; several particulars of the history of
Abraham and the rest of the patriarchs, by Berosus and others; many particulars of Moses's life,
by several ancient writers; the eminent piety of the most ancient Jews, by Strabo and Justin; [339]
divers actions of David and Solomon, in the Phnician annals; some of the actions of Elijah, by
Menander, and confessed by Julian himself; the history of Jonah, under the name of Hercules, by
Lycophron and Æ neas Gazæus; and the histories of the following times, by many more authors.
Besides that (as learned men have upon exceeding probable grounds supposed, [340] ) many of
the most ancient scripture-histories are acknowledged and asserted in the writings of the poets,
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both Greeks and Latins; the true histories being couched under fictitious names and fabulous
representations.10. Of God's sending his son into the world for the redemption of mankind. That
God, in the fulness of time, that is, at that time which his infinite wisdom had fore-appointed, which
all the ancient prophecies had determined, and which many concurrent circumstances in the state
of the Jewish religion, and in the disposition of the Roman empire, had made a fit season for the
reception and propagation of a new institution of religion; that God (I say) at that time, should send
his only-begotten son, that word or wisdom of the father, that divine person by whom (as has been
before shown) he created the world, and by whom he made all former particular manifestations of
himself unto men, that he should send him, to take upon him our human nature, and therein to
make a full and particular revelation of the will of God to mankind (who by sin had corrupted
themselves and forfeited the favour of God, so that by the bare light of nature they could not
discover any certain means by which they could be satisfactorily and absolutely secure of
regaining that favour;) to preach unto men repentance and remission of sin; and by giving himself
a sacrifice and expiation for sin, to declare the acceptableness of repentance, and the certainty of
pardon thereupon, in a method evidently consistent with all necessary vindication of the honour
and authority of the divine laws, and with God's irreconcileable hatred against sin; to be a mediator
and intercessor between God and man, to procure the particular assistance of God's holy spirit
which might be in men a new and effectual principle of a heavenly and divine life; in a word, to be
the Saviour and judge of mankind, and finally to bring them to eternal life; all this, when clearly and
expressly revealed, and by good testimony proved to be so revealed, is apparently agreeable and
very credible to right and true reason. As (because it is the main and fundamental article of the
Christian faith,) I shall endeavour to make out more largely and distinctly, by showing, in particular,
that none of the several objections, upon which speculative unbelievers reject this doctrine, do at
all prove any inconsistency in the belief of it, with sound and unprejudiced reason.That it is not
unreasonable to suppose God making a revelation of his will to men. For, first, it cannot be thought
unreasonable to be believed in the general, that God should make a revelation of his will to
mankind, since, on the contrary, (as has been before proved at large,) it is very agreeable to the
moral attributes of God, and to the notions and expectations of the wisest and most rational men
that lived in the heathen world.That it is not unreasonable to believe, that God would appoint a
sacrifice or expiation for sin. Secondly, it cannot be thought unreasonable to be believed, that in
such a revelation, wherein God freely proclaims remission of sin, and the acceptableness of
repentance, he should nevertheless have appointed such a sacrifice or expiation for sin, as might
at the same time be a sufficient testimony of his irreconcilable hatred against it. For though, by the
light of nature, it was indeed exceeding probable and to be hoped for that God would forgive sin
upon true repentance, yet it could not be proved that he was absolutely obliged to do so, or that he
would certainly do so. On the contrary, there was reason to suppose, that, in vindication of the
honour and dignity of his laws, he would require some further satisfaction and expiation. And
accordingly we find the custom of sacrificing to have prevailed universally over the heathen world
in all ages; which, how unreasonable soever an expectation it was, to think that the blood of
beasts could truly expiate sin, yet thus much it plainly and undeniably shows, that it has been the
common apprehension of mankind, in all ages, that God would not be appeased, nor pardon sin,
without some punishment and satisfaction; and yet at the same time they had good hopes, that,
upon the repentance of sinners, God would accept some other satisfaction instead of the
destruction of the offenders. It is therefore plainly agreeable to right reason, to believe that God, in
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vindication of the honour of his laws, and for a testimony of his hatred against sin, should appoint
some sacrifice or expiation for sin, at the same time that he forgives the sinner upon his true
repentance. Thirdly, That it is not unreasonable to believe, that a mediator should be appointed
between God and man. It cannot be thought unreasonable to be believed, that a mediator or
intercessor should be appointed between God and man, through and by whom the prayers of
sinners may be offered up, so as to be acceptable in the sight of God. It is well known, the
generality of the wisest heathens thought it agreeable to reason to make use of subordinate
intelligences, demons or heroes, by whom they put up their prayers to the superior gods, hoping,
that, by the mediation of those intercessors, the unworthiness of their own persons, and the
defects of these prayers might be supplied, and they might obtain such merciful and gracious
answers to their prayers as they could not presume to hope for upon their own account. Wherein
though those pagans laboured indeed under very great uncertainty, in doing a thing for which they
had no sufficient warrant, and in using mediators whom they neither knew distinctly to have any
being, nor could they however have any good security that such mediation would be acceptable to
the supreme God; yet, at the same time, this undeniably proves, that it is by no means inconsistent
with right reason, to believe that a mediator may by divine authority be appointed between God
and sinful men, to be their intercessor and advocate with a justly offended God.Fourthly, Of the
objection drawn from the dignity of the person whom we believe to be our mediator and redeemer.
The greatest real difficulty in this matter, to the judgment of right reason, seems to arise from the
consideration of the dignity of the person whom we believe to have given himself a sacrifice and
propitiation for the sins of mankind, viz. how it is possible, that the only-begotten son of God
should be incarnate and become man; how it is conceivable that God should condescend so far as
to send, and the son of God condescend willingly to be sent, and do such great things for his
creatures; and, above all, how it is consistent with reason, to suppose God condescending to do
so much for such frail and weak creatures as men, who, in all appearance seem to be but a very
small, low, and inconsiderable part of the creation. And here indeed it must readily be
acknowledged, that human reason could never have discovered such a method as this, for the
reconciliation of sinners to an offended God without express revelation. But then neither, on the
other side, when once this method is made known, is there any such difficulty or
inconceivableness in it as can reasonably make a wise and considerate man call in question the
truth of a well attested revelation, merely upon that account; which, indeed, any plain absurdity, or
contradiction in the matter of a doctrine pretended to be revealed, would, it must be confessed,
unavoidably do. For as to the possibility of the incarnation of the son of God, whatever
mysteriousness there confessedly was in the manner of it, yet, as to the thing itself, there is
evidently no more unreasonableness in believing the possibility of it, than in believing the union of
our soul and body, or any other certain truth which we plainly see implies no contradiction in the
thing itself, at the same time that we are sensible we cannot discover the manner how it is
affected. Again, as to the incredibility of the doctrine, that God should make so great a
condescension to his creatures, and that a person of such dignity as the only begotten son of God
should vouchsafe to give himself a sacrifice for the sins of men: He that duly considers, how it is
no diminution to the glory and greatness of the father of all things, to inspect, govern, and direct
every thing by his all-wise providence through the whole creation; to take care even of the
meanest of his creatures, so that not a sparrow falls to the ground, or a hair of our head perishes,
without his knowledge; and to observe exactly every particle, even of inanimate matter in the
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universe; he (I say) who duly considers this, cannot with reason think it any real disparagement to
the son of God, (though it was indeed a most wonderful and amazing instance of humility and
condescension,) that he should concern himself so far for sinful men as to appear in their nature to
reveal the will of God more clearly to them, to give himself a sacrifice and expiation for their sins,
and to bring them to repentance and eternal life. The greatest enemies and deriders of Christianity
have asserted things, far more incredible, to have been done upon far less occasions; witness
what Julian the apostate [341] thought fit to believe concerning Æ sculapius's coming down from
heaven, and conversing upon earth in a visible form, only to teach men the art of healing diseases.
And modern unbelievers, who seem willing, in the contrary extreme, to deny God's having any
regard, or taking any care in any respect, for the welfare and happiness of his creatures, are
forced, if they will go about to give any account or explication of things, to invent much more
incredible hypotheses, dishonourable to God, and utterly inconsistent with his divine attributes.
Indeed, if we will consider things impartially, so far is it from being truly any diminution of the
greatness and glory of God, to send his son into the world for the redemption and salvation of
mankind, that, on the contrary, it is a means of bringing the very greatest honour to the laws and
government of God that can be imagined. For what can be imagined more honourable, and worthy
of the supreme lord and governor of all things, than to show forth his mercy and goodness, in
forgiving the sins of frail and fallible creatures, and suffering himself to be reconciled to them upon
their true repentance; and yet at the same time to cause such an expiation to be made for sin, by
the sufferings and death of his own son, in their nature, as might be abundant evidences of his
irreconcilable hatred against sin, a just vindication of the authority and dignity of his laws, and a
sufficient and effectual warning to deter men from sin, to create in them the greatest dread and
detestation of it, and for ever to terrify them from venturing upon wilful transgression and
disobedience? It is true, no man can take upon him certainly to say, but God, by his absolute
sovereignty and authority, might, if he had so pleased, have pardoned sin upon repentance,
without any sacrifice or expiation at all. But this method of doing it by the death of Christ is more
wise and fit, and evidently more proper and effectual to discountenance and prevent presumption,
to discourage men from repeating their transgressions, to give them a deep sense of the heinous
nature of sin, and to convince them of the excellency and importance of the laws of God, and the
indispensable necessity of paying obedience to them; forasmuch as it shows us, that at the same
time that God was willing to save the sinner, yet, lest encouragement should be given to sin by
letting it go unpunished, he did not think fit to forgive the transgressions of men without great
sufferings in our nature, and to put away the guilt of our sins but upon such difficult terms as the
death of his own son. So that in this dispensation, justice, and mercy, and truth, are met together;
righteousness and peace have kissed each other. And by how much the greater the dignity of the
person was, who gave himself thus a sacrifice for the sins of men, of so much the greater weight
and force is this argument to deter men for the future from sin, and to convince them of the
necessity of obedience. Wherefore, so far is it from being true, that the consideration of the dignity
of the person suffering is a real objection against the credibility of the doctrine, that, on the
contrary, that very consideration contains the highest vindication imaginable of the greatness, and
honour, and authority of the laws of God, and at the same time the greatest possible instance or
expression of his mercy and compassion towards men, agreeable to our natural notions of his
divine attributes. And then, as to the last part of this difficulty, viz. how it can be consistent with
reason, to suppose God condescending to do so very great things for such mean and weak
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creatures, as men are, who in all appearance seem to be but a very small, low, and inconsiderable
part of the creation; forasmuch as the whole earth itself is but a little spot, that bears no proportion
at all to the universe; and in all probability of reason, the large and numberless orbs of heaven
cannot but be supposed to be filled with beings more capable than we to show forth the praise and
glory of their Almighty Creator, and more worthy to be the objects of his care and love. To this part
of the difficulty, I say, the answer is very easy: That the mercy and love of the infinitely good God is
extended equally over all his works; that, let the universe be supposed as large, and the rational
creatures, with which it is furnished, as many and excellent as any one can imagine; yet mankind
is plainly the chief, indeed the only inhabitant for whose sake it is evident this our globe of earth
was formed into a habitable world; and this our earth is, as far as we have any means of judging,
as considerable and worthy of the divine care as most other parts of the system; and this our
system as considerable as any other single system in the universe; and finally, that, in like manner
as the same divine providence, which presides over the whole creation, does particularly govern
and direct every thing in this our lower world, as well as in every other particular part of the
universe; so there is no real difficulty to right reason, in conceiving that the same divine logos, the
word or messenger of the father, who, in various dispensations, according to the particular needs
and exigencies of mankind, has made various manifestations of God, and discoveries of the divine
will, to us here upon earth; may also, for ought we know, have to other beings, in other parts of the
universe, according to their several capacities or wants, made different manifestations of God, and
discoveries of his will, in ways of which we can know nothing, and in which we have no concern;
there being nothing in this at all contrary to the nature of God, or the condition of things. Fifthly, Of
the objection drawn from the Christian revelation not being in fact universal. and lastly, if any one
thinks it unreasonable to be believed, that God should send his Son into the world for the
redemption of mankind, and yet that this appearance of the Son of God upon earth should not be
till the later ages of the world; and after he has appeared, yet his appearance not be made known
equally to all nations; such a one must likewise, for the same reason, affirm, that it is unreasonable
to believe the necessity and obligations even of natural religion itself, because it is plain all men
are not furnished equally with the same capacities and opportunities of understanding those
obligations, and consequently no deist can, consistently with his own principles, make this
objection against the truth of Christianity. He must likewise, for the same reason, affirm, that God
is obliged in all other respects also to make all his creatures equal; to make men angels; to indue
all men with the same faculties and capacities as any, at least to make all men capable of the very
same kind and the same degree of happiness, and to afford to all of them all the very same means
or opportunities of obtaining it: In a word, he must assert that infinite wisdom cannot reasonably be
supposed to have a right of making variety of creatures in very various circumstances; which is an
assertion palpably most absurd, in experience false, and a very unjust diminution of God's
sovereignty in the world. But besides, though the redemption purchased by the Son of God is not
indeed actually made known unto all men, yet as no man ever denied but that the benefit of the
death of Christ extended backwards to those who lived before his appearance in the world, so no
man can prove but that the same benefit may likewise extend itself forwards to those who never
heard of his appearance, though they lived after it.11. Of the other particulars of scripture-history
contained in the New Testament. That the history of the life of Christ, contained in the New
Testament, is a true relation of matters of fact, (not to insist here on the testimony of his disciples
and followers, which shall be considered hereafter in its proper place,) will to a rational inquirer
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appear very credible from hence, that very many particulars of that history are confirmed by
concurrent testimonies of profane and unquestionably unprejudiced authors. That, before the
coming of our Saviour, there was a general expectation spread over all the eastern nations, that
out of Judea should arise a person, who should he governor of the world, is expressly affirmed by
the Roman historians, Suetonius [342] and Tacitus. [343] That there lived in Judea, at the time
which the Gospel relates, such a person as Jesus of Nazareth, is acknowledged by all authors,
both Jewish and pagan, who have written since that time. The star that appeared at his birth, and
the journey of the Chaldæan wise men, is mentioned by Chalcidius the Platonist. [344] Herod's
causing all the children in Bethlehem, under two years old to be slain, and a reflection made upon
him on that occasion by the emperor Augustus, is related by Macrobius. [345] Many of the
miracles that Jesus worked in his life-time are, as to matters of fact, (particularly, his healing the
lame and the blind, and casting out devils,) expressly owned by the most implacable enemies of
Christianity, by Celsus and Julian, [346] and the authors of the Jewish Talmud. And how the power
of the heathen gods ceased after the coming of Christ is acknowledged by Porphyry, who
attributes it to their being angry at the setting up of the Christian religion, which he styles impious
and profane. Many particulars of the collateral history, concerning John Baptist, and Herod, and
Pilate, (not to mention the famous testimony concerning Jesus himself, because it is by some
suspected not to be genuine, notwithstanding it is found in all the ancient copies,) are largely
recorded by Josephus. The crucifixion of Christ under Pontius Pilate, is related by Tacitus; [347]
and divers of the most remarkable circumstances attending it, such as the earthquake and
miraculous darkness, were recorded in the public Roman registers, [348] commonly appealed to
by the first Christian writers, as what could not be denied by the adversaries themselves. Then, as
to the resurrection and ascension of Christ; these depend on the general proofs of the credibility of
his disciples' testimony, and other following evidences, which will be considered hereafter in their
proper place.12. Of the day of judgment, and Christ the judge. That God has appointed a day,
wherein he will judge the world in righteousness, by that person whom he has ordained, in order to
reward every man according to his works; is a doctrine perfectly agreeable to right reason, and to
our natural notions of the attributes of God; as may appear more particularly from what has been
before said concerning the necessity and certainty of another life after this; and is evident from the
opinion of all the wiser heathens concerning this matter. Nor may it perhaps be altogether
impertinent to observe here, that the poets, both Greek and Latin, have unanimously agreed in this
one particular circumstance, that men after death should not have judgment passed upon them
immediately by God himself, but by just men appointed for that purpose. 13. Of the resurrection of
the body. That, in order to this final judgment, not only the soul shall survive the dissolution of the
body, but the body itself also shall be raised again; this doctrine, though not indeed discoverable
with any kind of certainty by the bare light of nature, because the belief of the soul's immortality
(for ought that appears to reason alone) is sufficient to answer all the purposes of a future state, as
far as is discoverable merely by the light of nature; yet this doctrine (I say) of the resurrection of
the body, when made known by revelation, evidently contains nothing in it in the least contrary to
right reason: For, what reasonable man can deny but that it is plainly altogether as easy for God to
raise the body again after death as to create and form it at first? Some of the Stoical philosophers
seem to have thought it not only possible, but even probable: [349] And many of the Jews, who
had no express revelation concerning it, did yet believe it upon an ancient tradition, as appears
from all their writings, and particularly from the translation in the last verse of the book of Job,
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which according to the Seventy runs thus: So Job died, being old and full of days, but it is written
that he shall rise again with those whom the Lord raises up. [350] The only real difficulty in this
doctrine seems to arise upon putting the supposition of one body's being turned into the
nourishment, and becoming part of the substance of another, so as that the same parts may
equally belong to two bodies, to both of which it shall nevertheless be absolutely impossible that
the same parts should be restored. But this objection, as great and principal a difficulty as it is, is
really but a great trifle. For there does not at all appear any absolute necessity, that, to constitute
the same body, there must be an exact restitution of all and only the same parts. And if there was
any such necessity; yet even still without making that hard supposition (which Grotius and others
have done, [351] ) that God by a miraculous providence always interposes to prevent the parts of
one human body from incorporating with and becoming the nourishment of another, (for I cannot
see any sufficient ground to deny, but that it may be possible in nature for barbarous cannibals, if
any such there be, to subsist for some time and live wholly one upon another, if deprived of all
other sustenance;) without any such hard suppositions as these (I say,) it is easy to imagine many
ways by which the resurrection of the same body, properly speaking, shall nevertheless be very
possible; and the whole foundation of this, and all other difficulties of this kind, concerning the
parts, and forms, and magnitudes, and proportions of our future bodies, be entirely taken away.Of
the resurrection of the same body. As first, No man can say it is improbable, (and they who have
been most and best versed in microscopical observations think it more than probable,) that the
original stamina, which contain all and every one of the solid parts and vessels of the body, not
excepting even the minutest nerves and fibres, are themselves the entire body, and that all the
extraneous matter, which, coming in by way of nourishment, fills up and distends the minute and
insensible vessels, of which all the visible and sensible vessels are composed, is not strictly and
properly part of the body. Consequently, while all this extraneous matter, which serves only to
swell the body to its just magnitude, is in continual flux, the original stamina may continue
unchanged, and so no confusion of bodies will be possible in nature. There may be made many
very considerable observations, concerning the determinate figure into which every respective
body unfolds itself by growth; concerning the impossibility of the body's extending itself, by any
nourishment whatsoever, beyond that certain magnitude to which the original vessels are capable
of being unfolded; and concerning the impossibility of restoring by any nourishment any the
smallest vessel or solid part of the body that has at any time happened to be mutilated by any
accident; all which observations, often and carefully made, will seem very much to favour some
such speculation as this.Secondly, It may also be supposed otherwise, not without good
probability, that in like manner as in every grain of corn there is contained a minute insensible
seminal principle, [352] which is itself the entire future blade and ear, and in due season, when all
the rest of the grain is corrupted, evolves and unfolds itself visibly into that form; so our present
mortal and corruptible body may be but the exuviæ, as it were of some hidden and at present
insensible principle, (possibly the present seat of the soul,) which at the resurrection shall discover
itself in its proper form. This way also, there can be no confusion of bodies possible in nature. And
it is not without some weight that the ancientest writers of the church have always made use of this
very similitude; that the apostle St Paul himself alleges the same comparison; and that the Jewish
writers seem to have had some obscure glimpse of this notion, when they talked of a certain
incorruptible part of the body; though these latter indeed explained themselves very weakly and
unphilosophically. Many other ways perhaps may be imagined, by which the same thing may be
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explained intelligibly. But these speculations are nice and subtile, and neither needful nor proper to
be enlarged upon in this place. Only the bare mention of them shows the manifold possibility of the
doctrine of the resurrection, against the objections of those who would have it seem
contradictory.14. Of the eternal happiness of the blessed, and the eternal punishment of the
damned. Lastly, That after the resurrection and the general judgment, wherein every man shall be
judged according to his works, they that have done well shall go into everlasting happiness, and
they that have done evil, into everlasting punishment, is a doctrine in itself very credible, and
reasonable to be believed. Concerning the everlasting happiness of the righteous there is no
dispute, it being evident that God in his infinite bounty may reward the sincere obedience of his
creatures, as much beyond the merit of their own weak and imperfect works, as he himself
pleases. But the everlasting punishment threatened to the wicked has seemed to many a great
difficulty; since it is certain, from our natural notions of the attributes of God, that no man shall be
punished beyond the just demerit of his sins. Here, therefore, it is to be observed, first that no man
can say, it is unreasonable that they who by wilful and stubborn disobedience to their almighty
creator and most merciful benefactor, and by the habitual practice of unrepented wickedness,
have, during the state of trial, made themselves unfit for the enjoyment of that happiness which
God has prepared for them that love and obey him, should be eternally rejected, and excluded
from it. Thus much, the wickedest of men are willing enough to believe: And if bare deprivation of
happiness was all the punishment they had reason to fear, they would be well content to sit still in
their wickedness. But is it at all agreeable to reason to believe, that the punishment to be inflicted
by the final wrath of a provoked God upon his most obstinate and incorrigible enemies, should be
merely such a thing as is in its own nature less dreadful and terrible than even those afflictions
which by certain experience we see in this present life fall sometimes upon such persons with
whom God is not angry at all? Is it agreeable to reason to believe, that God, who (as is evident by
experience) suffers the very best of his own servants, for the punishment of their sins, or even only
for the trial of their virtue, to fall sometimes under all the calamities and miseries which it is
possible for the cruellest and most powerful tyrants to invent and execute, should punish his most
obstinately rebellious and finally impenitent creatures, with nothing more than the negation of
happiness? There must, therefore, in the next place be some sensible and positive punishment,
besides the mere negative loss of happiness. And whoever seriously considers the dreadful
effects of God's anger in this present world, in the instance of the general deluge, the overthrow of
Sodom and Gomorrah, the amazing calamities which befel the whole Jewish nation at the
destruction of Jerusalem, and other such like examples; in some of which cases, the judgments
have fallen upon mixed multitudes of good men and bad together; (not to mention the calamities
which sometimes befal even good men by themselves;) whosoever, I say, seriously considers all
this, cannot but frame to himself very terrible apprehensions of the greatness of that punishment
which the despised patience of God shall finally inflict on the impenitently wicked and incorrigible,
when they shall be separated and be by themselves. And then, as to the duration of this
punishment, no man can presume, in our present state of ignorance and darkness, to be able truly
to judge, barely by the strength of his own natural reason, what in this respect is or is not
consistent with the wisdom, and justice, and goodness of the supreme governor of the world, since
we neither know the place, nor kind, nor manner, nor circumstances, nor degrees, nor all the ends
and uses of the final punishment of the wicked. Only this one thing we are certain of, that the
justice of God will abundantly vindicate itself, and all mouths shall be stopped before him, and be
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forced to acknowledge the exact righteousness of all his judgments, and to condemn their own
folly and wickedness; forasmuch as the degrees or intenseness of the punishment which shall be
inflicted on the impenitent shall be exactly proportionate to their sins, as a recompense of their
demerit, so that no man shall suffer more than he has deserved. [353] This being once clearly
established, the difficulty about the duration of the punishment will not appear so insuperable to
right reason: For nothing can be more evident than that God may justly banish the wicked eternally
from his kingdom of glory, and from that happiness which is his free and undeserved gift to the
righteous; and the positive punishment which shall be inflicted upon them in that state of eternal
rejection shall undoubtedly be such, and so proportioned to men's deserts, as the righteous judge
will then make appear before men and angels, to be just, and wise, and necessary, and such only
as becomes the infinitely wise and good lord and governor of the universe to inflict. The wisest of
the heathen philosophers, without the help of revelation, have taught, and did believe it agreeable
to right reason, that the punishment of the incorrigible should be [aionios] without any determinate
or known end; [354] and we cannot tell how many wise designs God may serve thereby. We know
not but that as God has now discovered to us in some measure the fall and punishment of evil
angels, to be a warning to us, so he may hereafter use the example of the punishment of wicked
and incorrigible men, to be a means of preserving other beings in their obedience. And many other
considerations there may possibly be, very necessary to enable us to judge rightly concerning this
matter, which, in this present state, we have no sufficient means of coming to the knowledge of.
Thus, all the credenda, or doctrines, which the Christian religion teaches; (that is, not only those
plain doctrines which it requires to be believed as fundamental and of necessity to eternal
salvation, but even all the doctrines which it teaches as matters of truth;) are, in the first place,
though indeed many of them not discoverable by bare reason unassisted with revelation, yet,
when discovered by revelation, apparently most agreeable to sound and unprejudiced reason.
[355]Every one of them has a direct tendency and powerful influence to reform men's manners. In
the next place, every one of these doctrines hasa natural tendency, and a direct and powerful
influence to reform men's lives, and correct their manners. This is the great end and ultimate
design of all true religion; and it is a very great and fatal mistake to think that any doctrine or any
belief whatsoever can be any otherwise of any benefit to men, than as it is fitted to promote this
main end. There was none of the doctrines of our Saviour, (as an excellent prelate of our church
admirably expresses this matter [356] ) calculated for the gratification of men's idle curiosities, the
busying and amusing them with airy and useless speculations; much less were they intended for
an exercise of our credulity, or a trial how far we could bring our reason to submit to our faith: But,
as, on the one hand, they were plain and simple, and such as by their agreeableness to the
rational faculties of mankind, did highly recommend themselves to our belief; so, on the other
hand, they had an immediate relation to practice, and were the genuine principles and foundation
upon which all human and divine virtues were naturally to be superstructed. Particularly, what can
be a more necessary and excellent foundation of true religion than that doctrine which the
Christian religion clearly and distinctly teaches us, concerning the nature and attributes of the one
only true God, without any of that ambiguity and doubtfulness, those various and inconsistent
opinions and conjectures, those uncertain and oft-times false reasonings concerning the nature of
God, which, notwithstanding the natural possibility of discovering very many of the attributes of
God by the light of true reason, did yet in fact overspread the greatest part of the heathen world
with polytheism or atheism? What can be so certain a preservative against idolatry, and the
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worship of false gods, as the doctrine, that the universe, the heavens, and the earth, and all things
contained therein, are the creatures and workmanship of the one true God, and have a continual
dependence upon him for the preservation of their being? What can be so sure a ground of true
piety and reliance upon God, as the clear Christian doctrine concerning providence, concerning
God's perpetually governing and directing the issues and events of all things, and inspecting with a
more especial regard the moral actions of men? Which doctrine was perplexed by the
philosophers with endless disputes. What can be so just a vindication of the goodness of God, and
consequently so necessary in order to our maintaining in our minds worthy and honourable
notions concerning him, as the doctrine that God created man at first upright, and that the original
of all evil and misery is sin? The want of a clear knowledge of which truth extremely perplexed the
heathen world, and made many recur to that most absurd fiction of a self-existent evil principle.
What can be a more proper motive to piety than the doctrine that the deluge and other remarkable
calamities which have befallen mankind, were sent upon them by God's immediate direction, as
punishments for their wickedness? What can be a greater encouragement to the practice of
holiness, than the doctrine that God has at several times vouchsafed to make several particular
revelations of his will to men, to instruct and support them more effectually in that practice? But
above all, what doctrine could ever have been imagined so admirably fitted in all respects to
promote all the ends of true religion, as that of the incarnation of the Son of God? Which way could
men have been filled with so deep a sense of the mercy and love of God towards them, and have
been instructed in all divine truths in a method so well accommodated to their present infirmities,
as by God's sending his only-begotten Son, to take upon him our nature, and therein to make a
general revelation of the will of God to mankind? How could the honour, and dignity, and authority
of the laws of God have been so effectually vindicated, and at the same time so satisfactory an
assurance of pardon upon true repentance have been given unto men, as by this method of the
son of God giving himself a sacrifice and expiation for sin? What could have been a more glorious
manifestation of the mercy and compassion of God, and at the same time a more powerful means
to discountenance men's presumption, to discourage them from repeating their transgressions, to
give them a deep sense of the heinous nature of sin, and of God's extreme hatred and utter
irreconcilableness to it, and to convince them of the excellency and importance of the laws of God,
and the indispensable necessity of paying obedience to them, than this expedient of saving
sinners by the sufferings and death of the son of God, and by establishing with them a new and
gracious covenant upon the merits of that satisfaction? How could men be better encouraged to
begin a religious life, than by having such a mediator, advocate, and intercessor for them with
God, to obtain pardon of all their frailties, and by being assured of the assistance of the Spirit of
God, to enable them to conquer all their corrupt affections, and to be in them an effectual principle
of a heavenly and divine life? In fine, what stronger and more powerful motives could possibly
have been contrived to persuade men to live virtuously, and to deter them from vice, than the clear
discovery made to us in the gospel of God's having appointed a day, wherein he will judge the
world in righteousness, every man according to his works, and that they who have done well shall
be adjudged to everlasting happiness, and they that have done evil to endless punishment; of
which the light of nature afforded men but obscure glimpses? And may we not here, upon the
whole, appeal now even to our adversaries themselves, whether, in all and every one of these
doctrines, there be not a more powerful, a more effectual method laid down, for the reforming
human nature, and obliging the whole world to forsake their sins, and to lead holy and virtuous
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lives, than was ever taught before; nay, or than was possible to have been contrived by all the wit
of mankind? This is the great and highest recommendation of the Christian doctrine; this is what to
a well disposed mind would well nigh satisfactorily prove, even without the addition of any external
testimony, that the revelation of Christianity could not possibly but come from God, seeing that not
only all its practical precepts, but even all its articles of belief also, tend plainly to this one and the
same end, to make men universally amend and reform their lives, to recover and restore them to
their original excellent state, from the corruption and misery which had been introduced by sin, and
to establish upon earth the practice of everlasting righteousness, and entire and hearty obedience
to the will of God; which would have been the religion of men (had they continued innocent) in
paradise, and now is the religion of angels, and for ever will be the religion of saints in heaven.
Vain men may value themselves upon their speculative knowledge, right opinions, and true and
orthodox belief, separate from the practice of virtue and righteousness; but as sure as the gospel
is true, no belief whatsoever shall finally be of any advantage to men, any otherwise than only so
far as it corrects their practice, hinders them from being workers of iniquity, and makes them
likeLuke, xiii.7. unto God. Lastly, And all of them together make up the most consistent and
rational scheme of belief in the world. all the doctrines of the Christian faith do together make up
an infinitely more consistent and rational scheme of belief than any that the wisest of the ancient
philosophers ever did, or the cunningest of modern unbelievers can invent or contrive. This is
evident from a summary view of the fore-mentioned scheme of the Christian doctrines, wherein
every article has a just dependence on the foregoing ones, and a close connexion with those that
follow; and the whole account of the order and disposition of things, from the original to the
consummation of all things, is one entire, regular, complete, consistent, and every way a most
rational scheme: Whereas the wisest of the ancient philosophers, that is, those of them who hit
upon the greatest number of single truths, and taught the fewest absurdities, were yet never able
to make out any universal, entire, and coherent system of doctrines, [357] and scheme of the
whole state of things, with any manner of probability: And the cunningest of modern deists,
(besides that they must needs, in their own way, believe some particular things stranger, and in
themselves more incredible, than any of the fore-mentioned Christian doctrines,) cannot, in the
whole, as has been before shown, frame to themselves any fixed and settled principles upon
which to argue consistently; but must unavoidably either be perplexed with inextricable
absurdities, or confessedly recur to downright atheism. There have indeed, even among Christians
themselves, been many differences and disputes about particular doctrines: (But, excepting such
as have intolerably corrupted the very fundamental doctrines, and even the main design itself of
the whole Christian dispensation; of which there are too many instances in writers of the Romish
church especially;) these disputes among Christians have not been, like those among the
philosophers, de rerum summa, concerning the whole scheme and system of things, but only
concerning particular explications of particular doctrines; which kind of disputes do not at all affect
the certainty of the whole religion itself, [358] nor ought in reason to be any manner of hindrance to
the effect which the plain and weighter, and confessedly more important fundamental doctrines
ought to have upon the hearts and lives of men.
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Chapter 31

XIV. Proposition XIV. Fifthly, As this revelation, to the judgment of

right and sober reason,

appears of itself highly credible and probable,

and abundantly recommends itself in its native simplicity, merely by its own intrinsic goodness and
excellency, to the practice of the most rational and considering men, who are desirous in all their
actions to have satisfaction and comfort and good hope within themselves, from the conscience of
what they do: So it is moreover positively and directly proved to be actually and immediately sent
to us from God, by the many infallible signs and miracles which the author of it worked publicly as
the evidence of his divine commission, by the exact completion both of the prophecies that went
before concerning him, and of those that he himself delivered concerning things that were to
happen after; and by the testimony of his followers, which in all its circumstances was the most
credible, certain, and convincing evidence, that was ever given to any matter of fact in the world.
First, The Christian revelation is positively and directly proved to be actually and immediately sent
to us from God, by the many infallible signs and miracles which the author of it worked publicly as
the evidence of his divine commission. Of the life and character of our Saviour, as an evidence of
the truth of the Christian revelation. Besides the great excellency and reasonableness of the
doctrine considered in itself, of which I have already treated, it is here of no small moment to
observe, that the author of it (separate from all external proof of his divine commission) appeared
in all his behaviour, words, and actions, to be neither an impostor nor an enthusiast. [359] His life
was innocent and spotless, spent entirely in serving the ends of holiness and charity, in doing
good to the souls and bodies of men, in exhorting them to repentance, and inviting them to serve
and glorify God. When his bitterest enemies accused him, in order to take away his life, they could
not charge him with any appearance of vice or immorality. And so far was he from being guilty of
what they did accuse him of, namely, of vain-glory and attempting to move sedition, that once,
when the admiring people would by force have taken him and made him their king, he chose even
to work a miracle to avoid that, which was the only thing that could be imagined to have been the
design of an impostor. In like manner, whoever seriously considers the answers he gave to all
questions whether moral or captious, his occasional discourses to his disciples, and more
especially the wisdom and excellency of his sermon upon the mount, which is as it were the
system and summary of his doctrine, manifestly surpassing all the moral instructions of the most
celebrated philosophers that ever lived; cannot, without the extremest malice and obstinacy in the
world, charge him with enthusiasm. Of the miracles of Christ as the evidence of his divine
commission. These considerations cannot but add great weight and authority to his doctrine, and
make his own testimony concerning himself exceedingly credible. But the positive and direct proof
of his divine commission are the miracles which he worked for that purpose; his healing the sick, --
his giving sight to the blind, -- his casting out devils, -- his raising the dead, -- the wonders that
attended his crucifixion, -- his own resurrection from the dead, -- his appearance afterwards to his
disciples, -- and his ascension visibly into heaven. These, and the rest of his stupendous miracles,
were, to the disciples that saw them, sensible demonstrations of our Lord's divine commission:
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And to those who have lived since that age, they are as certain demonstrations of the same truth,
as the testimony of those first disciples, who were eye-witnesses of them, is certain and true. To
the disciples that saw them, these miracles were sensible and complete demonstrations of our
Lord's divine commission, because they were so great, and so many, and so public, and so
evident, that it was absolutely impossible they should be the effect of any art of man, of any
chance, or fallacy; and the doctrine they were brought to confirm was of so good and holy a
tendency, that it was impossible he should be enabled to work them by the power and assistance
of evil spirits; so that, consequently, they must of necessity have been performed, either
immediately or mediately by God himself. Of miracles in general. But here, because there have
been many questions raised, and some perplexity introduced by the disputes and different
opinions of learned men, concerning the power of working miracles, and concerning the extent of
the evidence which miracles give to the truth of any doctrine, and because it hath been much
controverted, whether true miracles can be worked by any less power than the immediate power of
God; and whether, to complete the evidence of a miracle, the nature of the doctrine pretended to
be proved thereby is requisite to be taken into the consideration or no; it may not perhaps be
improper, upon this occasion, to endeavour to set this whole matter in its true light, as briefly and
clearly as I can. 1st, That in respect of the power of God, all things are alike easy. then; In respect
of the power of God, and in respect to the nature of the things themselves, absolutely speaking, all
things that are possible at all, that is, which imply not a direct contradiction, are equally and alike
easy to be done. The power of God extends equally to great things as to small, and to many as to
few; and the one makes no more difficulty at all, or resistance to his will, than the other. That
therefore miracles ought not to be defined by any absolute difficulty in the nature of the things
themselves to be done. It is not therefore a right distinction to define or distinguish a miracle by
any absolute difficulty in the nature of the thing itself to be done; as if the things we call natural
were absolutely and in their own nature easier to be effected, than those that we look upon as
miraculous; on the contrary, it is evident and undeniable, that it is at least as great an act of power
to cause the sun or a planet to move at all, as to cause it to stand still at any time: Yet this latter we
call a miracle; the former not. And to restore the dead to life, which is an instance of an
extraordinary miracle, is in itself plainly altogether as easy as to dispose matter at first into such
order as to form a human body in that which we commonly call a natural way. So that, absolutely
speaking, in this strict and philosophical sense, either nothing is miraculous, namely, if we have
respect to the power of God; or, if we regard our own power and understanding, then almost every
thing, as well what we call natural, as what we call supernatural, is in this sense really miraculous;
and it is only usualness or unusualness that makes the distinction. 2. What degrees of power God
may have communicated to created beings is not possible for us to determine. What degrees of
power God may reasonably be supposed to have communicated to created beings, to subordinate
intelligences, to good or evil angels, is by no means possible for us to determine. Some things
absolutely impossible for men to effect, it is evident may easily be within the natural powers of
angels; and some things beyond the power of inferior angels may as easily be supposed to be
within the natural power of others that are superior to them; and so on. So that, (unless we knew
the limit of communicable and incommunicable power) we can hardly affirm, with any certainty,
that any particular effect, how great or miraculous soever it may seem to us, is beyond the power
of all created beings in the universe to have produced. That therefore a miracle is not rightly
defined to be such an effect as could not have been produced by any less power than the divine
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omnipotence. It is not therefore a right distinction to define a miracle (as some very learned and
very pious men have done,) to be such an effect as could not have been produced by any less
power than the divine omnipotence. There is no instance of any miracle in scripture, which, to an
ordinary spectator, would necessarily imply the immediate operation of original, absolute, and
underived power: And consequently such a spectator could never be certain that the miraculous
effect was beyond the power of all created beings in the universe to produce. There is one
supposition, indeed, upon which the opinion of all miracles being necessarily the immediate effects
of the divine omnipotence, may be defended; and that is, if God, together with the natural powers
wherewith he hath indued all subordinate intelligent beings, has likewise given a law, or restraint,
whereby they be hindered from ever interposing in this lower world, to produce any of those effects
which we call miraculous or supernatural: But then, how certain soever it is, that all created beings
are under some particular laws and restraints, yet it can never be proved that they are under such
restraints universally, perpetually, and without exception: And, without this, a spectator that sees a
miracle can never be certain that it was not done by some created intelligence. Reducing the
natural power of created beings to as low a degree as any one can desire to suppose, will help
nothing in this matter; for, supposing (which is very unreasonable to suppose) that the natural
powers of the highest angels were no greater than the natural powers of men, yet, since thereby
an angel would be enabled to do all that invisibly, which a man can do visibly, he would even in
this supposition be naturally able to do numberless things which we should esteem the greatest of
miracles. 3. All things that are done in the world, are done either immediately by God himself, or by
created intelligent beings; matter being capable of no laws or powers. And consequently there is,
properly speaking, no such thing as the course or power of nature. All things that are done in the
world are done either immediately by God himself, or by created intelligent beings; matter being
evidently not at all capable of any laws or powers whatsoever, any more than it is capable of
intelligence, excepting only this one negative power, that every part of it will, of itself, always and
necessarily continue in that state, whether of rest or motion, wherein it at present is; so that all
those things which we commonly say are the effects of the natural powers of matter and laws of
motion, of gravitation, attraction, or the like, are indeed (if we will speak strictly and properly) the
effects of God's acting upon matter continually and every moment, either immediately by himself,
or mediately by some created intelligent beings: (Which observation, by the way, furnishes us, as
has been before noted, with an excellent natural demonstration of Providence.) Consequently,
there is no such thing as what men commonly call the course of nature, or the power of nature.
The course of nature, truly and properly speaking, is nothing else but the will of God producing
certain effects in a continued, regular, constant, and uniform manner; which course or manner of
acting being in every moment perfectly arbitrary, is as easy to be altered at any time as to be
preserved. And if (as seems most probable,) this continual acting upon matter be performed by the
subserviency of created intelligences appointed to that purpose by the supreme Creator, then it is
as easy for any of them, and as much within their natural power, (by the permission of God,) to
alter the course of nature at any time, or in any respect, as to preserve or continue it.That
therefore a miracle is not rightly defined to be that which is against the course of nature or above
the natural powers of created agents. It is not therefore a right distinction to define a miracle to be
that which is against the course of nature, meaning, by the course of nature, the power of nature
or the natural powers of created agents; for, in this sense, it is no more against the course of
nature for an angel to keep a man from sinking in the water, than for a man to hold a stone from
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falling in the air by overpowering the law of gravitation; and yet the one is a miracle, the other not
so. In like manner, it is no more above the natural power of a created intelligence to stop the
motion of the sun or of a planet, than to continue to carry it on in its usual course; and yet the
former is a miracle, the latter not so: But, if by the course of nature, be meant only (as it truly
signifies) the constant and uniform manner of God's acting, either immediately or mediately, in
preserving and continuing the order of the world, then, in that sense, indeed, a miracle may be
rightly defined to be an effect produced contrary to the usual course or order of nature, by the
unusual interposition of some intelligent being superior to men, as I shall have occasion presently
to observe more particularly.The unreasonableness of those who deny the possibility of miracles
in general. And from this observation we may easily discover the vanity and unreasonableness of
that obstinate prejudice which modern deists have universally taken up against the belief of
miracles in general: They see that things generally go on in a constant and regular method; that
the frame and order of the world is preserved by things being disposed and managed in an
uniform manner; that certain causes produce certain effects in a continued succession according
to certain fixed laws or rules; and from hence they conclude, very weakly and unphilosophically,
that there are in matter certain necessary laws or powers, the result of which is that which they call
the course of nature, which they think is impossible to be changed or altered, and consequently,
that there can be no such thing as miracles: Whereas, on the contrary, if they would consider
things duly, they could not but see that dull and lifeless matter is utterly incapable of obeying any
laws, or of being indued with any powers; and that, therefore, that order and disposition of things,
which they vulgarly call the course of nature, cannot possibly be any thing else but the arbitrary will
and pleasure of God exerting itself and acting upon matter continually, either immediately by itself,
or mediately by some subordinate intelligent agents, according to certain rules of uniformity and
proportion, fixed indeed, and constant, but which yet are made such merely by arbitrary
constitution, not by any sort of necessity in the things themselves, as has been abundantly proved
in my former discourse: And, consequently, it cannot be denied, but that it is altogether as easy to
alter the course of nature as to preserve it; that is, that miracles, excepting only that they are more
unusual, are in themselves, and in the nature and reason of the thing, as credible in all respects,
and as easy to be believed, as any of those we call natural effects. 4. Some effects prove the
constant providence of God, and others prove the occasional interposition either of God himself, or
of some intelligent being superior to man. Those effects which are produced in the world regularly
and constantly, which we call the works of nature, prove to us, in general, the being, the power,
and the other attributes of God. Those effects, which upon any rare and extraordinary occasion,
are produced in such manner that it is manifest they could neither have been done by any power
or art of man, nor by what we call chance, that is, by any composition or result of those laws which
are God's constant and uniform actings upon matter, these undeniably prove to us the immediate
and occasional interposition either of God himself, or at least of some intelligent agent superior to
men, at that particular time, and on that particular account. For instance, the regular and continued
effects of the power of gravitation, and of the laws of motion; of the mechanic, and of the animal
powers; all these prove to us, in general, the being, the power, the presence, and the constant
operation, either immediate or mediate, of God in the world. But if, upon any particular occasion,
we should see a stone suspended in the air, or a man walking upon the water, without any visible
support, a chronical disease cured by a word speaking, or a dead and corrupted body restored to
life in a moment; we could not then doubt but there was an extraordinary interposition either of
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God himself, in order to signify his pleasure upon that particular occasion, or at least of some
intelligent agent far superior to man, in order to bring about some particular design.5. Whether
such interposition be the immediate work of God, or of some good or evil angels, can hardly be
discovered merely by the work itself. Whether such an extraordinary interposition of some power
superior to men be the immediate interposition of God himself, or of some good angel, or of some
evil angel, can hardly be distinguished certainly, merely by the work or miracle itself; because it is
impossible for us to know, with any certainty, either that the natural power of good angels, or of
evil ones, extends not beyond such or such a certain limit, or that God always restrains them from
exercising their natural powers in producing such or such particular effects.That there is no reason
to suppose all the wonders worked by evil spirits to be mere delusions. It is not therefore a right
distinction, to suppose the wonders which the scripture attributes to evil spirits, to be mere
præstigiæ, sleights, or delusions. For if the devil has any natural power of doing any thing at all,
even but so much as the meanest of men, and be not restrained by God from exercising that
natural power, it is evident he will be able, by reason of his invisibility, to work true and real
miracles. Neither is it a right distinction to suppose the miracles of evil spirits not to be real effects
in the things where they appear, but impositions upon the senses of the spectators; for, to impose
in this manner upon the senses of men, (not by sleights and delusions, but by really so affecting
the organs of sense as to make things appear what they are not;) is to all intents and purposes a
true a miracle, and as great an one, as making real changes in the things themselves.6. How we
are to distinguish miracles worked by God, for the proof of any doctrine, from the frauds of evil
spirits. When therefore, upon any particular occasion, for instance, when at the will of a person
who teaches some new doctrine as coming from God, and in testimony to the truth of that doctrine,
there is plainly and manifestly an interposition of some superior power producing such miraculous
effects as have been before mentioned; the only possible ways by which a spectator may certainly
and infallibly distinguish whether those miracles be indeed the works, either immediately of God
himself, or (which is the very same thing,) of some good angel employed by him, and,
consequently, the doctrine witnessed by the miracles be infallibly true and divinely attested; or
whether, on the contrary, the miracles be the works of evil spirits, and consequently the doctrine a
fraud and imposition upon men: The only possible ways (I say) of distinguishing this matter
certainly and infallibly, are these: -- If the doctrine attested by miracles be in itself impious, or
manifestly tending to promote vice, then, without all question, the miracles, how great soever they
may appear to us, are neither worked by God himself, nor by his commission; because our natural
knowledge of the attributes of God, and of the necessary difference between good and evil, is
greatly of more force to prove any such doctrine to be false than any miracles in the world can be
to prove it true: As, for example, suppose a man, pretending to be a prophet, should work any
miracle, or give any sign or wonder whatsoever, in order to draw men from the worship of the true
God, and tempt them to idolatry, and to the practice of such vices as in all heathen nations have
usually attended the worship of false Gods, nothing can be more infallibly certain, than that such
miracles ought at first sight to be rejected as diabolical. If the Deut. xiii.1, &c. doctrine attested by
miracles be in itself indifferent, that is, such as cannot by the light of nature and right reason alone,
be certainly known whether it be true or false; and, at the same time, in opposition to it, and in
proof of the direct contrary doctrine, there be worked other miracles, more and greater than the
former, or at least attended with such circumstances as evidently show the power by which these
latter are worked to be superior to the power that worked the former; then that doctrine which is
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attested by the superior power must necessarily be believed to be divine: This was the case of
Moses and the Egyptian magicians. The magicians worked several miracles to prove that Moses
was an impostor, and not sent of God; Moses, to prove his divine commission, worked miracles
more and greater than theirs, or else (which is the very same thing,) the power by which he
worked his miracles restrained the power by which they worked theirs, from being able at that time
to work all the same miracles that he did; and so appeared evidently the superior power:
Wherefore, it was necessarily to be believed that Moses's commission was truly from God. If, in
the last place, the doctrine attested by miracles be such as, in its own nature and consequences,
tends to promote the honour and glory of God and the practice of universal righteousness amongst
men, and yet, nevertheless, be not in itself demonstrable, nor could, without revelation, have been
discovered to be actually true, (or even if it was but only indifferent in itself, and such as could not
be proved to be any way contrary to or inconsistent with these great ends,) and there be no
pretence of more or greater miracles on the opposite side to contradict it; (which is the case of the
doctrine and miracles of Christ;) then the miracles are unquestionably divine, and the doctrine
must, without all controversy, be acknowledged as an immediate and infallible revelation from
God: Matt. xii.25. Because, (besides that it cannot be supposed that evil spirits would overthrow
their own power and kingdom,) should God, in such cases as these, permit evil spirits to work
miracles to impose upon men, the error would be absolutely invincible; and that would, in all
respects, be the very same thing as if God worked the miracles to deceive men himself. No man
can doubt but evil spirits, if they have any natural powers at all, have power to destroy men's
bodies and lives, and to bring upon men innumerable other calamities; which yet, in fact, it is
evident God restrains them from doing, by having set them laws and bounds which they cannot
pass. Now, for the very same reason, it is infinitely certain that God restrains them likewise from
imposing upon men's minds and understandings, in all such cases where wise, and honest, and
virtuous men would have no possible way left by which they could discover the imposition. The
difference between those who teach that the immediate power of God is, or is not, necessarily
requisite to the working of a miracle, is not very great at bottom. And here at last the difference
between those who believe that all miracles necessarily require the immediate power of God
himself to effect them, and those who believe created spirits able to work miracles, is not very
great. They who believe all miracles to be effected only by the immediate power of God, must do it
upon this ground, that they suppose God, by a perpetual law, restrains all subordinate intelligent
agents from interposing at any time to alter the regular course of things in this lower world; (for, to
say that created spirits have not otherwise a natural power, when unrestrained, to do what we call
miracles, is saying that those invisible agents have no power naturally to do any thing at all.) And
they who believe that subordinate beings have power to work miracles must yet of necessity
suppose that God restrains them in all such cases at least where there would not be sufficient
marks left, by which the frauds of evil spirits could be clearly distinguished from the testimony and
commission of God.And now, from these few clear and undeniablo propositions, it evidently
follows; -- 1st. The true definition of a miracle: That the true definition of a miracle, in the
theological sense of the word, is this -- that it is a work effected in a manner unusual or different
from the common and regular method of providence, by the interposition either of God himself, or
of some intelligent agent superior to man, for the proof or evidence of some particular doctrine, or
in attestation to the authority of some particular person. And if a miracle so worked be not opposed
by some plainly superior power; nor be brought to attest a doctrine either contradictory in itself, or
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vicious in its consequences, (a doctrine of which kind no miracles in the world can be sufficient to
prove;) then the doctrine so attested must necessarily be looked upon as divine, and the worker of
the miracle entertained as having infallibly a commission from God.2. The strength of the evidence
of our Saviour's miracles. From hence it appears, that the complete demonstration of our Saviour's
being a teacher sent from God, was, to the disciples who saw his miracles, plainly this: That the
doctrine he taught, being in itself possible, and in its consequences tending to promote the honour
of God and true righteousness among men; and the miracles he worked being such that there
neither was nor could be any pretence of more or greater miracles to be set up in opposition to
them, -- it was as infallibly certain that he had truly a divine commission as it was certain that God
would not himself impose upon men a necessary and invincible error.3. Concerning the objection,
that we prove in a circle the miracles by the doctrine, and the doctrine by the miracles. From hence
it appears, how little reason there is to object, as some have done, that we prove in a circle the
doctrine by the miracles, and the miracles by the doctrine. For the miracles, in this way of
reasoning, are not at all proved by the doctrine; but only the possibility and the good tendency, or
at least the indifferency of the doctrine, is a necessary condition or circumstance, without which
the doctrine is not capable of being proved by any miracles. It is indeed the miracles only that
prove the doctrine, and not the doctrine that proves the miracles; but then, in order to this end, that
the miracles may prove the doctrine, it is always necessarily to be first supposed that the doctrine
be such as is in its nature capable of being proved by miracles. The doctrine must be in itself
possible and capable to be proved, and then miracles will prove it to be actually and certainly true.
The doctrine is not first known, or supposed to be true, and then the miracles proved by it; but the
doctrine must be first known to be such as is possible to be true, and then miracles will prove that
it actually is so. Some doctrines are, in their own nature, necessarily and demonstrably true, such
as are all those which concern the obligation of plain moral precepts; and these neither need nor
can receive any stronger proof from miracles than what they have already (though not perhaps so
clearly indeed to all capacities,) from the evidence of right reason. Other doctrines are in their own
nature necessarily false and impossible to be true; such as are all absurdities and contradictions,
and all doctrines that tend to promote vice; and these can never receive any degree of proof from
all the miracles in the world. Lastly, other doctrines are in their own nature indifferent, or possible,
or perhaps probable to be true; and these could not have been known to be positively true, but by
the evidence of miracles, which prove them to be certain. To apply this to the doctrine and
miracles of Christ. The moral part of our Saviour's doctrine would have appeared infallibly true,
whether he had ever worked any miracles or no. The rest of his doctrine was what evidently
tended to promote the honour of God, and the practice of righteousness amongst men: Therefore
that part also of his doctrine was possible and very probable to be true; but yet it could not from
thence be known to be certainly true, nor ought to have been received as a revelation from God,
unless it had been proved by undeniable miracles. And the miracles he worked did indeed
undeniably prove it to be the doctrine of God. Nevertheless, had his doctrine in any part of it been
either absurd and contradictory in itself, or vicious in its tendency and consequences, no miracles
could then possibly have proved it to have been true. It is evident therefore that the nature of the
doctrine to be proved must be taken into the consideration, as a necessary circumstance; and yet
that only the miracles are properly the proof of the doctrine, and not the doctrine of the miracles. 4.
Of the pretended miracles of Apollonius and others. From hence it follows, that the pretended
miracles of Apollonius Tyaneus, Aristeas Proconnesius, and some few others among the
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heathens, even supposing them to have been true miracles, (which yet there is no reason at all to
believe, because they are very poorly attested, and are in themselves very mean and trifling, as
has been fully shown by Eusebius in his book against Hierocles, and by many late writers; but
supposing them, I say, to have been true miracles,) yet they will prove nothing at all to the
disadvantage of Christianity: Because they were worked either without any pretence of confirming
any new doctrine at all; or else to prove absurd and foolish things; or to establish idolatry and the
worship of false Gods; and consequently they could not be done by the divine power and authority,
nor bear any kind of comparison with the miracles of Christ, [360] which were worked to attest a
doctrine that tended in the highest degree to promote the honour of God and the general
reformation of mankind.To return therefore to the argument. The miracles (I say) which our
Saviour worked were, to the disciples that saw them, sensible demonstration of his divine
commission. And to those who have lived since that age they are as certain demonstrations of the
same truth as the testimony of those first disciples, who were eye-witnesses of them, is certain
and true: Which I shall have occasion to consider presently.Secondly. Of the fulfilling the
prophecies, as an evidence of our Saviour's divine commission. The proof of the divine authority of
the Christian revelation is confirmed and ascertained, by the exact completion both of all those
prophecies that went before concerning our Lord, and of those that he himself delivered
concerning things that were to happen after.Of the prophecies that went before, concerning the
Messiah. Concerning the Messiah it was foretold, (Gen. xlix.10.) that he should come, before the
sceptre departed from Judah: And accordingly Christ appeared a little before the time when the
Jewish government was totally destroyed by the Romans. It was foretold that he should come
before the destruction of the second temple, (Hagg. ii.7.) The desire of all nations shall come, and
I will fill this house with glory, saith the Lord of hosts; the glory of this latter house shall be greater
than of the former: And accordingly Christ appeared some time before the destruction of the city
and temple. It was foretold that he should come at the end of 490 years, after the restoring of
Jerusalem which had been laid waste during the captivity, (Dan. ix.24.) and that he should be cut
off; and that, after that, the city and sanctuary should be destroyed and made desolate: And
accordingly, at what time soever the beginning of the four hundred and ninety years can,
according to any interpretation of the words, be fixed, the end of them will fall about the time of
Christ's appearing, and it is well known how entirely the city and sanctuary were destroyed some
years after his being cut off. It was foretold that he should do many great and beneficial miracles;
that the eyes of the blind (Isa. xxxv.5.) should be opened, and the ears of the deaf unstopped; that
the lame man should leap as an hart, and the tongue of the dumb sing; -- and this was literally
fulfilled in the miracles of Christ, -- the blind received their sight, and the lame walked, the deaf
heard, &c. (Matt. xi.5.) It was foretold that he should die a violent death, (Isai.liii. throughout,) and
that not for himself, (Dan. ix.26.) but for our transgressions, (Isai. liii.5, 6, and 12.) for the iniquity of
us all, and that he might bear the sin of many; -- all which was exactly accomplished in the
sufferings of Christ. It was foretold, (Gen. xlix.10.) that to him should the gathering of the people
be, and (Psal. ii.8.) that God would give him the heathen for his inheritance, and the utmost parts
of the earth for his possession; -- which was punctually fulfilled by the wonderful success of the
gospel, and its universal spreading through the world. Lastly, many minuter circumstances were
foretold of the Messiah, -- that he should be of the tribe of Judah, and of the seed of David, that he
should be born in the town of Bethlehem, (Mic. v.2.) that he should ride upon an ass in humble
triumph into the city of Jerusalem, (Zech. ix.9.) that he should be sold for thirty pieces of silver,
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(Zech. xi.12.) that he should be scourged, buffeted, and spit upon, (Is. l.6.) that his hands and feet
should be pierced, (Psal. xxii.16.) that he should be numbered among malefactors, (Is. liii.12.) that
he should have gall and vinegar offered him to drink, (Psal. lxix.21.) that they who saw him
crucified, should mock at him, and at his trusting in God to deliver him, (Psal. xxii.8.) that the
soldiers should cast lots for his garments, (Psal. xxii.18.) that he should make his grave with the
rich, (Is. liii.9.) and that he should rise again without seeing corruption, (Psal. xvi.10.) All which
circumstances were fulfilled to the greatest possible exactness, in the person of Christ: Not to
mention the numberless typical representations which had likewise evidently their complete
accomplishment in him. And it is no less evident, that none of these prophecies can possibly be
applied to any other person that ever pretended to be the Messiah. Of the prophecies that Christ
himself delivered concerning things that were to happen after. Further, the prophecies or
predictions which Christ delivered himself, concerning things that were to happen after, are no less
strong proofs of the truth and divine authority of his doctrine, than the prophecies were which went
before concerning him. He did very particularly, and at several times, foretel his own death, and
the circumstances of it, (Matt.xvi.21.) that the chief priests and scribes should condemn him to
death and deliver him to the Gentiles, that is to Pilate and the Roman soldiers, to mock, and
scourge, and crucify him, (Matt. xx.18 and 19.) that he should be betrayed into their hands, (Matt.
xx.18.) that Judas Iscariot was the person who would betray him, (Matt. xxvi.23.) that all his
disciples would forsake him and flee, (Matt. xxvi.31.) that Peter particularly would thrice deny him
in one night; (Mar. xiv.30.) he foretold further, that he would rise again the third day, (Matt. xvi.21.)
that, after his ascension, he would send down the Holy Ghost upon hi sapostles, (John xv.26.)
which should enable them to work many miracles: (Mar. xvi.17.) he foretold also the destruction of
Jerusalem, with such very particular circumstances, in the whole 24th chapter of St Matthew, and
the 13th of St Mark and 21st of St Luke, that no man who reads Josephus's history of that dreadful
and unparalleled calamity, [361] can without the greatest obstinacy imaginable, doubt of our
Saviour's divine fore-knowledge. Lastly, he foretold likewise many particulars concerning the
future success of the gospel, and what should happen to several of his disciples; he foretold what
opposition and persecution they should meet withal in their preaching; (Matt. x.17.) he foretold
what particular kind of death St Peter should die; (Job xxi.18.) and hinted, that St John should live
till after the destruction of Jerusalem; (Job, xxi.22.) and foretold, that, notwithstanding all
opposition and persecutions, the gospel should yet have such success as to spread itself over the
world; (Matt. xvi.18. xxiv.14. xxviii.19.) all and every one of which particulars were exactly
accomplished, without failing in any respects.Some of these things are of permanent and visible
effects, even unto this day; particularly the captivity and dispersion of the Jews through all nations,
for more than 1600 years; and yet their continuing a distinct people, in order to the fulfilling the
prophecies of things still future: This (I say) is particularly a permanent proof of the truth of the
ancient prophecies: But the greatest part of the instances above mentioned were sensible and
ocular demonstrations of the truth of our Lord's doctrine only to those persons who lived at the
time when they happened: The credibility of whose testimony, therefore, shall be considered
presently in its proper place.Objections answered. But before I proceed to this, it may not be
improper in this place to take notice of some objections which have of late been revived and urged
against this whole notion, both of the prophecies themselves, and of the application of them to
Christ. The sum and strength of which objections is briefly this.That all the promises supposed to
be made to the Jews before Christ's time, of a Messiah, or deliverer, were understood and meant
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of some "temporal deliverer" only, who should restore to the Israelites a mere worldly kingdom,
"without the least imagination of a spiritual deliverance," or of any such Saviour as is preached in
the New Testament.That, consequently, "all the prophecies" in the Old Testament, applied to
Christ by the apostles in the New, are applied to him in a sense merely "typical, mystical,
allegorical, or enigmatical;" in a sense "different from the obvious and literal sense," by "new
interpretations put upon them not agreeable to the obvious and literal meaning of those books"
from whence they are cited: That is to say, that the prophecies were all of them intended
concerning other persons, and other persons only; and, therefore, are falsely and groundlessly
applied either to Christ in particular, or in general to the expectation of any such Messiah as
should introduce a spiritual and eternal kingdom.That there are several passages, cited by the
apostles out of the Old Testament, which are either not found there at all, or else are very different
in the text itself from the citations alleged; and consequently, are, by the apostles, either
misunderstood or misapplied.That even miracles themselves "can never render a foundation valid,
which is in itself invalid; -- can never make a false inference true; -- can never make a prophecy
fulfilled, which is not fulfilled;" -- can never make those things to be spoken concerning Christ,
which were not spoken concerning Christ: And, consequently, that the miracles said to have been
worked by Christ could not possibly have been really worked by him; but must, of necessity,
together with the whole system, both of the Old and New Testament, have been wholly the effect
of imagination and enthusiasm, if not of imposture. Now, in order to enable every careful and
sincere reader to find a satisfactory answer to these, and all other objections of the like nature, I
would lay before him the following considerations.1. I suppose it to have been already proved in
the foregoing part of this discourse, that there is a God, and that the nature and circumstances of
men, and the necessary perfections of God, do demonstrate the obligations and the motives of
natural religion; that is, that God is a moral as well as natural governor of the world. Whoever
denies either of these assertions is obliged to invalidate the arguments alleged for proof of them in
the former part of this book, before he has any right to intermix atheistical arguments and
objections in the present question: It being evidently ridiculous in all who believe not that God is,
and that he is a moral judge as well as natural governor, to argue at all about a revelation
concerning religion, or to make any inquiry whether it be from God or no.2. As God has in fact
made known even demonstrable truths, [362] natural and moral truths, not to all men equally, but
in different degrees and proportions to such as have a disposition and desire to inquire after them;
so it is agreeable to reason and to the analogy of God's proceedings, to believe that he may
possibly, by revelation and tradition, have given some further degrees of light to such as are
sincerely desirous to know and obey him; so that they who will do his will may know of the doctrine
whether it be of God: As our natural knowledge of moral and religious truths in fact is, so revelation
possibly may further be, as it were a light shining in a dark place.3. It appears in history, that the
great truths and obligations of natural religion have, from the beginning, been confirmed by a
perpetual tradition in particular families, who, though in the midst of idolatrous nations, yet
stedfastly adhered to the worship of the God of nature, the one God of the universe. And by the
nation of the Jews (notwithstanding all their corruptions in practice, yet in the system and
constitution of their religion) has the same tradition been continually preserved: Whereby they
have been as it were a city upon a hill, a standng testimony against an idolatrous world.4. Among
the writings of all, even the most ancient and learned nations, there are none but the books of the
Jews, which (agreeably to the above demonstrated truths concerning the God of nature, and the
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foundations of natural religion,) have, exclusive of chance and of necessity, ascribed either the
original of the universe in general (an universe full of infinite variety and choice,) to the will and
operation of an intelligent and free cause, or given any tolerable account, in particular, of the
formation of this our earth into its present habitable state.5. But in these books there is not only (in
order to prevent idolatry) a full account (agreeable to the principles of natural reason,) how the
heavens, and the earth, and all things therein contained, are the creatures of God, but, moreover,
an uniform series of history from the infancy of mankind, consistent with itself, and with the state of
the Jewish and Christian church at this day, and with the possibilities of the predicted series for the
future, for several thousands of years. Which consistency with the possibilities of such predicted
future events could not be by chance (as I shall show presently,) but is itself a great and standing
miracle.6. In these books, agreeably to the hopes and expectations naturally founded on the divine
perfections, God did from the beginning make, and has all along continued to his church or true
worshippers, a promise that truth and virtue shall finally prevail; should prevail over the spirit of
error and wickedness, of delusion and disobedience: That the seed of the woman should bruise
the serpent's head: (Gen. iii.15.) That among her posterity should arise a deliverance from the
delusion and power of sin, by which Satan should be bruised under their feet: (Rom. xvi.20.) That,
in particular, from the seed of Abraham, and from the family of Isaac, and from the posterity of
Jacob, and from the house of David, should arise the accomplishment of all God's promises to his
church, and all the blessings included in God's covenant with his true worshippers. That at length
the earth should be full of the knowledge of the Lord, as the waters cover the sea, (Is. xi.9.) that
the kingdoms of this world should become the kingdoms of the Lord: (Rev. xi.15. Dan. vii.27.) That
in the last days, unto the mountain of the Lord's house, the seat of his true worship, should all
nations flow; (Is. ii.2.) That God would create new heavens and a new earth; (Is. lxv.17.) wherein
dwelleth righteousness; (2 Pet. iii.13.) wherein the people should be all righteous, and inherit the
land for ever: (Is. lx.21. lxv.25. xi.9.1.26.) Should be all holy; (Is. iv.8.) even every one that is
written among the living. [363] That God would set up a kingdom, which should never be
destroyed, but stand for ever; (Dan. ii.44.) and that the saints of the Most High should take the
kingdom, and possess the kingdom for ever, even for ever and ever, (Dan. vii.18, 22, 27. Is. chap.
lx.) 7. All the great promises, therefore, which God has ever made to his church, to his people, to
the families or nations of his true worshippers, are evidently to be all along so understood as that
wicked and unworthy persons, of whatever family, or nation, or profession of religion they be, shall
be excluded from the benefit of those promises, shall be cut off from God's people; and worthy
persons of all nations, from the east, and from the west, and from the north, and from the south,
shall be accepted in their stead. That is to say; in like manner as the promise was made originally,
not to all the children of Abraham, but to Isaac only, and not to both the sons of Isaac, but to Jacob
only; and among the posterity of Jacob, all were not Israel which were of Israel, but in Elijah's
days, seven thousand only were the true Israel; and in the time of Isaiah, though the number of the
children of Israel was as the sand of the sea, (Is. x.22.) yet a remnant only was to be saved, (Rom.
ix.27.); and in Hosea God says, I will call them my people which were not my people, and her
beloved which was not beloved, (Hos. ii.23. Rom. ix.25.) So it is all along evidently to be
understood, that the children of the promise, in the literal sense, according to the flesh, the visible
church, or professed worshippers of the true God, are but the type or representative of the real
invisible church of God, the (Rom. ii.28. iii.7 and 9. iv.12.) true children of Abraham, in the spiritual
and religious sense, the saints of the Most High, who shall possess the kingdom for ever, even for
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ever and ever, (Dan. vii.18.) even every one that is written among the living. (Is. iv.3.)8. It being
evident that God cannot be the God of the dead, but of the living; and that all promises made to
such worshippers of the true God as at any time forsook all that they had, and even life itself, for
the sake of that worship, could be nothing but mere mockery if there was no life to come and God
had no power to restore them from the dead: This (I say) being self-evident, it follows necessarily,
that when the time comes that the promised kingdom shall take place, the dead must be raised,
and the saints, which have died in the intermediate time, must live again, and stand in their lot at
the end of the days, (Dan. xii.13.) When God styles himself the God of Abraham, Isaac, and
Jacob; (Exod. iii.6, 16.) and said to Abraham, I am thy exceeding great reward, (Gen. xv.1.) and I
will -- be a God unto thee, and to thy seed after thee, (Gen. xvii.7.) and I will give the land unto
thee, and to thy seed after thee, (Gen. xvii.8, 13, 15, 17.) and repeated the very same promises to
Isaac, (Gen. xxvi.3.) and to Jacob personally, (Gen. xxviii.13.) as well as to their posterity after
them; (Deut. i.8.) and yet gave Abraham none inheritance in the land, though he promised that he
would give it to him and to his seed after him, (Acts vii.5.) but Abraham himself sojourned only in
the land of promise as in a strange country, dwelling in tabernacles with Isaac and Jacob, the heirs
with him of the same promise, (Heb. xi.9.) who all confessed that they were strangers and pilgrims
on the earth, (Heb. xi.13.) and Jacob particularly complained that the days of the years of his
pilgrimage had been few and evil; (Gen. xlvii.9.) and, in blessing Isaac and Ishmael, God promised
to make Ishmael fruitful, and to multiply him exceedingly, (Gen. xvii.20. xxi.18.) so that he should
beget twelve princes, and God would make him a great nation, and multiply his seed exceedingly,
that it should not be numbered for multitude; (Gen. xvi.10.) and yet in the very same sentence
expressly, by way of opposition, and of high and eminent distinction, declares that,
notwithstanding all this, yet his covenant, his everlasting covenant, he would establish with Isaac:
(Gen. xvii.19, 21.) When all this (I say) is considered, the inference of the apostle to the Hebrews
cannot but appear unanswerably just, that these patriarchs looked for a city somewhat more than
temporal, even a city which hath foundations, whose builder and maker is God; (Heb. xi.10.) and
that they who said such things declared plainly that they sought a country, a better country, that is,
an heavenly; (Heb. xi.14, 16.) and that for this reason God was not ashamed to be called their
God, because he had prepared for them a city. And if this inference was necessarily true
concerning the patriarchs, who confessed that they were strangers and pilgrims on the earth;
(Heb. xi.13.) much more concerning those who were tortured, not accepting deliverance, (Heb.
xi.35.) must it needs be true that the only possible reason of this their choice was that they might
obtain a better resurrection.Other notices in the Old Testament, that the worshippers of the true
God, in every age of the world, should at the end have their lot in the kingdom promised to the
saints of the Most High, are, the translation of Enoch, (Gen. v.24.) that he should not see death;
(Heb. xi.5. Wisd. iv.10. Eccles. xliv.16. xlix.14.) and the taking up of Elijah into Heaven, (2 Kings
ii.11, Eccles. xlviii.9.1 Macc. ii.58.) Allusions to it at least, if perhaps not direct assertions, are the
words of Job, (Job xix.25.) I know that my Redeemer liveth, and that he shall stand at the latter
day upon the earth: And though after my skin, worms destroy this body, yet in my flesh shall I see
God. [364] And those of Isaiah: Thy dead men shall live; together with my dead body shall they
arise. A wake and sing, ye that dwell in dust; for thy dew is as the dew of herbs, and the earth shall
cast out the dead. (Is. xxvi.19.) And your bones shall flourish like an herb. (Is. lxvi.14.) And that
passage in Hosea: I will ransom them from the power of the grave; I will redeem them from death.
(Hos. xiii.14.) O death, I will be thy plagues; O grave, I will be thy destruction. And that in Ezekiel:
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Behold, -- the bones came together, bone to his bone; and -- the sinews and the flesh came up
upon them, and the skin covered them above; -- and the breath came into them, and they lived,
and stood up upon their feet; -- -- Behold, O my people, I will open your graves, and cause you to
come up out of your graves, and bring you into the land of Israel. (Ezek.xxxvii.7, 8, 10, 12.) Again:
The words of Isaiah; The righteous perisheth, and -- is taken away from the evil to come; He shall
enter into peace: (Is. lvii.1, 2.) What more natural signification have they than that which the Book
of Wisdom expresses, ch. iii.1, 3. The souls of the righteous are in the hand of God; -- They are in
peace. And what but the future state can the conclusion of Isaiah's prophecy reasonably be
referred to? Behold, I create new heavens and a new earth; -- As the new heavens and the new
earth which I will make shall remain before me, saith the Lord, so shall your seed and your name
remain. And -- all flesh shall come to worship before me, saith the Lord. And they shall go forth
and look upon the carcases of the men that have transgressed against me: For their worm shall
not die; neither shall their fire be quenched, and they shall be an abhorring unto all flesh, (Is.
lxv.17. lxvi.22, 23, 24.) In like manner; Whom does God speak of by Ezekiel, when he says, the
sons of (Ezek. xliv.15, 16.) Zadock, that kept the charge of my sanctuary, when the children of
Israel went astray from me; [365] [which went not astray when the children of Israel went astray,
(Ezek. xlviii.11.)] -- they shall enter into my sanctuary. And to what do the following words of the
same prophet most naturally refer? [366] Every thing shall live whither the river cometh: -- And by
the river, upon the bank thereof, on this side and on that side, shall grow all trees for meat, whose
leaf shall not fade; neither shall the fruit thereof be consumed: It shall bring forth new fruit
according to his months, because their waters they issued out of the sanctuary; and the fruit
thereof shall be for meat, and the leaf thereof for medicine. Still more strong is that allusion in
Daniel; I beheld till the thrones were cast down, [till the thrones were placed,] and the ancient of
days did sit: -- A fiery stream issued and came forth from before him; thousand thousands
ministered unto him, and ten thousand times ten thousand stood before him: The judgment was
set, and the books were opened. (Dan.vii.9.10.) But the following words of the same prophet are
direct and express. Many of them that sleep in the dust of the earth shall awake, some to
everlasting life, [every one that shall be found written in the book,] and some to shame and
everlasting contempt. And they that be wise shall shine as the brightness of the firmament; and
they that turn many to righteousness, as the stars for ever and ever. -- But go thou thy way, till the
end be; for thou shalt rest, and shalt stand in thy lot at the end of the days; (Dan. xii 2, 3, 13.) Can
any one, who considers these texts, with any truth or reason affirm that all the promises supposed
to be made to the Jews before Christ's time were meant of some "temporal" deliverance only,
"without the least imagination of a spiritual deliverance?" 9. There are in the Old Testament many
intimations, and some direct predictions, that all the great promises of God, made to his true
worshippers, shall receive their final accomplishment by means of a particular person, anointed of
God for that purpose; who, after the reduction of all adversaries, shall set up the everlasting
kingdom. The seed of Abraham, in which all the nations of the earth were to be blessed, (and, in
like manner, the seed of the woman, which was to bruise the serpent's head,) might originally, with
equal propriety, and in as reasonable and natural a sense of the words, be understood to signify
(what St. Paul afterward asserts it did signify, [367] ) in the singular sense, a particular person, as,
in the plural sense, a number of persons. The Shiloh which was to come, and to whom the
gathering of the people was to be, (Gen. xlix.10.) (the promise laid up in store, ta apokeimena
auto, as the LXX render it,) by its opposition in the text to the terms sceptre and lawgiver, most
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naturally signifies a single person who was to reign; and, by the gradation in the words of the text,
somewhat of superior dignity to that of a sceptre and a lawgiver. The words of Balaam: -- (Num.
xxiv.17, 19.) I shall see him, but not now; I shall behold him, but not nigh: There shall come a star
out of Jacob, and a sceptre shall rise out of Israel; -- out of Jacob shall come he that shall have
dominion; -- are words so put in his mouth, as most properly and obviously to describe a much
greater person than perhaps he thought of, a much greater person than one who should smite the
corners of Moab, and destroy all the children of Sheth. Again; that the words of Moses: -- (Deut.
xviii.15.) The Lord thy God will raise up unto thee a prophet from the midst of thee, like unto me,
unto him shall ye hearken; -- were not meant barely of Joshua, or of "a succession of prophets,"
but of one who should have as eminent a legislative authority as Moses, may reasonably be
gathered from the occasion of their being spoken, not merely by Moses, upon a general reliance
and trust that God would provide him a successor, but by God himself, upon the people's desiring
in Horeb, -- saying, Let me not hear again the voice of the Lord my God, neither let me see this
great fire any more, that I die not: Then the Lord said, They have well spoken: -- I will raise them
up a prophet from among their brethren, like unto thee, and will put my words in his mouth, and he
shall speak unto them all that I command him: And it shall come to pass, that whosoever will not
hearken unto my words which he shall speak in my name, I will require it of him. (Deut.xviii.16, 17,
18, 19.) -- And that the words were anciently, long before the application of them by the writers of
the New Testament, thus understood, and not concerning Joshua, or a succession of prophets,
appears from those additional words at the conclusion of the book of Deuteronomy: --
(Deut.xxxiv.9, 10.) Joshua, the son of Nun, was full of the spirit of wisdom; for Moses had laid his
hands upon him -- But there arose not a prophet since in Israel, like unto Moses, whom the Lord
knew face to face. -- The prediction of Isaiah is still clearer: -- (Is. ix.6, 7.) Unto us a child is born,
unto us a Son is given, and the government shall be upon his shoulders; and his name shall be
called Wonderful, Counsellor, the mighty God, the everlasting Father, the Prince of Peace: [368]
Of the increase of his government and peace there shall be no end, upon the throne of David and
upon his kingdom, to order it, and to establish it with judgment and with justice from henceforth
even for ever: The zeal of the Lord of Hosts will perform this. Again: -- (Is. xi.1, 3, 6, 9.) There shall
come forth a rod out of the stem of Jesse. -- He shall not judge after the sight of his eyes, neither
reprove after the hearing of his ears: But with righteousness shall he judge the poor, and reprove
with equity for the meek of the earth; and he shall smite the earth with the rod of his mouth, and
with the breath of his lips shall he slay the wicked. -- The wolf also shall dwell with the lamb, &c. --
They shall not hurt nor destroy in all my holy mountain; for the earth shall be full of the knowledge
of the Lord, as the waters cover the sea. And (Is. xlii.1, 3, 4. -- Matt. xii.17.) Behold my servant, --
mine elect, in whom my soul delighteth: I have put my spirit upon him: -- A bruised reed shall he
not break: -- He shall bring forth judgment unto truth: -- till he have set judgment in the earth, and
the isles shall wait for his law. The prophet Jeremiah no less plainly: -- (Jer.xxiii.5, 6. -- xxxiii.15,
16.) I will raise unto David a righteous branch, and a king shall reign and prosper, and shall
execute judgment and justice in the earth: -- And this is his name whereby he shall be called, THE
LORD OUR RIGHTEOUSNESS. And Ezekiel: -- (Ezek.xxxiv.23, 25. -- xxxvii.22, 23, 24, 25. --
Hos.iii.5.) I will set up one shepherd over them, and he shall feed them, even my servant David; --
And I will make with them a covenant of peace, &c. -- One king shall be king to them all; -- neither
shall they defile themselves any more with their idols; -- and they all shall have one shepherd; they
shall also walk in my judgments, -- and my servant David shall be their prince for ever. By Haggai
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is the same predicted: -- (Hagg. ii.6, 7. -- Heb. xii.26.) Yet once, it is a little while, and I will shake
the heavens and the earth, -- And the desire of all nations shall come. [369] And by Zechary: --
(Zech. ix.9, 10. -- Matt. xxi.5.) Behold, thy king cometh unto thee: He is just, and having salvation;
lowly, and riding upon an ass, and upon a colt, the foal of an ass: -- He shall speak peace unto the
heathen; and his dominion shall be from sea even to sea, and from the river even to the ends of
the earth. And by Malachi; -- (Mal.iii.1.) The Lord whom ye seek shall suddenly come to his
temple; even the messenger of the covenant. But most expressly of all by Daniel: -- (Dan.vii.13,
14.) I saw in the night visions, and behold one like the Son of Man came with the clouds of heaven,
and came to the ancient of days, and they brought him near before him: [370] And there was given
him dominion, and glory, and a kingdom; that all people, nations, and languages, should serve
him: His dominion is an everlasting dominion, which shall not pass away; and his kingdom that
which shall not be destroyed. And the anointing of the Holy One, this prophet calls (Dan. ix.24.) the
sealing up of the vision and prophecy, and the finishing of transgression, and the making an end of
sins, and the making reconciliation for iniquity, and the bringing in ever-lasting righteousness. [Do
all these things denote nothing but "temporal" deliverance, "without the least imagination of a
spiritual deliverance?"] And in the words next following, he is styled, by name, Messiah. (Dan.
ix.25.) Know, therefore, [vtd know also] and understand, that from the going forth of the
commandment to restore and to build Jerusalem, unto the Messiah the Prince, shall be seven
weeks. [371] 10. Concerning this Messiah, in the setting up of whose kingdom all the promises of
God terminate, it is clearly predicted in the Old Testament that he should arise particularly from the
tribe of Judah, from the family of David, and in the town of Bethlehem.The first of these particulars
is expressed in those emphatical words of Jacob: -- (Gen. xlix.8, 10.) Judah, thou art he whom thy
brethren shall praise, -- thy father's children shall bow down before thee: -- The sceptre shall not
depart from Judah, nor a law-giver from between his feet, until Shiloh come, [LXX, heos an elthe ta
apokeimena auto, till the accomplishment of the promises which God has laid up in store for him,]
and unto him shall the gathering of the people be. To which the writer of the Chronicles seems to
refer, when he says: -- (Chr. v.1, 2.) The genealogy is not to be reckoned after the birth-right; for
Judah prevailed above his brethren, and of him came the chief ruler, [Heb. and from him was it
prophesied the ruler should arise.] And the Psalmist, -- (Ps.lx.7. cviii.8.) Judah is my lawgiver.The
second is expressed in that promise to David, -- (2 Sam. vii.16.) thine house and thy kingdom shall
be established for ever before thee, [LXX, enopio`n mou, before me;] thy throne shall be
established for ever. Which words might, indeed, of themselves be understood concerning a
succession of kings in the house of David: But that God had a further and a greater meaning in
them, he very clearly explains by the following prophets. By Isaiah: -- (Is. xi.1, &c. compare Rev.
iii.7. v.5. xxii.16.) there shall come forth a rod out of the stem of Jesse, and a branch shall grow out
of his roots; and then follows through the whole chapter a glorious description of an everlasting
kingdom of righteousness, over both Jews and Gentiles. By Jeremiah; -- (Jer. xxiii.5.) I will raise
unto David a righteous branch, and a king shall reign and prosper, and shall execute judgment and
justice in the earth: -- And this is his name whereby he shall be called, the Lord our righteousness.
By Ezekiel; -- (Ezek.xxvii.23, 24, 25, 26.) they shall be my people, and I will be their God; and
David my servant shall be king over them, and they all shall have one shepherd; -- and my servant
David shall be their prince for ever; Moreover I will make a covenant of peace with them; it shall be
an everlasting covenant. And by Hosea: -- (Hos. iii.4.) The children of Israel shall abide many days
without a king and without a prince, and without a
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sacrifice: -- Afterward shall the children of Israel return and seek the Lord their God, and David
their king, and shall fear the Lord and his goodness in the latter days.The third particular is
expressed in those words of Micah: -- (Micah, v.2. Mat. i.6.) But thou Bethlehem Euphratah,
though thou be little among the thousands of Judah, yet out of thee shall he come forth unto me,
that is to be ruler in Israel; whose goings forth have been from of old, from everlasting. After the
passages now cited out of the foregoing prophets, what can be more jejune than to understand
these words of Micah concerning Zorobabel only as having been of an ancient family?11. In the
books of the Old Testament it is expressly predicted, that the kingdom of the Messiah should
extend not over the Jews only, but also over the Gentiles. The (Gen. xii.3. xviii.18. xxii.18. xxvi.4.
xxviii.14.) promise made to Abraham, and so often repeated to him, and to Isaac, and to Jacob,
that in their seed should all the nations of the earth be blessed, is thus opened and explained by
the prophets. -- (Is.xi.10.) There shall be a root of Jesse, which shall stand for an ensign of the
people; to it shall the Gentiles seek, and his rest shall be glorious. -- (Is.xlii.1, 6. Matt. xii.18.)
Behold my servant -- in whom my soul delighteth, -- he shall bring forth judgment to the Gentiles; --
I will -- give thee for a covenant of the people, for a light of the Gentiles. (Is.xlix.6.) It is a light thing
that thou shouldst be my servant to raise up the tribes of Jacob, and to restore the preserved of
Israel; I will also give thee for a light to the Gentiles, that thou mayest be my salvation unto the end
of the earth. (Is.lvi.6, 7, 8. -- John x.16.) Also the sons of the stranger, that join themselves to the
Lord, -- even them will I bring to my holy mountain, and -- mine house shall be called an house of
prayer for all people. The Lord God, which gathereth the outcasts of Israel, saith, yet will I gather
others to him, besides those that are gathered unto him. (Ezek. xlvii.22.) The strangers that
sojourn among you, -- shall have an inheritance with you among the tribes of Israel. (Mal. i.11.)
From the rising of the sun, even unto the going down of the same, my name shall be great among
the Gentiles; and in every place incense shall be offered unto my name, and a pure offering; for
my name shall be great among the heathen, saith the Lord of Hosts.12. Concerning the same
Messiah, of whom so great things are spoken, and whose kingdom is to be an everlasting
kingdom, it is still expressly predicted by the prophets that he should suffer and be cut off.
Concerning the very same person, who (with respect to his coming to reign, and to introduce the
everlasting jubilee or rest to the people of God, (Heb. iv.9. sabbatismo's.) is styled Messiah the
prince; (Dan. ix.25.) concerning the very same person, I say, it is in the very same sentence
expressly predicted that he should be cut off, but not for himself, (Dan. ix.26.) [Heb. and the people
should not then be his; unto him should not then the gathering of the people be. (Gen. xlix.10.)]
For which reason, and also because the words can with no tolerable sense be applied to any other
person, and because moreover the connexion of the whole prophecy leads to the same
interpretation; the fifty-third chapter of Isaiah likewise is most justly understood to be spoken of the
Messiah: There shall come forth a rod out of the stem of Jesse; (Isa. xi.1.) -- with righteousness
shall he judge the poor: (Isa.xi.4.) -- Behold my servant -- mine elect in whom my soul delighteth; --
he shall not cry, nor lift up, nor cause his voice to be heard in the street; a bruised reed shall he not
break, and the smoking flax shall he not quench; he shall bring forth judgment unto truth. (Isa.
xlii.1, 2, 3. -- Behold, my servant shall deal prudently; (Is. lii.13.) Surely he hath born our griefs; --
he was wounded for our transgressions; he was bruised for our iniquities: -- He is brought as a
lamb to the slaughter, and as a sheep before her shearers is dumb, so he openeth not his mouth:
He was taken from prison and from judgment, and who shall declare his generation? -- For the
transgression of my people was he stricken; and he made his grave with the wicked, and with the
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rich in his death: -- When thou shalt make his soul an offering for sin; -- my righteous servant shall
justify many, for he shall bear their iniquities: -- He was numbered with the transgressors, and he
bare the sin of many, and made intercession for the transgressors. (Is. liii.4, &c.) 13. All prophecies
of blessings to the worshippers of the true God, expressed either as being to happen in the latter
days, or in words which imply a lasting duration, are in reason to be understood as having
reference to the times of the promised kingdom of the Messiah, of whom it is expressly said, that
he shall bring in everlasting righteousness, (Dan. ix.24.) and that his dominion is an everlasting
dominion which shall not pass away, and his kingdom that which shall not be destroyed. (Dan.
vii.14.) Some prophecies of this kind are direct and express. Others, beginning with promises of
particular intermediate blessings, and proceeding with general expressions more great and lofty
than can naturally be applied to the temporal blessing immediately spoken of, are most reasonably
understood to have a perpetual view and regard to that great and general event, in which all God's
promises to his true worshippers do centre and terminate, and of which all intermediate blessings
promised by God are justly looked upon as beginnings, types, pledges, or earnests.14. For since,
from the express prophecies before cited, of the Messiah's everlasting kingdom of righteousness,
it appears that God had in fact a view to that, as the great and general end of all the dispensations
of providence towards his true worshippers from the beginning; and no prophecy of the Scripture is
of any private interpretation, (2 Pet. i.20.) (that is, the meaning of prophecies is not what perhaps
the prophet himself might imagine in his private judgment of the state of things then present,)
because the prophecy in old time came not by the will of man, but holy men spake as they were
moved by the Holy Ghost; there may, therefore, very possibly, and very reasonably, be supposed
to be many prophecies, which, though they may have a prior and immediate reference to some
nearer event, yet, by the spirit of God, (whom those prophecies which are express show to have
had a further view,) may have been directed to be uttered in such words, as may even more
properly and more justly be applied to the great event which providence had in view, than to the
intermediate event which God designed as only a pledge or earnest of the other: For instance;
suppose these words of Daniel, -- I beheld till the thrones were cast down, [till the thrones were
placed,] and the ancient of days did sit: -- A fiery stream issued and came forth from before him;
thousand thousands ministered unto him, and ten thousand times ten thousand stood before him;
the judgment was set, and the books were opened: (Dan. vii.9, 10.) Suppose (I say) these words
were spoken concerning the slaying of a wild beast, or the destruction of a temporal empire,
(ver.11.) yet what reasonable man, who had ever elsewhere met with any notices of a judgment to
come, could doubt but the destruction there spoken of was therefore expressed in those words,
that it might be understood to be the introduction to the general judgment? The exact and very
particular description of a resurrection, in the 37th of Ezekiel, supposing it to be indeed spoken of
a temporal restoration of the Jews, yet who can doubt but it was so worded with design to allude to
a real resurrection of the dead? The words of Micah: Thou, Bethlehem, though thou be little
among the thousands of Judah, yet out of thee shall he come forth unto me, that is to be ruler in
Israel; whose goings forth have been from of old, from everlasting: (Micah, v.2. Mat. ii.6.)
Supposing it possible they could be spoken of Zorobabel, yet, if afterwards there should arise out
of Bethlehem one in whom were found all the other prophetic characters of the promised Messiah,
who could doubt but the words were intended either solely, or at least chiefly, of the latter? The
words of Jeremiah: (Jer. i.7. -- vi.5.) Babylon hath been a golden cup; -- the nations have drunken
of her wine, therefore the nations are mad: Flee out of the midst of Babylon, -- be not cut off in her
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iniquity: -- My people, go ye out of the midst of her, and deliver ye every man his soul from the
fierce anger of the Lord. Who, that considers the nature and character of the Babylon in
Jeremiah's time, and compares it with the nature and character of the Babylon described by St
John, can doubt but the spirit which influenced Jeremiah foresaw and intended to allude to that
Babylon which had (Rev. xvii.4.) a golden cup in her hand full of abominations, (ver.2.) and the
inhabiters of the earth have been made drunk with the wine of her fornication, (ch. xviii.3, 4.) and
the kings of the earth have committed fornication with her: -- Come out of her, my people, that ye
be not partakers of her sins, and that ye receive not of her plagues: For the words of Jeremiah are
more strictly applicable to this latter Babylon than to that in his own time. Again; The words of
Isaiah: -- (Is. vii.14. -- Matt. i.23.) Behold, a virgin shall conceive and bear a Son, and shall call his
name Immanuel, that is to say, God with us. Supposing Isaiah himself could possibly at that time
understand them concerning a son of his own, concerning a son to be born of a young woman
afterwards, who at the time then present was a virgin; and that his being styled Immanuel meant
nothing more than that, before this child was grown up, Judah should be delivered from the then
threatened incursions of Israel and Syria; (all which, notwithstanding the seeming connexion of the
words in the place they stand, is very difficult to suppose;) yet, if afterwards any person, comparing
the solemn introduction wherewith the words are brought in, "Hear ye now, O house of David; is it
a small thing for you to weary men, but will ye weary my God also? therefore the Lord himself shall
give you a sign; behold a virgin shall conceive," &c. If any one, I say, comparing this solemn
introduction with the promises repeated to the house of David in other passages of the prophets,
that there should be born unto them a Son who should (Is. ix.7. -- Ezek. xxxvii.25.) sit upon the
throne of David and upon his kingdom for ever, and of the increase of whose government and
peace there should be no end; -- and considering, moreover, the character of this promised Son,
that he should (Dan. ix.24.) finish transgression, and make an end of sins, and make reconciliation
for iniquity, and bring in everlasting righteousness: If a person, considering and comparing these
things, should in his own days find a son really born of a virgin, attested to by numerous miracles,
and by God's command named Jesus, (which is synonymous to immanuel, a potent Saviour or
God with us,) because he (Matt. i.21.) should save his people from their sins, that is, should (Dan.
ix.24.) make reconciliation for iniquity, and bring in everlasting righteousness; Could such a person
possibly entertain the least doubt, whether God, who sent Isaiah to repeat the fore cited words to
the house of David, did not intend thereby to describe, if not wholly and solely, at least chiefly and
ultimately, this latter saviour? In like manner; suppose those great promises to David, (2 Sam.
vii.13, 14, 16.) concerning the establishment of the throne of his Son for ever, were by David, and
the prophet himself that delivered them, understood (te idia epilusei, as St. Peter speaks,)
concerning Solomon, and a succession of kings in his family; yet, when following prophecies
clearly and expressly declared, that out of the root of Jesse should arise a Messiah who should
reign for ever, no reasonable man can doubt, but that the former and less clear prophecy was
likewise intended of God, and therefore rightly applied by the apostles of Christ to the same
purpose? To give but one instance more: Suppose the words, (Ps. xvi.10.) Thou wilt not leave my
soul in hell, neither wilt thou suffer thy Holy One to see corruption, were by David spoken
concerning himself, (which, however, can by no way be proved,) yet who, that (Acts. ii.30.) knew
David himself to be a prophet, and that had compared the other prophecies concerning the (Is.
xi.1, &c.) branch out of the roots of Jesse, the (Ezek. xxxvii.24.) one shepherd of Israel, even
God's (ver.25.) servant David who should be their prince for ever, and yet was to be (Dan. ix.26. --
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Is. liii. tot.) cut off before he should reign for ever; and that had himself seen (as St. Peter did) and
actually conversed with Christ risen from the dead; who, (I say) in these circumstances, could
possibly doubt but that (2 Sam. xxiii.2.) the spirit of the Lord which spake by David intended the
fore-mentioned words should be understood of, and applied to Christ? And the like may be said
concerning some other prophecies which are vulgarly supposed to be applied typically to Christ.
15. It is not agreeable to reason, or to the analogy of Scripture, to suppose that the Jews, before
our Saviour's time, could have a clear and distinct understanding of the full meaning, even of the
express prophecies, much less of those which were more obscure and indirect; when both were
intended to be only as it were a light shining in a dark place. [372] But thus much is evident, that
the Jews, both before and in our Saviour's time, had from these prophecies a general expectation
of a Messiah, [373] and that this Messiah was to be, not merely a "temporal" deliverer, but 'vytsr,
Pater futuri seculi, the head of the future state, as well as of the present. Nor does it at all appear
that our Lord's disciples, when they (Luke, xxiv.21.) thought he would have redeemed Israel, or
when they (Acts, i.6.) asked if he would at this time restore again the kingdom to Israel, I say, it
does not at all appear that they expected merely a "temporal" kingdom, but their error was in
expecting a present kingdom; and therefore our Lord's answer to them, is not concerning the
nature but the time of the kingdom. And the modern Jews, at this day, who to be sure have
entertained no prejudicate notions from the New Testament writer's interpretation or application of
prophecies, have (I think) still an universal expectation, that the Messiah shall be their prince in the
future state as well as in the present.16. When Jesus Christ, by (John x.25.) the works which he
did in his father's name, and (John v.36.) which his father gave him to finish, had proved himself to
be sent of God; (which truth the apostles likewise confirmed by their testimony, by their works, and
by laying down their lives, not for their opinions, which possibly erroneous and enthusiastic
persons may sometimes sincerely do, but in attestation to facts of their own knowledge) and it
appeared, moreover, that there was wanting in him no circumstance, no sine qua non, no
character, appropriated by any of the ancient prophets to the promised Messiah, he had then a
clear right to apply to himself all the prophecies, which either directly spoke of the Messiah, or
which, through any intermediate events, pointed at him, and were applicable to him.17. The
application of this latter sort of prophecies to Christ is not allegorical. It is not an allegorical
application, much less an allegorical argument or reasoning. But they are applied to him, as being
really and intentionally, in the view of providence, the end and complete accomplishment of that,
whereof the intermediate blessing was a pledge or beginning.18. The application of this latter sort
of prophecies to Christ, was never by reasonable men urged as being itself a proof that Jesus was
the true Messiah. Nay, the application of the most direct and express prophecies whatsoever,
(unless when the characters be so particular as not to be at all compatible to different persons, or
the marks of time be very definite and exact,) has not of itself the nature of a direct or positive
proof, but can only be a sine qua non, an application of certain marks or characters, without which
no person could be the promised Messiah. Many men were of the seed of Abraham, and of the
tribe of Judah, and of the family of David, and born in Bethlehem of Judea, and suffered, and were
cut of; and yet neither any nor all of these characters could prove any man to be the promised
Messiah, but the want of any one of them would prove that any man was not he. The proof of
Jesus being the Christ were (John v.36.) the works which his father gave him to finish. The
application of direct and express prophecies to him is nothing but such a congruity of marks or
characters as removes all objections by which an adversary would endeavour to prove that it was
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not he. Ought not Christ (Luke, xxiv.26.) to have suffered these things, and to enter into his glory,
is not proving from his sufferings, that Jesus was the Christ; but removing the objection, by which
some were apt to infer from his sufferings that he could not possibly be the Christ. The application
of indirect prophecies to him is only a giving of further light from the analogy and conformity of the
Old Testament to the New, by way of illustration and confirmation, to such as have been before
convinced by the direct proofs. The proof, therefore, of the truth of Christianity does not stand
upon the application of prophecies; but the works by which Christ proved himself to be sent of God
gave him a right to apply to himself the prophecies concerning the Messiah; and the marks or
characters of the promised Messiah, given by the prophets, were so many tests by which his claim
was to be tried. "Miracles," indeed, "can never render a foundation valid, which is in itself invalid;
can never make a false inference true; can never make a prophecy fulfilled, which is not fulfilled;
can never mark out a Messias, or Jesus for the Messias, if both are not marked out in the Old
Testament:" But miracles can give a man a just and undeniable claim to be received as the
promised Messiah, if the prophetic characters of the Messiah be applicable to him: And this it is by
which Jesus was proved to be the Christ. 19. From what has been said concerning the application
of indirect prophecies, it is easy to observe the nature and use of types and figures, and allegorical
manner of speaking; that these were much less intended to be ever alleged for proofs of the truth
of a doctrine; and yet, in their proper place, may afford very great light and assistance towards the
right understanding of it: An instance or two will make this matter obvious. There is a very
remarkable passage in the epistle to the Galatians, where the apostle himself styles the thing he is
speaking of, an (Gal. iv.24.) allegory; that is, he draws an argument, a simile. The allegory, or
similitude, he makes use of is not alleged by him as a "proof" of the truth of the doctrine he is
asserting, but as a proof of the falseness and groundlessness of a particular objection urged by
the unbelieving Jews against it: The doctrine the apostle asserts (both in the epistle to the Romans
and in this to the Galatians,) is, that Christians of the Gentiles, who imitate the faith and obedience
of Abraham, (being circumcised with the circumcision -- of Christ, Col. ii.11.) are equally capable of
being admitted to the benefit of God's promises to his people, as the Jews of the literal
circumcision, who were lineally descended from that patriarch. In opposition to this, the Jews
alleged, that since to the Israelites confessedly (Rom. ix.4.) pertained the adoption, and the glory,
and the covenants, and the giving of the law, and the service of God, and the promises; since
theirs, confessedly, were the fathers or patriarchs, to whom all the promises of God were originally
made, it could not possibly be true, nor consistent with the promises of God made to their fathers,
that these Israelites, who had been all along the peculiar people or church of God, should at last
be rejected for not receiving the gospel; and that believers from among the Gentiles of all nations
should be received in their stead. Now, in reply to this objection, the apostle argues with the
greatest justness and strength, from the analogy of a like case acknowledged by themselves, in
which the reason of the thing was the same, even from the analogy of God's method and manner
of proceeding in the giving of those very original promises to the patriarchs, upon which this
prejudice of the Jews was founded. (Gal. iv.21. &c.) Tell me, says he, ye that desire to be under
the law, do ye not hear the law? That is, will ye not attend to the analogy of God's method of
proceeding, in those very promises on which ye depend? For it is written, that Abraham had two
sons, the one by a bond-maid, the other by a free woman: But he who was of the bond-woman,
was born after the flesh; but he of the free woman, was by promise: Which things are an allegory,
&c. That is to say, even originally, the promise was not made to all the children of Abraham, but to
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Isaac only, which was, from the beginning, a very plain declaration that God did not principally
intend his promise to take place in (Rom. ix.8.) Abraham's descendants according to the flesh, but
in those who, by a faith or fidelity like his, were in a truer and higher sense the children and
followers of that Great Father of the faithful. In like manner, and for the same reason, the promise
was not made (Rom. ix.10.) to both the sons of Isaac, but to Jacob only; and, among the posterity
of Jacob, all (Rom. ix.6.) were not Israel, which were of Israel. What ye (Gal. iv.21.) yourselves,
therefore, saith St. Paul, who are so desirous to be under the Mosaic law, cannot but acknowledge
to have been originally and always true, the same is true (ver.29.) now. What was true concerning
the two sons of Abraham, and likewise concerning the two sons of Isaac, who were the patriarchs
with whom God's covenant was originally made, is, by continuance of the same analogy, true
concerning the covenant established with the families, and with the nation of the Jews, descended
from those patriarchs; it is true concerning the church of God through all successive ages; it is true
concerning the (Gal. iv.25.) Jerusalem which now is, and concerning that which is to come. As
(ver.22.) Abraham had two sons, the one by a bond-maid, the other by a free woman: And as
(ver.30.) the son of the bond-maid, though, according to the flesh, no less truly his natural
descendant than the other, yet was not to be co-heir with him, who, by the promise of God, was
appointed to inherit: So, says the apostle, the (ver.25.26.) Jerusalem which now is, and is in
bondage with her children, the visible earthly church, which received the external ceremonial law
from Mount Sina, is not, by that outward general denomination, entitled to the eternal favour of
God: But the Jerusalem which is above, which is the mother of us all, of all who, by true faith and
sincere obedience are pleasing to God; this heavenly Jerusalem, this spiritual invisible church or
city of the living God it is, to which all the promises of God, made in all ages to his church, are, in
reality, originally and finally appropriated. From this remarkable instance, it is well worth observing,
by the way, that when the apostles are supposed to argue with the Jews ad hominem, the
meaning is, that arguments alleged by the apostles to the Jews in particular, differ from arguments
brought to the Gentiles, in this; not that they were at any time arguments drawn from things
acknowledged by the Jews, and in themselves otherwise inconclusive; but that they were drawn,
justly and strongly, from things well known among the Jews, though what the Gentiles were
strangers to.The correspondences of types and antetypes, though they are not themselves proper
proofs of the truth of a doctrine, yet they may be very reasonable confirmations of the
foreknowledge of God; of the uniform view of providence under different dispensations; of the
analogy, harmony, and agreement between the Old Testament and the New. The words in the
law, concerning one particular kind of death, (Deut. xxi.23.) He that is hanged is accursed of God,
can hardly be conceived to have been put in upon any other account than with a view and
foresight to the application made of it by St. Paul. (Gal. iii.13.) The analogies between the (Exod.
xii.22.46. Johni.29. xix.36. Rev. i.5.) Paschal Lamb, and the Lamb of God slain from the foundation
of the world; between the Egyptian bondage and the tyranny of sin; between the (1 Cor. x.1, 2.)
baptism of the Israelites in the sea and in the cloud, and the baptism of Christians; between the
(Heb. iii.15.-9. iv.1, 2, 3.1 Cor. x.1-11.) passage through the wilderness, and through the present
world; between (Heb. iv.8.9.) Jesus [Joshua] bringing the people into the promised land, and
Jesus Christ being the captain of salvation to believers; between the Sabbath of rest (Heb. iv.5.
ix.1.) promised to the people of God in the earthly Canaan, and the eternal rest promised in the
heavenly Canaan; between the (Numb. xxxv.25.28.) liberty granted from the time of the death of
the High Priest, to him that had fled into a city of refuge, and the redemption purchased by the
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death of Christ; between the (Heb. ix.25.) High Priest entering into the holy place every year with
blood of others, and Christ's (Heb. iv.12, 24, 26.) once entering with his own blood into heaven
itself, to appear in the presence of God for us; these (I say) and innumerable other analogies,
between the (Col.ii.17.) shadows of things to come, the (Heb. x. i.) shadows of good things to
come, the (Heb. viii.5.) shadows of heavenly things, the (Heb. ix.9.) figures for the time then
present, the (Heb. ix.23.) patterns of things in the heavens, and (Heb. ix.2.) the heavenly things
themselves; cannot, without the force of strong prejudice, be conceived to have happened by
mere chance, without any foresight or design. There are no such analogies, much less such series
of analogies, found in the books of mere enthusiastic writers, much less of enthusiastic writers
living in such remote ages from each other. It is much more credible and reasonable to suppose,
(what St. Paul affirms,) that (1 Cor. x.6.) these things were our examples; and that, in the uniform
course of God's government of the world, (Ver.11.) all these things happened unto them of old for
ensamples, and they are written for our admonition, upon whom the ends of the world are come.
And hence arises that aptness of similitude, in the application of several legal performances to the
morality of the gospel, that it can very hardly be supposed not to have been originally intended. As
(1 Cor. v.6, 7, 8.) know ye not that a little leaven leaveneth the whole lump? Purge out therefore
the old leaven, that ye may be a new lump, as ye are unleavened. For even Christ our passover is
sacrificed for us. Therefore let us keep the feast, not with old leaven, neither with the leaven of
malice and wickedness, but with the unleavened bread of sincerity and truth. Again; (Phil. iii.3.) we
are the circumcision, which worship God in the spirit, and rejoice in Christ Jesus; and have no
confidence in the flesh. And (Col. ii, 13, 11.) you being dead in your sins, and in the uncircumcision
of your flesh, hath God quickened together with Christ: -- In whom also ye are circumcised with the
circumcision made without hands, in putting off the body of the sins of the flesh, by [the Christian,
the spiritual circumcision,] the circumcision of Christ. And (1 Cor. ix.13, 14, 8, 9, 10.1 Tim. v.18.)
do ye not know that they which -- wait at the altar, are partakers with the altar? Even so hath the
Lord ordained that they which preach the gospel should live of the gospel. -- Say I these things as
a man? or saith not the law the same also? for it is written in the law of Moses, thou shalt not
muzzle the mouth of the ox that treadeth out the corn. Doth God take care for oxen? or saith he it
altogether for our sakes?Some applications of texts out of the Old Testament are mere allusions;
that is, nothing more is intended to be affirmed than that the words spoken in the Old Testament
are as truly and as justly applicable to the present occasion as they were to that upon which they
were originally spoken. Of this kind I think is that of St. Matthew: -- (Matt. iii.17. -- Jer.xxxi.15.)
Then was fulfilled that which was spoken by Jeremiah the prophet, saying, in Rama there was a
voice heard, lamentation and weeping, and great mourning; Rachel weeping for her children, and
would not be comforted, because they are not. Thus likewise St. Paul: -- (2 Cor. viii.13, 14, 15.) I
mean not that other men be eased, and you burdened; but by an equality; as it is written he that
had gathered much, had nothing over; and he that had gathered little, had no lack. Again: -- (Is.
vi.9.) What Isaiah says of the Jews, (supposing he did not speak there prophetically, though the
solemnity of the introduction makes it much more reasonable to believe he did: But, supposing he
spake of the Jews in his own time,) Go and tell this people, hear ye indeed, but understand not;
and see ye, indeed, but perceive not; make the heart of this people fat, and make their ears heavy,
and shut their eyes; lest they see with their eyes, and hear with their ears, and understand with
their heart, and convert and be healed: was (Matt. xiii.14.) fulfilled, was verified, was equally true,
equally applicable to the Jews, in our Saviour's days. Of the same kind seems to be (Matt.viii.17.)
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St. Matthew's explication of that passage in (Is. liii.4.) Isaiah; Surely he hath borne our griefs and
carried our sorrows. The sense of the words in the prophecy is what St. Peter expresses: -- (1 Pet.
ii.24.) Who his own self bare our sins in his own body on the tree. And the Apostle to the Hebrews:
-- (Heb. ix.28.) Christ was once offered to bear the sins of many. Yet St. Matthew says: -- (Matt.
viii.16, 17.) He healed all that were sick, that it might be fulfilled which was spoken by Esaias the
prophet, saying, himself took our infirmities, and bare our sicknesses. His meaning is, Christ
healed diseases in such a manner, that even in that sense also the words of Isaiah were literally
verified. To give but one instance more; (Matt. xiii.34, 35.) All these things, (saith the evangelist)
spake Jesus unto the multitude in parables, -- that it might be fulfilled which was spoken by the
prophet, saying, I will open my mouth in parables, I will utter things which have been kept secret
from the foundation of the world: That is, the words (Ps. lxxviii.2.) of the psalmist were as properly,
as truly, and as justly applicable to the things which our Lord spoke, as to the occasion upon which
they were originally spoken by the psalmist. To such as are accustomed only to modern
languages, and understand not the nature of the Hebrew and Syriac speech, it may seem very
surprising, that, in the (Matt. viii.17. -- xiii.35.) two last-mentioned passages, the citations are
introduced with these words, That it might be fulfilled which was spoken by the prophet, saying,
&c. But all who understand those languages well know, that the phrase answering to these
expressions, hina plerothe, that it might be fulfilled; mean nothing more than, hereby was verified,
or, so that hereby was verified, or the like. And they who understand not the languages may yet
easily apprehend this, by considering the nature and force of some other expressions of the like
kind. As: (Jer.xxvii.15.) They prophecy a lie in my name, that I might drive you out. (Matt. xxiii.34,
35.) Behold, I send unto you prophets, -- That upon you may come all the righteous blood. With
(Exod. xi.9. -- xvii.3. -- Numb. xxxii.14. -- Ps. li.4. -- Jer.vii.18. -- Matt. x.34, 35.) many other
passages of the same nature; where the words "that such a thing may be," do not at all signify the
intention, "to the end that it may be," but merely the event, "so that it will be." In the case of the
most direct and express prophecies of all, the words, "this was done, that it might be fulfilled which
was spoken by the prophet," never do, never possibly can signify literally, that the thing was done
for that end, that the prophecy might be fulfilled; because, on the reverse, the reason why any
thing is predicted always is, because the thing was (before that prediction) appointed to be done.
Much more, therefore, in the case of indirect prophecies, the words -- this was done, that it might
be fulfilled which was spoken by the prophet -- necessarily and evidently mean this only, that the
thing was so done, as that thereby or therein was verified what the prophet had spoken.20. It
cannot, therefore, with any sort of reason or justice, be inferred from such citations out of the Old
Testament as I have now mentioned, that the apostles either misunderstood, or enthusiastically
misapplied the writings of the prophets. Nor can any just argument be drawn against the authority
of the books of the Old and New Testament from such topics as these; that the copies of the law,
in the times of the idolatrous kings of Judah and Israel, were well nigh lost, that some texts cited
out of the Old Testament by the writers of the New, are not now found in the Old Testament at all;
that other texts are read differently in the Old Testament itself, from the citations of the same texts
recorded in the New, and the like: Which things have indeed given occasion to weak and
ridiculous writers to invent certain senseless rules or regulations, according to which men may at
any time rightly make what wrong quotations they please: But, in truth, the things themselves I am
here speaking of are nothing but what must of necessity happen in a long succession of
ages.When -- (2 Chr. xxxiv.14.) Hilkiah the priest (in the days of Josiah,) found, in the house of the
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Lord, a book of the law of the Lord, given by Moses; it is very probable, indeed, from the
circumstances of the history, that copies of the law were then very scarce, and that this found by
Hilkiah, was, to his surprise, an authentic or original copy. But that the whole should have been at
that time a forgery of Hilkiah, is evidently impossible, because the very being and polity of the
nation, as well as their religion, was founded upon the acknowledgment of the law of Moses, how
much soever idolatrous kings might at certain times have corrupted that religion, and caused the
study of the law to have been neglected. And in the very same book, wherein the account is given
of this particular fact, of Hilkiah's finding a copy [an authentic copy] of the law, it is expressly and at
large recorded how, in a foregoing reign, the king -- (2 Chr. xvii.7.8, 9.) sent to his princes -- to
teach in the cities of Judah, and with them he sent Levites and priests; -- and they taught in Judah,
and had the book of the law of the Lord with them, and went about throughout all the cities of
Judah, and taught the people.That, in length of time, some whole books should have been lost, is
nothing wonderful. There are several books expressly cited in the Old Testament, of which we
have now nothing remaining. That in the books which remain there should sometimes, for want of
infallibility in transcribers, [374] happen omissions, transpositions, and various readings, is still less
to be wondered at. Nothing but perpetual miracle could prevent it: They who have skill to compare,
in the original, certain passages in the books of Chronicles, with the correspondent places in the
books of Kings, or the 18th Psalm, with 2 Sam. c. xxii. which is a transcript of the same Psalm, or
the 14thPsalm with the 53d, which are also one and the same Psalm transcribed; and, much more,
they who can compare the Septuagint translation with the original will be able to find instances of
these things, and very often also to see plainly how and whence they happened: (All which, far
from diminishing the authority of the books, are strong arguments of their antiquity, and against
their having been forged by Esdras, or any other hand.) What wonder then is it, that among the
numerous texts cited in the New Testament out of the Old, one or two should now not be found in
our present copies of the Old Testament, and that some others should be read differently in the
Old Testament, from the citations of the same texts recorded in the New? Or how does this at all
affect the authority of either, when much the greatest part of the texts cited agree perfectly either in
words or at least in sense; and the whole series, harmony, analogy, connexion, and uniformity of
both, compared with the system of natural and moral truths, and with the history of the world and
the state of nations, through a long succession of ages, from the days of Moses to this present
time, shows that the books are not the result of random and enthusiastic imaginations, but of long
foresight and design? for the spirit of enthusiasm is very hardly consistent with itself through the
writings of one single person. How then is it possible that for 3000 years together, and pretending
too (through all that time) to an uniform series of predictions, it should happen never to have fallen
into such a track of expected events, as the nature and truth of things and the situation of the
kingdoms of the world should have rendered absolutely impossible, and altogether incapable of
any farther, much less of any final completion? 21. I shall conclude this head with pointing at some
particular extraordinary prophecies, which deserve to be carefully considered and compared with
the events, whether they could possibly have proceeded from chance or from enthusiasm. Some
of them are of such a nature as that they can only be judged of by persons learned in history, and
these I shall but just mention. Others are obvious to the consideration of the whole world, and with
those I shall finish what I think proper at this time to offer upon this subject.Concerning Babylon, "it
was particularly foretold [375] that it (Is. xiii.17. xxi.2.) should be shut up, and besieged by the
Medes, Elamites, and Armenians: That the river should be dried up: (Jer. l.38. li.36.) That the city
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should be taken in the time of a feast, (Jer.li.39.57.) while her -- mighty men were drunken; which
accordingly came to pass," when "Belshazzar and all his thousand princes, who were drunk with
him at the feast," were "slain by Cyrus's soldiers;" (Cyropædia, lib.7.) Also it was particularly
foretold, "that God would make the country of Babylon (Is. xiv.23.) a possession for the bittern, and
pools of water; which was accordingly fulfilled by the overflowing and drowning of it, on the
breaking down of the great dam in order to take the city." Could the correspondence of these
events with the predictions be the result of chance? But suppose these predictions were forged
after the event; can the following ones also have been written after the event? or with any reason
be ascribed to chance? (Jer. l.39.) The wild beasts of the desert -- shall dwell there, and the owls
shall dwell therein: And it shall be no more inhabited for ever; neither shall it be dwelt in from
generation to generation: As God overthrew Sodom and Gomorrah, &c. (Jer. li.26. xxxvii.64.) They
shall not take of thee a stone for a corner, -- but thou shalt be desolate for ever, saith the Lord: --
Babylon shall become heaps, a dwelling place for dragons, an astonishment and an hissing
without an inhabitant: -- It shall sink, and shall not rise from the evil that I will bring upon her. (Is.
i.19, 20, 21.) Babylon, the glory of kingdoms, -- shall be as when God overthrew Sodom and
Gomorrah: It shall never be inhabited; neither shall it be dwelt in from generation to generation:
Neither shall the Arabian pitch tent there; neither shall the shepherds make their fold there: But
wild beasts of the desert shall lie there; and their houses shall be full of doleful creatures; and owls
shall dwell there.Concerning Egypt, was the following prediction forged after the event? Or, can it,
with any reason, be ascribed to chance? (Ezek. xxix.14, 15.) Egypt -- shall be a base kingdom: It
shall be the basest of kingdoms; neither shall it exalt itself any more above the nations: For I will
diminish them, that they shall no more rule over the nations.Concerning Tyre, the prediction is no
less remarkable: (Ezek.xxvi.14, 21.) I will make thee like the top of a rock; thou shalt be a place to
spread nets upon; thou shalt be built no more; -- thou shalt be no more; (Ezek. xxvii.36.) The
merchants among the people shall hiss at thee; thou shalt be a terror, and never shalt be any
more. (Ezek. xxviii.19.) All they that know thee among the people shall be astonished at thee.The
description of the extent of the dominion of that people, who were to possess Judea in the latter
days; Was it forged after the event? Or can it reasonably be ascribed to chance? (Dan. xi.40, 41,
42, 43.) He shall come -- with horsemen and with many ships, and -- shall overflow and pass over:
He shall enter also into the glorious land, [and (ver.45.) shall plant the tabernacles of his palace
between the seas in the glorious holy mountain;] and many countries shall be overthrown: But
these shall escape out of his hand, even Edom and Moab, and the chief of the children of Ammon.
He shall stretch forth his hand also upon the countries, and the land of Egypt shall not escape. But
he shall have power over the treasures of gold and of silver, and over all the precious things of
Egypt; and the Lybians and Ethiopians [ksym] shall be at his steps.When Daniel, [376] in the vision
of Nebuchadnezzar's image foretold (Dan. ii.38-44.) four great successive monarchies; was this
written after the event? Or can the congruity of his description with the things themselves
reasonably be ascribed to mere chance?When the angel says to Daniel; (Dan. ix.24.) seventy
weeks [377] are determined upon thy people and upon thy holy city, to finish the transgression,
and to make an end of sins, and to make reconciliation for iniquity, &c. Was this written after the
event? Or can it reasonably be ascribed to chance, that from (Ezra, vii.6, 7, 8.) the seventh year of
Artaxerxes the king, (when Ezra went up from Babylon -- unto Jerusalem with a commission to
restore the government of the Jews,) to the death of Christ; [378] [from ann. Nabonass.290, to
ann. Nabonass.788,] should be precisely 490. [70 weeks of] years?When the angel tells Daniel,
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that (Dan. ix.25.) threescore and two weeks the street [of Jerusalem] shall be built again, and the
wall, even in troublous times [vvtsvq htym, but this in troublous times not like those that should be
under Messiah the prince, when he should come to reign;] was this written after the event? Or can
it reasonably be ascribed to chance, that from the twenty-eighth of Artaxerxes, [379] when the
walls were finished, to the birth of Christ, [from ann. Nabonass.311, to ann. Nobonass.745,] should
be precisely 434 [62 weeks of] years? When Daniel further says; (Dan. ix.27.) and he shall confirm
[or nevertheless he shall confirm] the covenant with many for one week; was this written after the
event? Or can it reasonably be ascribed to chance, that from the death of Christ, (anno Dom.33,)
to the command given first to St Peter to preach to Cornelius and the Gentiles, (anno Dom.40,)
should be exactly seven [one week of] years?When he still adds; (Dan. ix.27.) and in the midst of
the week [[USD]word[USD], and in half a week] he shall cause the sacrifice and the oblation to
cease, and for the overspreading of abominations he shall make it desolate: Was this written after
the event? Or can it with any reason be ascribed to chance, that from Vespasian's marching into
Judea in the spring anno Dom.67, to the taking of Jerusalem by Titus in the autumn anno Dom.70,
should be [half a septenary of years,] three years and a half?When the same Daniel foretels a
tyrannical power, which should wear out the saints of the Most High, and they should be given into
his hand until (Dan. vii.25.) a time and times and the dividing of time, and (Dan. xii.7.) again, for a
time, [380] times, and a half: (Which can no way be applied to the short persecution of Antiochus,
because these prophecies are expressly declared to be (Dan. viii.26.) for many days concerning
(Dan. x.14.) what shall befal thy people in the latter days, for yet the vision is for many days,
concerning (ch. viii.17.) the time of the end, (ch. viii.19.) what shall be in the last end of the
indignation; concerning those who (ch. xi.33.) shall fall by the sword and by flame, by captivity and
by spoil, many days; (ch. xi.35.) to try them, even to the time of the end, because it is yet for a time
appointed; concerning (ch. xii.1.) a time of trouble, such as never was since there was a nation;
the time (ch. xii.7.) when God shall have accomplished to scatter the power of the holy people; (ch.
xii.9.) the time of the end, till which the words are closed up and sealed; (ch. xii.4.) to which the
prophet is commanded to shut up his words, and seal the book, for many shall run to and fro, and
knowledge shall be increased: even (ch. xii.13.) the end, till which Daniel was to rest, and then
stand in his lot at the end of the days. When Daniel, I say, foretels such a tyrannical power to
continue such a determined period of time; and St John prophecies that the (Rev. xi.2.) Gentiles
should tread the holy city under foot, forty and two months, which is exactly the same period of
time with that of Daniel: And again, that (Rev. xi.3.) two witnesses clothed in sackcloth, should
prophesy a thousand two hundred and threescore days, which is again exactly the very same
period of time: And again, that the (Rev. xii.6.) woman which fled into the wilderness from
persecution, should continue there a thousand two hundred and threescore days: And again, that
she should (Rev. xii.14.) fly into the wilderness for a time, and times, and half a time; which is still
the very same period: And again, that a wild beast, a tyrannical power, (ch. xiii.7.) to whom it was
given to make war with the saints, and to overcome them, was (ch. xiii.5.) to continue forty and two
months, [381] (still the very same period of time,) and to have (ch. xiii.7, 8.) power over all
kindreds, and tongues, and nations, so that all that dwell upon the earth should worship him: Is it
credible, or possible, that ignorant and enthusiastical writers should, by mere chance, hit upon
such coincidences of [occult] numbers? especially since St John could not possibly take the
numbers from Daniel, if he understood Daniel to mean nothing more than the short persecution of
Antiochus. And if he did understand Daniel to mean a much longer, and greater, and more remote
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tyranny, which John himself prophesied of as in his time still future; then the wonder is still infinitely
greater that in those early times, when there was not the least footstep in the world of any such
power as St John distinctly describes, (but which now is very conspicuous, as I shall presently
observe more particularly,) it should ever enter the heart of man to conceive so much as the
possibility of such a power, sitting, not upon the pavilion of heathen persecutors, but expressly (2
Thess. ii.4.) in the temple and upon the seat of God himself.But these prophecies, which either
relate to particular places, or depend upon the computation of particular periods of time, are (as I
said) of such a nature as that they cannot be judged of but by persons skilled in history. There are
some others more general, running through the whole Scripture, and obvious to the consideration
of the whole world.For instance; it was foretold by Moses that when the Jews forsook the true God,
they should (Deut.xxviii.25.) be removed into all the kingdoms of the earth; should be (Levit.
xxvi.33.) scattered among the heathen, (Deut. iv.27.) among the nations, (Deut. xxviii.64.) among
all people from the one end of the earth, even unto the other, should there be (Deut. iv.37.) left few
in number among the heathen, and (Levit. xxvi.39.) pine away in their iniquity in their enemies'
lands; and should (Deut. xxviii.37.) become an astonishment, a proverb, and a by-word among all
nations; and that (Deut. xxviii.65.) among these nations they should find no ease, neither should
the sole of their foot have rest; but the Lord should give them a trembling heart, and failing of eyes,
and sorrow of mind; and (Levit. xxvi.36.) send a faintness into their hearts, in the lands of their
enemies, so that the sound of a shaken leaf should chace them. Had any thing like this in Moses's
time ever happened to any nation? Or was there in nature any probability that any such thing
should ever happen to any people? that, when they were conquered by their enemies, and led into
captivity, they should neither continue in the place of their captivity, nor be swallowed up and lost
among their conquerors, but be scattered among all the nations of the world, and hated by all
nations for many ages, and yet continue a people? Or could any description of the Jews, written at
this day, possibly be a more exact and lively picture of the state they have now been in for many
ages, than this prophetic description given by Moses more than 3000 years ago? The very same
thing is in like manner continually predicted through all the following prophets; that God would (Jer.
ix.16. Ezek. iv.13.) scatter them among the heathen; that he would (Jer. xv.4. xxiv.9. xxix.18.
xxxiv.17.) cause them to be removed into all kingdoms of the earth; that he would (Ezek. v.10, 12.)
scatter them into all the winds, and (Ezek. xx.23. xxii.15.) disperse them through the countries of
the heathen; that he would (Amos, ix.9.) sift them among all nations, like as corn is sifted in a
sieve; that (Jer. xxiv.9. xxix.18) in all the kingdoms of the earth, whither they should be driven, they
should be a reproach and a proverb, a taunt and a curse, and an astonishment, and an hissing;
and that they should (Hos. iii.4.) abide many days without a king, and without a prince, and without
a sacrifice, and without an image, and without an ephod, and without teraphim. And here
concerning the predictions of Ezekiel, it is remarkable in particular that they being spoken (See
Ezek. i.1. iii.11. xi.24.) in the very time of the Babylonian captivity, it is therefore evident, from the
time of his prophesying, as well as from the nature and description of the thing itself, that he must
needs be understood of that latter (Tobit, xiv.5.) "captivity into all places," which was to happen
after the "fulfilling the time of that age" wherein God was first to "bring them again" (out of the
Babylonian captivity) "into the land where they should build a temple," but not like to that which
afterwards (after their final return) should "be built for ever with a glorious building." The fore-cited
prophecies (I say) must of necessity be understood of that wide and long dispersion which in the
New Testament also is expressly mentioned by (Luke xxi.24) our Saviour, and by (Rom. xi.25.) St
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Paul.It is also, further, both largely and distinctly predicted as well by Moses himself, as by all the
following prophets: that, notwithstanding this unexampled dispersion of God's people, (Levit.
xxvi.44.) yet, for all that, when they be in the land of their enemies, God will not destroy them
utterly; but (Deut. xxx.1, 2, 3, 4.) when they shall call to mind among all the nations whither God
has driven them, and shall return unto the Lord, he will turn their captivity, and gather them from all
the nations, -- from the utmost parts of heaven, -- (Deut. iv.30.) even in the latter days: That (Jer.
xxx.11.) though he makes a full end of all other nations, yet will he not make a full end of them; but
(Isa. x.21, 22. vi.13. Jer. xxiii.3. Ezek. vi.8, 9.) a remnant of them shall be preserved, and return
out of all countries whither God has driven them: That he (Amos, ix.9.) will sift the house of Israel
among all nations, like as corn is sifted in a sieve, yet shall not the least grain fall upon the earth:
That (Isa. xi.11.-16. xxvii.13.) the Lord shall set his hand again the second time, to recover the
remnant of his people, -- and shall set up an ensign for the nations, and shall assemble the
outcasts of Israel, and gather together the dispersed of Judah, from the four corners of the earth:
For (Isa. xliii.5, 6. Jer. xvi.15. xxiii.7, 8. xxxi.8-12. xxxii.37, &c. Ezek. xi.15, 16, 17. xx.41. xxviii.25.
xxxiv.12, 13. xxxvi.24. xxxvii.21. xxxix.27, 28, 29.) I will bring thy seed from the east, saith the
Lord, and gather thee from the west; 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: (Isa. xlix.22. lx.8, 9, 10.
lxvi.20.) Behold I will lift up my hand to the Gentiles, and set up my standard to the people, and
they shall bring thy sons in their arms, and thy daughters shall be carried upon their shoulders:
(Isa. liv.7, and the whole chapter.) For a small moment have I forsaken thee, but with great mercy
will I gather thee; in a little wrath I hid my face from thee, for a moment; but with everlasting
kindness will I have mercy on thee. And that these prophecies might not be applied to the return
from the 70 years' captivity in Babylon, (which moreover was not a dispersion into all nations,) they
are expressly referred to the latter days, not only by (Deut. iv.30.) Moses, but by (Hos. iii.4, 5.)
Hosea, who lived long after, (for the children of Israel shall abide many days without a king, and
without a prince, and without a sacrifice: afterward they shall return, and seek the Lord their God,
and David their king, and shall fear the Lord and his goodness in the latter days;) and by Ezekiel,
who lived in the captivity itself, (Ezek. xxxviii.8. xii.14, 16.) after many days [speaking of those who
should oppose the return of the Israelites,] thou shalt be visited, in the latter years thou shalt come
into the land; -- upon the people that are gathered out of the nations; -- in that day, when my
people of Israel dwelleth safely, -- thou shalt come up against them, -- it shall be in the latter days.
These predictions therefore necessarily belong to that age, when (Luke xxi.24.) the times of the
Gentiles shall be fulfilled, and (Rom. xi.25, 29.) the fulness of the Gentiles be come in. And that,
through all the changes which have happened in the kingdoms of the earth, from the days of
Moses to the present time, which is more than 3000 years, nothing should have happened to
prevent the possibility of the accomplishment of these prophecies, but, on the contrary, the state of
the Jewish and Christian nations at this day should be such as renders them easily capable, not
only of a figurative, but even of a literal completion in every particular, if the will of God be so; this
(I say) is a miracle, which hath nothing parallel to it in the phenomena of nature. Another instance,
no less extraordinary, is as follows. Daniel foretels (Dan. vii.23.) a kingdom upon the earth, which
shall be divers from all kingdoms, (ver.7.) divers from all that were before it, (ver.19.) exceeding
dreadful, (ver.23.) and shall devour the whole earth: That, among the powers into which this
kingdom shall be divided, there shall arise one power (ver.24.) divers from the rest, who (ver.8,
8.20.) shall subdue unto himself three of the first powers, and he shall have (ver.8.20.) a mouth
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speaking very great things, and a look more stout than his fellows. He shall (ver.21.) make war
with the saints, and prevail against them; (ver.25.) And he shall speak great words against the
Most High, and shall wear out the saints of the Most High, and think to change times and laws; and
they shall be given into his hand, for a long season; even till (ver.26.27.) the judgment shall sit,
and -- the kingdom under the whole heaven shall be given to the people of the saints of the Most
High. (Dan. xi.36. &c.) He shall exalt himself and magnify himself above every God, and shall
speak marvellous things against the God of Gods; -- Neither shall he regard the God of his fathers,
(the God of Gods, as in the foregoing verse,) nor the desire of women, (forbidding to marry, 1 Tim.
iv.3.) nor regard any God; for he shall magnify himself above all: And in his estate shall he honour
[382] the God of forces; and a God [383] whom his fathers knew not shall he honour. -- Thus shall
he do in the most strong holds with a strange God, whom he shall acknowledge and increase with
glory; and he shall cause them to rule over many, and shall divide the land for gain. Suppose now
all this to be spoken by Daniel, of nothing more than the short persecution under Antiochus
Epiphanes; which that it cannot be I have shown above: But suppose it were, and that it was all
forged after the event; yet this cannot be the case of St. Paul, and St. John, who describe exactly a
like power, and in like words; speaking of things to come in the latter days, of things still future in
their time, and of which there was then no footsteps, no appearance in the world. The day of
Christ, saith St. Paul, (2 Thess. ii.3, &c.) shall not come, except there come a falling away first, and
that man of sin be revealed, the son of perdition, who opposeth and exalteth himself above all that
is called God, or that is worshipped; so that he, as God, [384] sitteth in the temple of God, showing
himself that he is God: Whose coming is after the working of Satan, with all power, and signs, and
lying wonders, and with all deceivableness of unrighteousness. Again, (1 Tim iv.1, &c.) the spirit
speaketh expressly, that in the latter times some shall depart from the faith, giving heed to
seducing spirits, and doctrines of devils; [385] -- forbidding to marry, and commanding to abstain
from meats, &c. St John, in like manner, prophesies of a wild beast, or tyrannical power, to whom
was given (Rev. xiii.2, 5, 6, 7, 8, 12, 13, 14, 16, 17.) great authority, and a mouth speaking great
things, and blasphemies; and he opened his mouth in blasphemy against God: And it was given
unto him to make war with the saints, and to overcome them; and power was given him over all
kindreds and tongues, and nations; and all that dwell upon the earth, shall worship him. -- And he
that exerciseth his power before him, -- doth great wonders, -- and deceiveth them that dwell on
the earth, by the means of those miracles which he had power to do. -- And he causeth -- that no
man might buy or sell, save he that had the mark of the name of the beast. And the kings of the
earth (Rev. xvii.13, 15, 17.) have one mind, and shall give their power and strength unto the
beasts; -- even peoples, and multitudes, and nations, and tongues. -- For God hath put in their
hearts [in the hearts of the kings,] to fulfil his will, and to agree, and give their kingdom unto the
beast, until the words of God shall be fulfilled. The name of the person, in whose hands the (Rev.
xvii.3, 7.) reins or principal direction of the exercise of this power is lodged, is (Rev. xvii.5.)
mystery, Babylon the great, the mother of harlots, and abominations of the earth: (Ver.2.) With
whom the kings of the earth [386] have committed fornication, and the inhabitants of the earth
have been made drunk with the wine of her fornication: And she herself is (Rev. xvii, 6.) drunken
with the blood of the saints, and with the blood of the martyrs of Jesus: And (Rev. xviii.23, 24.) by
her [387] sorceries are all nations deceived: And in her is found the blood of prophets, and of
saints, and of all that are slain upon the earth. And this person, [the political person,] to whom
these titles and characters belong, is (Rev. xvii.18.) that great city, (standing (ver.9) upon seven
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mountains,) which reigneth over the kings of the earth.If in the days of St Paul, and St John, there
was any footstep of such a sort of power as this in the world; or if there ever had been any such
power in the world; or if there was then any appearance of probability that could make it enter into
the heart of man to imagine that there ever could be any such kind of power in the world, much
less in (2 Thess. ii.4.) the temple or church of God; and if there be not now such a power actually
and conspicuously exercised in the world; and if any picture of this power drawn, after the event,
can now describe it more plainly and exactly than it was originally described in the words of the
prophecy; then may it with some degree of plausibleness be suggested that the prophecies are
nothing more than enthusiastic imaginations. Thirdly; Of the testimony of our Saviour's disciples as
an evidence of the truth of the Christian revelation. The chief evidence of the facts on which the
truth and certainty of the Christian revelation depend, to us who live now at this distance of time, is
the testimony of our Saviour's followers; which, in all its circumstances, was the most credible,
certain, and convincing evidence that ever was given to any matter of fact in the world.To make
the testimony of our Saviour's followers a sufficient evidence to us in this case, there can be
required but these three things: What things are requisite to make the testimony of our Saviour's
disciples a complete evidence.1. That it be certain the apostles could not be imposed upon
themselves: 2. That it be certain they neither had nor could have any design to impose upon
others: And, 3. That it be certain their testimony is truly conveyed down to us unto this day. All
which things are indeed abundantly certain, and clear enough to satisfy any reasonable and
unprejudiced person.For 1. That the apostles could not be imposed upon themselves. That the
apostles could not be imposed upon themselves, is evident from what has been already said
concerning the nature, and number, and publicness, of our Saviour's miracles: They conversed
from the beginning with our Saviour himself; they heard with their ears, and saw with their eyes;
they looked upon, and they handled with their hands of the word of life, as St John expresses it, (1
John, i.1.) They saw all the prophecies of the Old Testament precisely fulfilled in his life and
doctrine, his sufferings and death: They saw him confirm what he taught, with such mighty and
evident miracles, as his bitterest and most malicious enemies could not but confess to be
supernatural, even at the same time that they obstinately blasphemed the Holy Spirit that worked
them: They saw him alive after his passion, by many infallible proofs; he appearing, not only to one
or two, but to all the eleven, several times, and once to above five hundred together. And this, not
merely in a transient manner, but they conversed with him familiarly for no less than forty days,
and at last they beheld him ascend visibly into heaven; and soon after they received the Spirit,
according to his promise. These were such sensible demonstrations of his being a teacher sent
from heaven, and, consequently, that his doctrine was an immediate and express revelation of the
will of God, that, if the apostles, even though they had been men of the weakest judgments and
strongest imaginations that can be supposed, could be all and every one of them deceived in all
these several instances; men can have no use of their senses, nor any possible proof of any facts
whatsoever, nor any means to distinguish the best attested truths in the world, from enthusiastic
imaginations.2. That the apostles could have no design of imposing upon others. It is certain the
apostles neither had nor could have any design of imposing upon others. This is evident both from
the nature of the things they did and suffered, and from the characters of the persons themselves:
They confirmed what they taught by signs and miracles; they lived according to the doctrine they
preached, though manifestly contrary to all the interests and pleasures of this present world; and,
which deceivers can never be supposed to do, they died with all imaginable cheerfulness and joy
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of mind, for the testimony of their doctrine and the confirmation of their religion. This, I say, is what
deceivers can never possibly be supposed to do: For it is very remarkable the apostles did not lay
down their lives for their opinions, (which enthusiasts may possibly be supposed to do,) but in
attestation to facts of their own knowledge: They were innocent and plain men, that had no bad
ends to serve, nor preferment to hope for in the world: Their religion itself taught them to expect,
not dominion and glory, not the praise of men, not riches and honour, not power and ease, not
pleasure nor profit, -- but poverty and want, trouble and vexation, persecution and oppression,
imprisonments, banishments, and death: These things are not the marks and tokens of impostors.
Besides the success and event of their undertaking, that plain and illiterate men should be able to
preach their doctrine to many different nations, of different languages, and prevail also in
establishing the belief of it; that they should all agree exactly in their testimony, and none of them
be prevailed upon, either by hopes or fears, to desert their companions, and discover the
imposture, if there had been any; these things plainly show that their doctrine was more than
human, and not a contrivance to impose upon the world. This argument is excellently urged by
Eusebius: Is it a thing possible to be conceived, saith he, that deceivers and unlearned men, men
that understood no other language but their mother tongue, [388] should ever think of attempting
so extravagant a thing as to travel over all nations? and not only so, but that they should be able
also to accomplish their design, and establish their doctrine in all parts of the world? Consider,
moreover, how remarkable a thing it is, that they should in no respect disagree one from another in
the account they gave of the actions of Christ. For if, in all questions of fact, and in all trials at law,
and in all ordinary disputes, the agreement of several witnesses is always accounted sufficient to
determine satisfactorily the matter in question; is it not an abundant evidence of the truth in this
case, that twelve apostles, and seventy disciples, and innumerable other believers, have borne
witness to the actions of Christ, with the most exact and perfect agreement among themselves;
and not only so, but have endured also all kinds of torments, and even death itself, to confirm their
testimony? Again, that illiterate men, saith he, [389] should preach the name of Christ in all parts of
the world, some of them in Rome itself, the imperial city, others in Persia, others in Armenia,
others in Parthia, others in Scythia, others in India, and the farthest parts of the world, and others
beyond the sea, in the British isles: This I cannot but think to be a thing far exceeding the power of
man, much more the power of ignorant and unlearned men, and still much more the power of
cheats and deceivers. And again: No one of them, saith he, [390] being ever terrified at the
torments and deaths of others, forsook his companions, or ever preached contrary to them, and
detected the forgery. Nay, on the contrary, that one, who did forsake his master in his life-time,
and betray him to his enemies, being self-condemned, destroyed himself with his own hands. And
much more to the same purpose, may be found, excellently said by the same author, in the
seventh chapter of the third book of his Demonstratio Evangelica. 3. That the apostle's testimony
had been truly conveyed down to us. It is very certain, that the apostles' testimony concerning the
works and doctrine of Christ is truly and without corruption conveyed down to us, even unto this
day; for they left this their testimony in their writings: Which writings have been delivered down to
us by an uninterrupted succession, through all intermediate ages. Their books were all translated
very early into several languages, and dispersed through all parts of the world; and have most of
them been acknowledged to be the genuine writings of those whose names they bear, even by the
bitterest enemies of Christianity in all ages. Passages, containing the most material doctrines,
have been cited out of them by numberless authors, who lived in every age, from the very days of
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the apostles unto this time; so that there is no room or possibility of any considerable corruption,
such as might in any wise diminish our certainty of the truth of the whole. In sum; there is no
matter of fact in the world, attested in any history, with so many circumstances of credibility, with
so many collateral evidences, and in every respect attended with so many marks of truth, as this
concerning the doctrine and works of Christ.Of the authority of the books of Holy Scripture. And
here, by the way, it is to be observed, that the peculiar authority which we attribute to the books of
Holy Scripture contained in the New Testament, is founded in this; that they were written or
dictated by the apostles themselves. The apostles were indued with the miraculous gifts of the
Holy Ghost, at Pentecost: And this not only enabled them to preach the doctrine of Christ with
power, but also effectually secured them from making any error, mistake, or false representation of
it. And the very same authority, that by this singular privilege was added to their preaching, it is
manifest, ought, for the same reason, to be equally attributed to their writings also. Now, all the
books of the New Testament were either written by the apostles; or, which is the very same thing,
approved and authorized by them. Most of the books were uncontrovertedly written by the
apostles themselves, St Paul having been made one of that number by a commission from
heaven, no less visible and sensible than that which was granted to the rest at Pentecost. And
those books which were written by the companions of the apostles were either dictated, or at least
approved and authorised by the apostles themselves. Thus, Eusebius expressly tells us, that St
Peter reviewed and approved the gospel of St Mark, and that [391] it was this approbation that
authorised it to be received by the churches. And Irenæus; that what St Mark wrote was dictated
by St Peter; [392] and that the gospel of St Luke was only a transcript of St Paul's preaching. [393]
And Tertullian in like manner; [394] St Mark was only St Peter's scribe, and St Luke St Paul's. And
Eusebius; that St John [395] also reviewed the Gospels of St Mark and St Luke, and confirmed the
truth of them. And, to mention no more, the same historian tells us, that (besides some smaller
reasons drawn from some mistaken passages in the book itself) the chief reason why the authority
of the Epistle to the Hebrews was questioned by some, was [396] because they thought it not to
be written by St Paul himself.
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Chapter 32

XV. Proposition XV. Lastly; They who will not, by the arguments and

proofs before mentioned,

be convinced of the truth and certainty of the

Christian religion, and be persuaded to make it the rule and guide of all their actions, would not be
convinced, (so far as to influence their practice and reform their lives,) by any other evidence
whatsoever; no, not though one should rise on purpose from the dead to endeavour to convince
them. That the evidence which God has afforded us of the truth of our religion is abundantly
sufficient. From what has been said, upon the foregoing heads, it is abundantly evident that men
are not called upon to believe the Christian religion without very reasonable and sufficient proof;
much less are they [397] required to set up faith in opposition to reason; or to believe any thing for
that very reason, because it is incredible. On the contrary, God has given us all the proofs of the
truth of our religion, that the nature of the thing would bear, or that were reasonable either for God
to give, or men to expect. And unless God should work upon men by such methods, as are wholly
inconsistent with the design of religion and the nature of virtue and vice, which we are sure he will
never do, nothing could have been done more than has already been done, to convince men of
the truth of religion, and to persuade them to embrace their own happiness. And indeed no
reasonable man can fail of being persuaded by the evidence we now have. For if, in other cases,
we assent to those things as certain and demonstrated, which, if our faculties of judging and
reasoning do not necessarily deceive us, do upon the most impartial view appear clearly and
plainly to be true; there is the same reason why in moral and religious matters we should look
upon those things likewise to be certain and demonstrated, which, upon the exactest and most
deliberate judgment we are capable of making, do appear to us to be as clearly and certainly true,
as it is certain that our faculties do not necessarily and unavoidably deceive us, in all our
judgments concerning the nature of God, concerning the proper happiness of man, and
concerning the difference of good and evil. And if, in other cases, we always act without the least
hesitation, upon the credit of good and sufficient testimony, and look upon that man as foolish and
ridiculous, who sustains great losses, or lets slip great opportunities and advantages in business,
only by distrusting the most credible and well-attested things in the world; it is plain there is the
same reason why we should do so also in matters of religion. So that unless our actions be
determined by some other thing than by reason and right judgment, the evidence which we have
of the great truths of religion ought to have the same effect upon our lives and actions as if they
were proved to us by any other sort of evidence that could be desired. That the cause of men's
unbelief is not want of better evidence to prove the great truths of religion. It is true, the
resurrection of Christ, and his other mighty works, must, after all, be confessed not to be such
ocular demonstrations of the truth of his divine commission to after generations, as they were to
those men who then lived, and saw him, and conversed with him. But since the matters of fact are
as clearly proved to us, as it is possible for any matter of fact, at that distance of time, to be; since
the evidence of this is as great, and greater, than of most of those things on which men venture
the whole of their secular affairs, and on which they are willing to spend all their time and pains:
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Since (I say) the case is thus: He that will rather venture all that he can possibly enjoy, or suffer; he
that will run the hazard of losing eternal happiness, and falling into eternal misery, rather than
believe the most credible and rational thing in the world, merely because he does not see it with
his eyes, it is plain that that man does not disbelieve the thing because he thinks the evidence of it
not sufficiently strong, but because it is contrary to some particular vice of his, which makes it his
interest that it should not be true; and for that reason he might also have disbelieved it though he
had seen it himself. Men may invent what vain pretences they please, to excuse their infidelity and
their wickedness; but certainly that man who can despise the authority both of reason and
scripture in conjunction; who can elude the plainest evidence of matter of fact; who can be deaf to
all the promises and kind admonitions of the Gospel, and to all the threatenings and terrible
denunciations of the wrath of God, made known in good measure by the light of nature, and
confirmed by the addition of express revelation; certainly (I say) that man must have some other
reason for his unbelief than the pretended want of sufficient evidence. Did men follow the
unprejudiced judgment of their own minds, and the impartial dictates of natural reason, the least
possibility of obtaining eternal happiness, or the least suspicion of falling into endless misery,
would immediately determine them to make it the great study and business of their lives to obtain
the one and to avoid the other. If then we see men act directly contrary to this natural principle,
and almost wholly neglect these things, not only when there is a fair appearance and probability of
their being true, which the light of nature itself affords; but also when there is all reasonable
evidence given of their being certainly true, by express revelation in the Gospel, is it not very plain
that such men are governed, not by reason and the force of evidence, but by some other very
different cause of their actions? But that wickedness and ungoverned lusts are the only causes of
obstinate infidelity. What that cause is, is very apparent from the lives and actions of most of those
persons who pretend want of evidence to be the ground of their infidelity. Their lusts, their
appetites, their affections are interested: They are lovers of vice and debauchery, and slaves to
evil habits and customs; and therefore they are not willing to discern the evidence which would
compel them to believe that which yet they cannot believe with any comfort so long as they resolve
not to part with their beloved vices. Their hearts and affections are habitually fixed upon things
here below; and therefore they will not attend to the force of any argument that would raise their
affections to things above. They are enslaved to the sensual pleasures and sinful enjoyments of
earth; and therefore they will not hearken to any reasonable conviction which would persuade
them to relinquish these present gratifications for the future and more spiritual joys of heaven. The
love of this present world has blinded their eyes; [398] and therefore they receive not the things of
the spirit of God, for they are foolishness unto them: Neither can they know them, because they
are spiritually discerned. In a word, the true and only reason why men love darkness rather than
light, is, because their deeds are evil. And so long as men are under the dominion of their lusts,
they would not be convinced, though the evidence of religion was even much stronger than it is.
And this reason affords a sufficient account indeed why men should be very unwilling to believe
the doctrines of Christianity. If they are resolved not to reform their lives, it is no wonder they care
not to discern the evidence of those truths which must needs make them very uneasy in the midst
of the enjoyment of all their sinful pleasures. In this case, were the proofs of the truth of our religion
much stronger than they are, or than they can be imagined or desired to be, yet still these men
would be in the very same case, and perpetually want stronger and stronger evidence. It is true,
many men, who now are conscious and willing to acknowledge that they act contrary to all the
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reasonable evidence and convictions of religion, are nevertheless very apt to imagine within
themselves, that if the great truths of religion were proved to them by some stronger evidence,
they should by that means be worked upon to act otherwise than they do: But if the true reason
why these men act thus foolishly, is not because the doctrines of religion are not sufficiently
evidenced, but because they themselves are, without allowing themselves time for consideration,
hurried away by some unruly passions to act directly contrary to all reason and evidence; it is plain
(unless God should irresistibly compel them) they might well continue to act as they do, though the
evidence of these things were really greater than it is. They are willing fondly to imagine, that if
they had lived in our Saviour's time; if they had heard his preaching, and seen his miracles; if they
had had the advantage of beholding those mighty works which he performed for the proof of his
divine commission, as the Jews then had; -- they should not, like them, have rejected the counsel
of God against themselves, but with all cheerfulness have believed his doctrine, and embraced his
religion. They fancy they should immediately have become disciples of Christ; and that the truths
which he taught would have had a most powerful influence upon the whole course of their lives.
And if their hearts and affections were not set upon this world, more than upon the next; if they
valued not the present sinful enjoyments of sense above the expectation of the glory that shall be
revealed, most certainly they would do the same now. But if their hearts be set upon earthly things,
and their passions be stronger than all the arguments of reason; if they do indeed so love the
pleasures of sin now, as that they cannot persuade themselves, by all the motives of religion, to
live like Christians, we need not doubt to affirm, that they might very well have been in the same
case though they had lived in our Saviour's time. The Jews are a notorious and standing instance,
how far prejudice, envy, pride, and affection, are able to prevail over the strongest convictions.
When our Saviour began to preach that he was sent from God to instruct them in their duty, they
required a sign of him, and they would believe him; but when he had worked so many miracles,
that even the world itself could not contain the books if they should all be written, they persisted
still in their infidelity. When they saw him hanging upon the cross, and thought themselves secure
of him, they said, let him now come down from the cross, and we will believe him: (Matt. xxvii.42.)
But when he arose out of the grave, wherein he had lain three days, which was a much greater
and more convincing miracle, they grew more hardened and obstinate in their unbelief. Nay, not
even tho' one should rise on purpose from the dead to convince them. Others there are, who
imagine that if they could but be convinced of the truth of another world, by the appearance of one
sent directly from that unknown state, they would immediately become new creatures. But if God
should satisfy their unreasonable demands, by sending one on purpose from the dead to convince
them, there is little room to doubt, but as they harkened not to Moses and the prophets, to Christ
and his apostles, so neither would they be persuaded by one rising on purpose from the dead.
They might indeed be at first surprised and terrified at the appearance of so unusual and
unexpected a messenger: But as wicked men upon a bed of sickness, at the amazing approach of
death and eternity, resolve, in the utmost anguish of horror and despair, to amend their lives and
forsake their sins; but as soon as the terror is over, and the danger of death past, return to their old
habits of sin and folly; -- so it is more than probable it would be in the present case. Should God
send a messenger from the dead, to assure men of the certainty of a future state, and the danger
of their present wickedness, as soon as the fright was over, and their present terrible
apprehensions ceased, it is by no means impossible or improbable that their old vicious habits and
beloved sins should again by degrees prevail over them. Some there are, in our present age, who
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pretend to be convinced of the being of spirits, by the powerful demonstration of their own senses;
and yet we do not observe that their lives are more remarkably eminent for exemplary piety, than
other good men's, who, being convinced by the rational evidence of the gospel, go on in a sober,
constant, and regular exercise of virtue and righteousness. It is not therefore for want of sufficient
evidence That therefore to make men judge rightly of the evidence of religion, it is absolutely
necessary, in the first place, that, laying aside prejudice, lust, and passion, they become
impartially willing to embrace all truth, and to obey all reasonable obligations which shall at any
time be made known to them. that men disbelieve the great truths of religion; but plainly for want of
integrity, and of dealing ingenuously and impartially with themselves, that they suffer not the
arguments of religion to have that weight and influence upon them, which in the judgment of right
reason they ought manifestly to have. So long as men permit their passions and appetites to
over-rule their reason, it is impossible they should have due apprehensions in matters of religion,
or make any right and true judgment concerning these things. Men that are strongly biassed and
prejudiced even in worldly affairs, it is well known how hard and difficult it is for them to judge
according to reason, and to suffer the arguments and evidences of truth to have their due weight
with them. How much more in matters of religion, which concern things future and remote from
sense, must it needs be, that men's present interests, lusts, and passions, will pervert their
judgment, and blind their understandings! Wherefore, men that pretend to be followers of right
reason, if they will judge truly of the reasonableness and credibility of the Christian revelation, it is
absolutely necessary that, in the first place, in order to that end, they become impartially willing to
embrace whatever shall, upon the whole, appear to be agreeable to reason and truth, and
grounded upon good evidence, without interesting their lusts and appetites in the judgment; and
that, before all things, they resolve to be guided in all their actions by whatever rule shall at any
time be well proved to them to be the will of God. And when they have put themselves into this
temper and frame of mind, then let them try if they can any longer reject the evidence of the
gospel. If any man will do his will, he shall know of the doctrine whether it be of God. (Johnvii.17.)
For, them that are meek, God will guide in judgment; (Ps. xxv.8.) and such as are gentle, them he
will teach his way. That men of such a disposition would think it their greatest wisdom to be truly
religious, even tho' the evidences of religion were much less than they are. Indeed, men that are of
this good disposition, willing to be governed by reason, and not prejudiced by lusts and vicious
appetites, could not but give their assent to the doctrines of Christianity, upon account of the very
intrinsic excellency and reasonableness of the things themselves, even though the external
evidence of their certainty had been much less than it at present is. Nay, were there hardly any
other evidence at all, than barely the excellency and reasonableness, and natural probability of the
great truths of religion, together with the consideration of the vast importance of them; yet even in
that case it would be infinitely wisest and most agreeable to reason, for men to live according to
the rules of the gospel. And though their faith extended no further than only to a belief of the
possibility of the truth of the Christian revelation, yet even this alone ought in all reason to have
weight enough to determine reasonable creatures to live soberly, righteously, and godly. For is it
not plainly most reasonable, as an ancient writer expresses it, [399] if each of the opposite
opinions were equally doubtful and uncertain, yet by all means to embrace and entertain that
which brings some hope along with it, rather than that which brings none? For on one side of the
question there is no danger at all of incurring any calamity, if that which we believe and expect
should at last prove false; but, on the other side, there is the greatest hazard in the world, the loss
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of eternal life, if the opinion which unbelievers rely upon should at last prove an error. And again:
[400] What say ye, O ye ignorant men, ye men of miserable and most deplorable folly? Can ye
forbear fearing within yourselves that at least those things may possibly prove true which ye now
despise and mock at? Have ye not at least some misgivings of mind, lest possibly that which ye
now perversely and obstinately refuse to believe, ye should at last be convinced of by sad
experience, when it will be too late to repent. Nor is this the judgment of Christian writers only, but
also of the wisest and most considerate heathens. We ought to spare no pains, saith Plato, [401]
to obtain the habits of virtue and wisdom in this present life; for the prize is noble, and the hope is
very great. And Cicero: [402] They have gained a great prize indeed who have persuaded
themselves to believe, that, when death comes, they shall perish utterly: What comfort is there;
what is there to be boasted of in that opinion? And again: If after death, saith he, as some little and
contemptible philosophers think, [403] I shall be nothing, yet there is no danger that when we are
all dead those philosophers should laugh at me for my error. But this is not our case. God has
afforded us, as has been largely and particularly shown in the foregoing discourse, many and
certain proofs of the truth of our religion; even as certain as any matter of fact is capable of having.
And we now exhort men to believe, not what is barely possible, and excellent and probable, and of
the utmost importance in itself, but what moreover they have all the positive evidence and all the
reason in the world to oblige them to believe. That God may require us to take notice of certain
things, and to inquire into them and consider them, at our peril. To conclude: No man of reason
can pretend to say but God may require us to take notice of some things at our peril, to inquire into
them, and to consider them thoroughly. Any pretence of want of greater evidence will not excuse
carelessness or unreasonable prejudices, when God has vouchsafed us all that evidence which
was either fit for him to grant, or reasonable for men to desire; or indeed which the nature of the
thing itself to be proved was capable of.
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Chapter 33

THE FIRST LETTER.

"Reverend Sir,""I suppose you will wonder at the present trouble from one who is a perfect
stranger to you, though you are not so to him; but I hope the occasion will excuse my boldness. I
have made it, sir, my business, ever since I thought myself capable of such sort of reasoning, to
prove to myself the being and attributes of God: And being sensible that it is a matter of the last
consequence, I endeavoured, after a demonstrative proof, not only more fully to satisfy my own
mind, but also, in order to defend the great truths of natural religion, and those of the Christian
revelation which follow from them, against all opposers; but must own with concern, that hitherto I
have been unsucessful; and though I have got very probable arguments, yet I can go but a very
little way with demonstration in the proof of those things. When first your book on those subjects
(which, by all, whom I have discoursed with, is so justly esteemed,) was recommended to me, I
was in great hopes of having all my inquiries answered; but since, in some places, either through
my not understanding your meaning, or what else I know not, even that has failed me, I almost
despair of ever arriving to such a satisfaction as I aim at, unless by the method I now use. You
cannot but know, sir, that of two different expressions of the same thing, though equally clear to
some persons, yet, to others, one of them is sometimes very obscure, though the other be
perfectly intelligible: Perhaps this may be my case here; and could I see those of your arguments,
of which I doubt, differently proposed, possibly I might yield a ready assent to them. This, sir, I
cannot but think a sufficient excuse for the present trouble; it being such an one as I hope may
prevail for an answer, with one who seems to aim at nothing more than that good work of
instructing others.""In your Demonstration of the Being and Attributes of God Prop. VI. [edit.2d,
p.69 and 70,] you propose to prove the infinity or omnipresence of the self-existent being. The
former part of the proof seems highly probable, but the latter part, which seems to aim at
demonstration, is not to me convincing. The latter part of the paragraph is, if I mistake not, an
entire argument of itself, which runs thus; to suppose a finite being to be self-existent, is to say that
it is a contradiction for that being not to exist, the absence of which may yet be conceived without a
contradiction; which is the greatest absurdity in the world. The sense of these words [the absence
of which] seems plainly to be determined, by the following sentence, to mean its absence from any
particular place. Which sentence is to prove it to be an absurdity; and is this; for if a being can,
without a contradiction, be absent from one place, it may, without a contradiction, be absent from
another place, and from all places. Now, supposing this to be a consequence, all that it proves is,
that if a being can, without a contradiction, be absent from one place, at one time, it may without a
contradiction be absent from another place, and so from all places, at different times; (for I cannot
see, that if a being can be absent from one place at one time, therefore it may without a
contradiction be absent from all places at the same time, i. e. may cease to exist.) Now, if it proves
no more than this, I cannot see that it reduces the supposition to any absurdity. Suppose I could
demonstrate, that any particular man should live a thousand years; this man might, without a
contradiction, be absent from one, and from all places, at different times; but it would not from
thence follow that he might be absent from all places at the same time, i. e. that he might cease to
exist. No; this would be a contradiction, because I am supposed to have demonstrated that he
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should live a thousand years. It would be exactly the same, if, instead of a thousand years, I
should say, for ever; and the proof seems the same, whether it be applied to a self-existent or a
dependent being. What else I have to offer is in relation to your proof that the self-existent being
must of necessity be but one: Which proof is as follows, in Prop. VII, [edit.2d. p.74,] -- to suppose
two or more different natures existing of themselves, necessarily and independent from each
other, implies this plain contradiction; that each of them being independent from the other, they
may either of them be supposed to exist alone; so that it will be no contradiction to imagine the
other not to exist, and consequently neither of them will be necessarily existing. The supposition
indeed implies, that since each of these beings is independent from the other, they may either of
them exist alone, i. e. without any relation to, or dependence on the other; but where is the third
idea, to connect this proposition and the following one, viz. so that it will be no contradiction to
imagine the other not to exist? Were this a consequence of the former proposition, I allow it would
be demonstration, by the first corollary of Prop. III, [2d ed. p.26;] but since these two propositions
[they may either of them be supposed to exist alone,] and [so that it will be no contradiction to
imagine the other not to exist,] are very widely different; since likewise it is no immediate
consequence, that because either may be supposed to exist independent from the other, therefore
the other may be supposed not to exist at all; how is what was proposed, proved? That the
propositions are different, I think is plain; and whether there be an immediate connexion, every
body that reads your book must judge for themselves. I must say, for my own part, the absurdity
does not appear at first sight, any more than the absurdity of saying that the angles below the
base in an isosceles triangle are unequal; which, though it is absolutely false, yet I suppose no one
will lay down the contrary for an axiom; because, though it is true, yet there is need of a proof to
make it appear so. "Perhaps, it may be answered, that I have not rightly explained the words, to
exist alone;' and that they do not mean only to exist independent from the other; but that existing
alone means that nothing exists with it. Whether this or the other was meant, I cannot determine;
but, whichever it was, what I have said will hold. For if this last be the sense of those words, [they
either of them may be supposed to exist alone;] it indeed implies that it will be no contradiction to
suppose the other not to exist. But then I ask, how come these two propositions to be connected:
That, to suppose two different natures existing of themselves, necessarily and independent from
each other, implies that each of them may be supposed to exist alone in this sense? which is
exactly the same as I said before, only applied to different sentences. So that if existing alone be
understood as I first took it, I allow it is implied in the supposition; but cannot see that the
consequence is, that it will be no contradiction to suppose the other not to exist. But if the words
existing alone,' are meant in the latter sense, I grant, that if either of them may be supposed thus
to exist alone, it will be no contradiction to suppose the other not to exist. But then I cannot see,
that to suppose two different natures existing, of themselves, necessarily and independent from
each other, implies that either of them may be supposed to exist alone in this sense of the words,
but only that either of them may be supposed to exist without having any relation to the other, and
that there will be no need of the existence of the one in order to the existence of the other. But
though, upon this account, were there no other principle of its existence, it might cease to exist;
yet, on the account of the necessity of its own nature, which is quite distinct from the other, it is an
absolute absurdity to suppose it not to exist."Thus, sir, I have proposed my doubts, with the
reasons of them: In which, if I have wrested your words to another sense than you designed them,
or in any respect argued unfairly, I assure you it was without design. So I hope you will impute it to
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mistake. And, if it will not be too great a trouble, let me once more beg the favour of a line from
you, by which you will lay me under a particular obligation to be, what, with the rest of the world, I
now am,"Reverend Sir,Your most obliged Servant, &c."Nov.4.1713.
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Chapter 34

THE ANSWER TO THE FIRST LETTER.

"Sir," "Did men who publish controversial papers, accustom themselves to write with that candour
and ingenuity with which you propose your difficulties, I am persuaded almost all disputes might be
very amicably terminated, either by men's coming at last to agree in opinion, or at least finding
reason to suffer each other friendly to differ. "Your two objections are very ingenious, and urged
with great strength and acuteness. Yet I am not without hopes of being able to give you
satisfaction in both of them. To your first, therefore, I answer: Whatever may, without a
contradiction, be absent from any one place at any one time, may also, without a contradiction, be
absent from all places at all times. For, whatever is absolutely necessary at all, is absolutely
necessary in every part of space, and in every point of duration. Whatever can at any time be
conceived possible to be absent from any one part of space, may, for the same reason, [viz. the
implying no contradiction in the nature of things,] be conceived possible to be absent from every
other part of space at the same time, either by ceasing to be, or by supposing it never to have
begun to be. Your instance about demonstrating a man to live 1000 years, is what (I think) led you
into the mistake; and is a good instance to lead you out of it again. You may suppose a man shall
live 1000 years, or God may reveal and promise he shall live 1000 years; and, upon that
supposition, it shall not be possible for the man to be absent from all places in any part of that
time. Very true; but why shall it not be possible? Only because it is contrary to the supposition, or
to the promise of God; but not contrary to the absolute nature of things, which would be the case if
the man existed necessarily, as every part of space does. In supposing you could demonstrate a
man should live 1000 years, or one year, you make an impossible and contradictory supposition.
For though you may know certainly, (by revelation, suppose,) that he will live so long, yet this is
only the certainty of a thing true in fact, not in itself necessary: And demonstration is applicable to
nothing but what is necessary in itself, necessary in all places and at all times equally. "To your
second difficulty, I answer: What exists necessarily, not only must so exist alone, as to be
independent of any thing else; but (being self-sufficient,) may also so exist alone as that every
thing else may possibly (or without any contradiction in the nature of things) be supposed not to
exist at all; and consequently, (since that which may possibly be supposed not to exist at all, is not
necessarily existent,) no other thing can be necessarily existent. Whatever is necessarily existing,
there is need of its existence in order to the supposal of the existence of any other thing; so that
nothing can possibly be supposed to exist, without presupposing and including antecedently the
existence of that which is necessary. For instance; the supposal of the existence of any thing
whatever, includes necessarily a presupposition of the existence of space and time; and, if any
thing could exist without space or time, it would follow that space and time were not
necessarily-existing. Therefore, the supposing any thing possibly to exist alone, so as not
necessarily to include the presupposal of some other thing, proves demonstrably that that other
thing is not necessarily-existing; because, whatever has necessity of existence, cannot possibly, in
any conception whatsoever, be supposed away. There cannot possibly be any notion of the
existence of any thing, there cannot possibly be any notion of existence at all, but what shall
necessarily pre-include the notion of that which has necessary existence: And consequently the
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two propositions which you judged independent are really necessarily connected. These sorts of
things are indeed very difficult to express, and not easy to be conceived but by very attentive
minds: But to such as can and will attend, nothing (I think) is more demonstrably convictive." "If
any thing still sticks with you in this, or any other part of my books, I shall be very willing to be
informed of it; who am," "Sir, your assured Friend and Servant, "S. C." Nov.10, 1713. "P. S. Many
readers, I observe, have misunderstood my second general proposition; as if the words [some one
unchangeable and independent being] meant [one only -- being,] whereas the true meaning, and
all that the argument there requires, is, [some one at least.] That there can be but one, is the thing
proved afterwards in the seventh proposition."
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Chapter 35

THE SECOND LETTER.

"Reverend Sir," "I have often thought that the chief occasions of men's differing so much in their
opinions, were, either their not understanding each other; or else, that instead of ingenuously
searching after truth, they have made it their business to find out arguments for the proof of what
they have once asserted. However, it is certain there may be other reasons for persons not
agreeing in their opinions; and where it is so, I cannot but think, with you, that they will find reason
to suffer each other to differ friendly; every man having a way of thinking, in some respects,
peculiarly his own. "I am sorry, I must tell you, your answers to my objections are not satisfactory.
The reasons why I think them not so are as follow: "You say; whatever is absolutely necessary at
all, is absolutely necessary in every part of space, and in every point of duration.' Were this
evident, it would certainly prove what you bring it for; viz. that whatever may, without a
contradiction, be absent from one place at one time, may also be absent from all places at all
times. But I do not conceive that the idea of ubiquity is contained in the idea of self-existence, or
directly follows from it, any otherwise than as whatever exists must exist somewhere. You add;
whatever can at any time be conceived possibly to be absent from any one part of space, may, for
the same reason [viz. the implying no contradiction in the nature of things] be conceived possibly
to be absent from every other part of space at the same time. Now, I cannot see, that I can make
these two suppositions for the same reason, or upon the same account. The reason why I
conceive this being may be absent from one place, is, because it doth not contradict the former
proof [drawn from the nature of things,] in which I proved only that it must necessarily exist. But the
other supposition, viz. that I can conceive it possible to be absent from every part of space at one
and the same time, directly contradicts the proof that it must exist somewhere; and so is an
express contradiction. Unless it be said, that as, when we have proved the three angles of a
triangle equal to two right ones, that relation of the equality ofits angles to two right ones will be
wherever a triangle exists; so, when we have proved the necessary existence of a being, this
being must exist everywhere. But there is a great difference between these two things; the one
being the proof of a certain relation, upon supposition of such a being's existence with such
particular properties; and consequently, wherever this being and these properties exist, this
relation must exist too. But, from the proof of the necessary existence of a being, it is no evident
consequence that it exists everywhere. My using the word demonstration, instead of proof, which
leaves no room for doubt, was through negligence, for I never heard of strict demonstration of
matter of fact. "In your answer to my second difficulty, you say; whatsoever is necessarily-existing,
there is need of its existence, in order to the supposal of the existence of any other thing. All the
consequences you draw from this proposition I see proved demonstrably; and consequently, that
the two propositions I thought independent are closely connected. But how, or upon what account,
is there need of the existence of whatever is necessarily-existing, in order to the existence of any
other thing? Is it as there is need of space and duration, in order to the existence of any thing; or is
it needful only as the cause of the existence of all other things? If the former be said, as your
instance seems to intimate, I answer, space and duration are very abstruse in their natures, and, I
think, cannot properly be called things, but are considered rather as affections which belong, and,
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in the order of our thoughts are antecedently necessary, to the existence of all things. And I can no
more conceive how a necessarily-existing being can, on the same account or in the same manner
as space and duration are, be needful in order to the existence of any other being, than I can
conceive extension attributed to a thought; that idea no more belonging to a thing existing, than
extension belongs to thought. But if the latter be said, that there is need of the existence of
whatever is a necessary being, in order to the existence of any other thing; only as this necessary
being must be the cause of the existence of all other things; I think this is plainly begging the
question; for it supposes that there is no other being exists, but what is casual, and so not
necessary. And on what other account, or in what other manner than one of these two, there can
be need of the existence of a necessary being in order to the existence of any thing else, I cannot
conceive. "Thus, sir, you see I entirely agree with you in all the consequences you have drawn
from your suppositions; but cannot see the truth of the suppositions themselves. "I have aimed at
nothing in my style but only to be intelligible; being sensible that it is very difficult (as you observe)
to express one's self on these sorts of subjects, especially for one who is altogether
unaccustomed to write upon them. "I have nothing at present more to add, but my sincerest thanks
for your trouble in answering my letter, and for your professed readiness to be acquainted with any
other difficulty that I may meet with in any of your writings. I am willing to interpret this as
somewhat like a promise of an answer to what I have now written, if there be any thing in it which
deserves one. I am, "Reverend Sir, "Your most obliged humble Servant." Nov.23, 1713.
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Chapter 36

THE ANSWER TO THE SECOND LETTER.

"Sir," "It seems to me, that the reason why you do not apprehend ubiquity to be necessarily
connected with self-existence, is, because, in the order of your ideas, you first conceive a being, (a
finite being, suppose;) and then conceive self-existence to be a property of that being; as the
angles are properties of a triangle, when a triangle exists: Whereas, on the contrary, necessity of
existence, not being a property consequent upon the supposition of the things existing, but
antecedently the cause or ground of that existence; it is evident this necessity being not limited to
any antecedent subject, as angles are to a triangle; but being itself original, absolute, and (in order
of nature) antecedent to all existence, cannot but be everywhere, for the same reason that it is
anywhere. [404] By applying this reasoning to the instance of space, you will find, that by
consequence it belongs truly to that substance whereof space is a property, [405] as duration also
is. What you say about a necessary being existing somewhere, supposes it to be finite; and being
finite, supposes some cause which determined that such a certain quantity of that being should
exist, neither more or less: And that cause must either be a voluntary cause, or else such a
necessary cause, the quantity of whose power must be determined and limited by some other
cause. But in original absolute necessity, antecedent (in order of nature) to the existence of any
thing, nothing of all this can have place; but the necessity is necessarily everywhere alike.
"Concerning the second difficulty, I answer, that which exists necessarily is needful to the
existence of any other thing; not considered now as a cause, (for that indeed is begging the
question) but as a sine qua non; in the sense as space is necessary to every thing, and nothing
can possibly be conceived to exist without thereby presupposing space: Which, therefore, I
apprehend to be a property or mode of the self-existent substance; and that, by being evidently
necessary itself, it proves that the substance, of which it is a mode, must also be necessary;
necessary both in itself, and needful to the existence of any thing else whatsoever. Extension
indeed does not belong to thought, because thought is not a being; but there is need of extension
to the existence of every being, to a being which has or has not thought, or any other quality
whatsoever. "I am, Sir, "Your real Friend and Servant." London, Nov.28.1713.
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Chapter 37

THE THIRD LETTER.

"Reverend Sir," "I do not very well understand your meaning, when you say that you think, in the
order of my ideas I first conceive a being, (finite suppose,) to exist, and then conceive
self-existence to be a property of that being. If you mean that I first suppose a finite being to exist, I
know not why; affirming necessity of existence to be only a consequent of its existence; and that,
when I have supposed it finite, I very safely conclude it is not infinite; I am utterly at a loss upon
what expressions in my letter this conjecture can be founded. But if you mean that I first of all
prove a being to exist from eternity, and then, from the reasons of things, prove that such a being
must be eternally necessary, I freely own it. Neither do I conceive it to be irregular or absurd; for
there is a great difference between the order in which things exist, and the order in which I prove to
myself that they exist. Neither do I think my saying a necessary being exists somewhere,
supposes it to be finite; it only supposes that this being exists in space, without determining
whether here, or there, or everywhere. "To my second objection, you say: That which exists
necessarily, is needful to the existence of any other thing, as a sine qua non; in the sense space is
necessary to every thing, which is proved (you say) by this consideration, that space is a property
of the self-existent substance; and, being both necessary in itself, and needful to the existence of
every thing else; consequently the substance of which it is a property must be so too. Space, I
own, is in one sense a property of the self-existent substance; but, in the same sense, it is also a
property of all other substances. The only difference is in respect to the quantity. And since every
part of space, as well as the whole, is necessary; every substance consequently must be
self-existent, because it hath this self-existent property; Which since you will not admit for true, if it
directly follows from your arguments, they cannot be conclusive. "What you say under the first
head, proves (I think,) to a very great probability, though not to me with the evidence of
demonstration: But your arguments under the second I am not able to see the force of. "I am so far
from being pleased that I can form objections to your arguments, that, besides the satisfaction it
would have given me in my own mind, I should have thought it an honour to have entered into your
reasonings, and seen the force of them. I cannot desire to trespass any more upon your better
employed time; so shall only add my hearty thanks for your trouble on my account, and that I am,
with the greatest respect, "Reverend Sir, Your most obliged humble Servant." Dec.5.1713.



SermonIndex.net  |  Page 211

Chapter 38

THE ANSWER TO THE THIRD LETTER.

"Sir," "Though, when I turn my thoughts every way, I fully persuade myself there is no defect in the
argument itself, yet, in my manner of expression, I am satisfied there must be some want of
clearness when there remains any difficulty to a person of your abilities and sagacity. I did not
mean that your saying a necessary being exists somewhere, does necessarily suppose it to be
finite, but that the manner of expression is apt to excite in the mind an idea of a finite being, at the
same time that you are thinking of a necessary being, without accurately attending to the nature of
that necessity by which it exists. Necessity absolute, and antecedent (in order of nature) to the
existence of any subject, has nothing to limit it; but, if it operates at all, (as it must needs do,) it
must operate (if I may so speak,) everywhere and at all times alike: Determination of a particular
quantity, or particular time or place of existence of any thing, cannot arise but from somewhat
external to the thing itself. For example; why there should exist just such a small determinate
quantity of matter, neither more nor less, interspersed in the immense vacuities of space, no
reason can be given; nor can there be any thing in nature which could have determined a thing so
indifferent in itself, as is the measure of that quantity, but only the will of an intelligent and free
agent. To suppose matter, or any other substance, necessarily-existing in a finite determinate
quantity, in an inch-cube for instance, or in any certain number of cube-inches and no more, is
exactly the same absurdity as supposing it to exist necessarily, and yet for a finite duration only;
which every one sees to be a plain contradiction. The argument is likewise the same in the
question about the original of motion: Motion cannot be necessarily-existing, because, it being
evident that all determinations of motion are equally possible in themselves, the original
determination of the motion of any particular body this way rather than the contrary way, could not
be necessary in itself, but was either caused by the will of an intelligent and free agent, or else was
an effect produced and determined without any cause at all, which is an express contradiction; as I
have shown in my Demonstration of the Being and Attributes of God. "To the second head of
argument I answer: Space is a property (or mode) of the self-existent substance, but not of any
other substances. All other substances are in space, and are penetrated by it, but the self-existent
substance is not in space, nor penetrated by it, but is itself (if I may so speak) the substratum of
space, the ground of the existence of space and duration itself. Which (space and duration) being
evidently necessary, and yet themselves not substances, but properties or modes, show evidently
that the substance, without which these modes could not subsist, is itself much more (if that were
possible) necessary. And as space and duration are needful, (i. e. sine qua non,) to the existence
of every thing else; so, consequently, is the substance to which these modes belong in that
peculiar manner which I before mentioned. "I am, Sir, "Your affectionate Friend and Servant."
Dec.10, 1713.
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Chapter 39

THE FOURTH LETTER.

"Reverend Sir," "Whatever is the occasion of my not seeing the force of your reasonings, I cannot
impute it to (what you do) the want of clearness in your expression. I am too well acquainted with
myself to think my not understanding an argument a sufficient reason to conclude that it is either
improperly expressed, or not conclusive, unless I can clearly show the defect of it. It is with the
greatest satisfaction, I must tell you, that the more I reflect on your first argument the more I am
convinced of the truth of it; and it now seems to me altogether unreasonable to suppose absolute
necessity can have any relation to one part of space more than to another; and, if so, an
absolutely-necessary being must exist everywhere. "I wish I was as well satisfied in respect to the
other. You say, all substances, except the self-existent one, are in space, and are penetrated by it:
All substances, doubtless, whether body or spirit, exist in space; but when I say that a spirit exists
in space, were I put upon telling my meaning, I know not how I could do it any other way than by
saying such a particular quantity of space terminates the capacity of acting in finite spirits at one
and the same time, so that they cannot act beyond that determined quantity. Not but that I think
there is somewhat in the manner of existence of spirits in respect of space, that more directly
answers to the manner of the existence of body; but what that is, or of the manner of their
existence, I cannot possibly form an idea. And it seems (if possible) much more difficult to
determine what relation the self-existent being hath to space: To say he exists in space, after the
same manner that other substances do, (somewhat like which I too rashly asserted in my last,)
perhaps would be placing the Creator too much on a level with the creature; or, however, it is not
plainly and evidently true: And to say the self-existent substance is the substratum of space, in the
common sense of the word, is scarce intelligible, or at least is not evident. Now, though there may
be an hundred relations distinct from either of these, yet how we should come by ideas of them I
cannot conceive. We may indeed have ideas to the words, and not altogether depart from the
common sense of them, when we say the self-existent substance is the substratum of space, or
the ground of its existence: But I see no reason to think it true, because space seems to me to be
as absolutely self-existent as it is possible any thing can be: So that, make what other supposition
you please, yet we cannot help supposing immense space, because there must be either an
infinity of being, or (if you will allow the expression) an infinite vacuity of being. Perhaps it may be
objected to this, that though space is really necessary, yet the reason of its being necessary, is its
being a property of the self-existent substance, and that it being so evidently necessary, and its
dependence on the self-existent substance not so evident, we are ready to conclude it absolutely
self-existent, as well as necessary; and that this is the reason why the idea of space forces itself
on our minds, antecedent to, and exclusive of (as to the ground of its existence) all other things.
Now this, though it is really an objection, yet it is no direct answer to what I have said, because it
supposes the only thing to be proved, viz. that the reason why space is necessary is its being a
property of a self-existent substance; and supposing it not to be evident that space is absolutely
self-existent, yet, while it is doubtful, we cannot argue as though the contrary were certain and we
were sure that space was only a property of the self-existent substance. But now, if space be not
absolutely independent, I do not see what we can conclude is so; for it is manifestly necessary
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itself, as well as antecedently needful to the existence of all other things, not excepting, (as I think)
even the self-existent substance. "All your consequences, I see, follow demonstrably from your
supposition, and, were that evident, I believe it would serve to prove several other things as well
as what you bring it for: Upon which account, I should be extremely pleased to see it proved by
any one; for, as I design the search after truth as the business of my life, I shall not be ashamed to
learn from any person, though at the same time I cannot but be sensible that instruction from some
men is like the gift of a prince; it reflects an honour on the person on whom it lays an obligation. "I
am, Reverend Sir, "Your obliged Servant." Dec.16.1713.
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Chapter 40

THE ANSWER TO THE FOURTH LETTER.

"Sir," "My being out of town most part of the month of January, and some other accidental
avocations, hindered me from answering your letter sooner. The sum of the difficulties it contains,
is (I think) this: That it is difficult to determine what relation the self-existent substance has to
space. That, to say it is the substratum of space, in the common sense of the word, is scarce
intelligible, or, at least, is not evident; that space seems to be as absolutely self-existent as it is
possible any thing can be: And that its being a property of the self-existent substance, is
supposing the thing that was to be proved. This is entering indeed into the very bottom of the
matter, and I will endeavour to give you as brief and clear an answer as I can. "That the
self-existent substance is the substratum of space, or space a property of the self-existent
substance, are not perhaps very proper expressions, nor is it easy to find such: But what I mean is
this: The idea of space (as also of time or duration,) is an abstract or partial idea, an idea of a
certain quality or relation, which we evidently see to be necessarily-existing; and yet, which (not
being itself a substance,) at the same time necessarily presupposes a substance, without which it
could not exist; which substance, consequently, must be itself (much more, if possible,)
necessarily-existing. I know not how to explain this so well as by the following similitude: A blind
man, when he tries to frame to himself the idea of body, his idea is nothing but that of hardness. A
man that had eyes, but no power of motion or sense of feeling at all, when he tried to frame to
himself the idea of body, his idea would be nothing but that of colour. Now, as, in these cases,
hardness is not body, and colour is not body; but yet, to the understanding of these persons, those
properties necessarily infer the being of a substance, of which substance itself the persons have
no idea: So space to us is not itself substance, but it necessarily infers the being of a substance,
which affects none of our present senses; and, being itself necessary, it follows that the substance
which it infers, is (much more) necessary. "I am, Sir, "Your affectionate Friend and Servant."
Jan.29, 1713.
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Chapter 41

THE FIFTH LETTER.

"Reverend Sir," "You have very comprehensively expressed in six or seven lines, all the difficulties
of my letter, which I should have endeavoured to have made shorter, had I not been afraid an
improper expression might possibly occasion a mistake of my meaning. I am very glad the debate
is come into so narrow a compass; for I think now it entirely turns upon this, whether our ideas of
space and duration are partial, so as to presuppose the existence of some other thing. Your
similitude of the blind man is very apt, to explain your meaning, (which I think I fully understand;)
but does not seem to come entirely up to the matter. For, what is the reason that the blind man
concludes there must be somewhat external, to give him that idea of hardness? It is because he
supposes it impossible for him to be thus affected, unless there were some cause of it; which
cause, should it be removed, the effect would immediately cease too; and he would no more have
the idea of hardness, but by remembrance. Now, to apply this to the instance of space and
duration; since a man, from his having these ideas, very justly concludes that there must be
somewhat external, which is the cause of them; consequently should this cause (whatever it is) be
taken away, his ideas would be so too: Therefore, if what is supposed to be the cause be
removed, and yet the idea remains, that supposed cause cannot be the real one. Now, granting
the self-existent substance to be the substratum of these ideas, could we make the supposition of
its ceasing to be, yet space and duration would still remain unaltered; which seems to show that
the self-existent substance is not the substratum of space and duration. Nor would it be an answer
to the difficulty, to say that every property of the self-existent substance is as necessary as the
substance itself, since that will only hold while the substance itself exists: For there is implied, in
the idea of a property, an impossibility of subsisting without its substratum. I grant the supposition
is absurd: But how otherwise can we know whether any thing be a property of such a substance,
but by examining whether it would cease to be, if its supposed substance should do so:
Notwithstanding what I have now said, I cannot say that I believe your argument not conclusive;
for I must own my ignorance, that I am really at a lose about the nature of space and duration. But
did it plainly appear that they were properties of a substance, we should have an easy way with
the atheists; for it would at once prove demonstrably an eternal, necessary, self-existent being;
that there is but one such, and that he is needful in order to the existence of all other things: Which
makes me think that though it may be true, yet it is not obvious to every capacity; otherwise it
would have been generally used as a fundamental argument to prove the being of God. "I must
add one thing more, that your argument for the omnipresence of God seemed always to me very
probable. But being very desirous to have it appear demonstrably conclusive, I was sometimes
forced to say what was not altogether my opinion; not that I did this for the sake of disputing, (for
besides the particular disagreeableness of this to my own temper, I should surely have chosen
another person to have trifled with;) but I did it to set off the objection to advantage, that it might be
more fully answered. I heartily wish you as fair treatment from your opponents in print, as I have
had from you; though I must own, I cannot see, in those that I have read, that unprejudiced search
after truth which I would have hoped for. "I am, Reverend Sir, "Your most humble Servant." Feb.3,
1713.
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Chapter 42

THE ANSWER TO THE FIFTH LETTER.

"Sir," "In a multitude of business, I mislaid your last letter; and could not answer it till it came again
to my hands by chance. We seem to have pushed the matter in question between us, as far as it
will go; and, upon the whole, I cannot but take notice, I have very seldom met with persons so
reasonable and unprejudiced as yourself, in such debates as these. "I think all I need say in
answer to the reasoning in your letter is; that your granting the absurdity of the supposition you
were endeavouring to make, is consequently granting the necessary truth of my argument. If
space and duration remain, [406] even after they are supposed to be taken away; and be not (as it
is plain they are not) themselves substances, then the substance, [407] on whose existence they
depend will necessarily remain likewise, even after it is supposed to be taken away; which shows
that supposition to be impossible and contradictory. "As to your observation at the end of your
letter, that the argument I have insisted on, if it were obvious to every capacity, should have more
frequently been used as a fundamental argument for a proof of the being of God, the true cause
why it has been seldom urged, is, I think, this; that the universal prevalency of Cartes's absurd
notions, (teaching that matter [408] is necessarily infinite and necessarily eternal, and ascribing all
things to mere mechanic laws of motion, exclusive of final causes, and of all will, and intelligence,
and divine providence from the government of the world;) hath incredibly blinded the eyes of
common reason, and prevented men from discerning him in whom they live, and move, and have
their being. The like has happened in some other instances. How universally have men, for many
ages, believed that eternity has no duration at all, and infinity no amplitude? Something of the like
kind has happened in the matter of transubstantiation and (I think) in the scholastic notion of the
trinity, &c. "I am, Sir, "Your affectionate Friend and Servant." April 8.1713.
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Chapter 43

THE ANSWER TO A SIXTH LETTER,

BEING PART OF A LETTER WRITTEN TO ANOTHER GENTLEMAN, WHO HAD PROPOSED
SEVERAL OF THE SAME OBJECTIONS WITH THE FOREGOING. Sir, You will give me leave,
without any preface or apology, to propose directly the best answer I can to the objections you
have offered. There are but two ways by which the being, and all or any of the attributes of God
can possibly be proved. The one, a priori, the other a posteriori. The proof a posteriori [409] is
level to all men's capacities; because there is an endless gradation of wise and useful phenomena
of nature, from the most obvious to the most abstruse; which afford (at least a moral and
reasonable) proof of the being of God, to the several capacities of all unprejudiced men, who have
any probity of mind: And this is what (I suppose) God expects (as a moral governor,) that moral
agents should be determined by. The proof a priori is (I fully believe) strictly demonstrative, but
(like numberless mathematical demonstrations,) capable of being understood by only a few
attentive minds, because it is of use only against learned and metaphysical difficulties. And,
therefore, it must never be expected that this should be made obvious to the generality of men,
any more than astronomy or mathematics can be. This being premised in general, I proceed to
particulars. Concerning the notion of self-existence I explain myself thus: Of every thing that is,
there is a reason which now does, or once or always did, determine the existence rather than the
non-existence of that thing. Of that which derives not its being from any other thing, this reason, or
ground of existence (whether we can attain to any idea of it or no,) must be in the thing itself: For
though the bare proof, by ratiocination, that there cannot but exist such a being, does not indeed
give us any distinct notion of self-existence, but only shows the certainty of the thing; yet when
once a thing is known, by reasoning a posteriori, to be certain, it unavoidably follows that there is
in nature a reason a priori, (whether we can discover it or no,) of the existence of that which we
know cannot but exist. Since, therefore, in that which derives not its being from any other thing, the
ground or reason why it exists rather than not exists, must be in the thing itself, and it is a plain
contradiction to suppose its own will, by way of efficient cause, to be the reason of its existence, it
remains that absolute necessity (the same necessity that is the cause of the unalterable proportion
between 2 and 4,) be, by way of formal cause, the ground of that existence. And this necessity is
indeed antecedent, though not in time, yet in the order of nature, to the existence of the being
itself: Whereas, on the contrary, its own will is, in the order of nature, subsequent to the
supposition of the existence of the being; and therefore cannot be the formal cause of that
existence. Nothing can be more absurd than to suppose that any thing (or any circumstance of any
thing) is, and yet that there be absolutely no reason why it is, rather than not. It is easy to conceive
that we may indeed be utterlyignorant of the reasons, or grounds, or causes of many things. But,
that any thing is; and that there is a real reason in nature why it is, rather than is not; these two are
as necessarily and essentially connected as any two correlates whatever, as height and depth, &c.
The scholastic way of proving the existence of the self-existent being, from the absolute perfection
of his nature, is husteron troteron; for all or any perfections presuppose existence, which is petitio
principii. But bare necessity of existence does not presuppose, but infer existence. That which
exists by absolute necessity of nature will always (whether you will or no) be supposed or included
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in any possible idea of things, even where you never so expressly endeavour to exclude it; just as
the proportion between 2 and 4 remains included in the very terms wherein any man would
endeavour expressly to deny it. To exist at all, and to exist everywhere, are one and the very same
thing, where the cause or ground of the existence is not either confined to, or operates only in,
some particular place. For 2 and 4 to have at all a certain proportion to each other, and to have
that same proportion everywhere, is the very same thing; and the like is true of every thing that is
necessary in itself. To suppose (as you suggest) that the self-existent being may be limited by its
own nature, is presupposing a nature, or limiting quality: Whereas, in this case, here must nothing
be presupposed; no nature, no quality whatsoever, but what arises (and consequently everywhere
alike) from a necessity absolute in itself, and antecedent (in the order of our ideas) to any nature,
place, quality, time, or thing whatsoever. When I say that necessity, absolutely such in itself, has
no relation to time or place; my meaning is, that it has no relation to, or dependence upon, any
particular time or place, or any thing in any particular time or place; but that it is the same in all
time, and in all place. What you mean by time and place being finite, I understand not: The
schoolmen's notion of time's depending on the motions or existence of the material world, is as
senseless as the supposing it to depend on the turning or not turning of an hour-glass. The same
also is true of place.Infinite space is infinite extension; and eternity is infinite duration. They are the
two first, and most obvious, and simple ideas that every man has in his mind. Time and place are
the sine qua non of all other things, and of all other ideas. To suppose either of them finite, is an
express contradiction in the idea itself. No man does or can possibly imagine either of them to be
finite; but only, either by non-attention, or by choice, he attends perhaps to part of his idea, and
forbears attending to the remainder. All the difficulty that has ever arisen about this matter, is
nothing but dust thrown by men's using words (or rather sounds only) in their philosophy, instead
of ideas. And the arguments drawn from the jargon of the schoolmen, will equally prove every
axiom in Euclid to be uncertain and unintelligible.They who remove the idea of infinity, (or of a
being whose attribute infinity is,) by supposing space to be nothing but a relation between two
bodies, are guilty of the absurdity of supposing that which is nothing to have real qualities. For the
space which is between two bodies is always unalterably just what it was; and has the very same
dimensions, quantity, and figure, whether these, or any other bodies be there, or anywhere else, or
not at all; just as time or duration is the same, [410] whether you turn your hour-glass, or no; or
whether the sun moves, or stands still; or whether there was or was not any sun, or any material
world at all.The schoolmen's distinctions about spirits existing in ubi, and not in loco, are mere
empty sounds, without any manner of signification.To set bounds to space, is to suppose it
bounded by something which itself takes up space, and that is a contradiction: Or else that it is
bounded by nothing, and then the idea of that nothing will still be space, which is another
contradiction. Beings which exist in time, and in space, (as every finite thing must needs do,)
presuppose time and space: But that being, whose existence makes duration and space, must be
infinite and eternal, because duration and space can have no bounds. Not that duration and space
are the formal cause of that existence, but, that necessary attributes do necessarily and
inseparably infer or show to us a necessary substance; of which substance itself we have no
image, because it is the object of none of our senses: But we perceive its existence by its effects,
and the necessity of that existence by the necessity of certain attributes, and by other arguments
of reason and inference. To suppose space removed, destroyed, or taken away, amounts to the
absurd supposition of removing a thing away from itself: That is, if in your imagination you
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annihilate the whole of infinite space, the whole infinite space will still remain: and if you annihilate
any part of it, that part will still necessarily remain, as appears by the unmoved situation of the rest:
And to suppose it divided or divisible, amounts to the same contradiction.The objection of
immensity being inconsistent with spirituality and simplicity, arises merely from the jargon of the
schoolmen, who (in order to help out transubstantiation,) have used themselves to speak of this
and of many other things in phrases which had no meaning or ideas belonging to them: By
denying the real immensity and the real eternal duration of God, they, in true consequence,
(though it is reasonable to suppose they saw not that consequence,) denied his being. The
immensity of space, (it being throughout absolutely uniform and essentially indivisible,) is no more
inconsistent with simplicity than the uniform successive flowing of the parts of duration (as you
most rightly observe,) are inconsistent with simplicity. There is no difficulty at all in this point, but a
mere prejudice, and false notion of simplicity.As to spirituality; the individual consciousness of the
one immense being is as truly one as the present moment of time is individually one, in all places
at once: And the one can no more properly be said to be an ell or a mile of consciousness, (which
is the sum of your objection,) than the other can be said to be an ell or a mile of time. This
suggestion seems to deserve particular consideration.To the objection, that the supposing God to
be really and substantially omnipresent, is supposing him to be the soul of the world, I answer:
This is a great mistake. For the word soul signifies a part of a whole, whereof body is the other
part; and they, being united, mutually affect each other as parts of the same whole. But God is
present to every part of the universe, not as a soul, but as a governor; so as to act upon every
thing in what manner he pleases, himself being acted upon by nothing. What you suggest about
space having no parts, because it is infinite, is a mere quibble indeed, and has nothing in it. The
meaning of parts, (in questions of this nature,) is separable, compounded, un-united parts, such as
are the parts of matter; which, for that reason, is always a compound, not a simple substance. No
matter is one substance, but a heap of substances: And that I take to be the reason why matter is
a subject incapable of thought; not because it is extended, but because its parts are distinct
substances, un-united, and independent on each other; which (I believe) is not the case of other
substances. The kinds of substance may perhaps be more and more different from each other,
than we, (at present,) for want of more senses, are aware of. Matter and spirit is no other division
than matter and not matter; just as if one should divide the species of animals into horses and not
horses.As to the question, why absolute necessity will not admit of the existence of two distinct
independent beings, as well as of different attributes and properties in one independent being, I
answer; absolute necessity, in which there is nowhere any variation, cannot be the ground of
existence of a number of finite beings, however agreeing and harmonious, because that (viz.
number, or finiteness,) is itself a manifest difformity or inequality. But it may be the ground or
existence of one uniform infinite being: The different attributes of which one uniform being are not
a variety of parts, or an un-uniformness, (if I may so speak) of the necessity by which it exists, but
they are all and each of them attributes of the whole, attributes of the one simple infinite being; just
as the powers of hearing and seeing are not inequalities or difformities in the soul of man; but each
of them powers of the whole soul.As to the last argument you refer to, my meaning therein is this;
that it is a contradiction to suppose two (or more) necessarily-existing beings, because each of
them, by the supposition, being independent, and sufficient to itself, though the other were
supposed not to exist, they thereby each of them mutually destroy the supposed necessity of the
other's existence, and, consequently, neither of them indeed will be necessary or independent. For
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instance; if matter, or spirit, or any other substance, could as possibly be conceived to exist
without that in which they all exist, as that in which they all exist can be conceived to exist without
them, then there would be necessary-existence on neither part.As to the question concerning the
possible plurality of infinites; it is certainly true that the infinity of space neither excludes finite
bodies nor finite spirits, nor infinite body, nor infinite spirit. But it excludes every thing of the same
kind, whether finite or infinite; which is all that my argument requires. There can be but one infinite
space, and but one infinite time, and but one infinite spirit, (taking spirit to mean a particular
positive distinct substance, and not the mere negative non-matter, of which there may be
innumerable kinds;) and if matter could be infinite, there could likewise be but one infinite body,
and so on. For one infinite, in all dimensions, exhausts always the whole possibility of that kind,
though it excludes not others.The ubi of spirits being their perception only; and the omnipresence
of God being his infinite knowledge only, are mere words, without any sense at all: And, by the like
confusion, any thing may be said to be any thing, and we have in us no principles of knowledge at
all, nor any use either of words or ideas."I am, Sir,"Your assured Friend and Servant," &c.
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Chapter 44

THE ANSWER TO A SEVENTH LETTER,

CONCERNING THE ARGUMENT a priori. "To the Reverend Dr*** "Your objection against arguing
at all a priori, concerning the existence and perfections of the first cause, is what many learned
men have indeed stuck at. And it being evident that nothing can be prior to the first cause, they
have therefore thought it sufficient to say that the first cause exists "absolutely without cause;" and
that therefore there can be no such thing, as reasoning or arguing about it a priori at all. But if you
attend carefully you will find this way of speaking to be by no means satisfactory. For though it is
indeed most evident, that no thing, no being, can be prior to that being which is the first cause and
original of all things, yet there must be in nature a ground or reason, a permanent ground or
reason of the existence of the first cause: Otherwise its existence would be owing to, and depend
upon mere chance. And all that could be said upon this head would amount to this only; that it
exists, because it exists; that it therefore does and always did exist, because it does and always
did exist: Which the followers of Spinoza will, with equal strength of reason, affirm concerning
every substance that exists at all. "If the idea of an eternal and infinite nothing were a possible
idea, and not contradictory in itself; the existence of the first cause would not be necessary: [411]
And if the existence of the first cause was not necessary, it would be no contradiction to suppose it
either not to have existed in time past, or to cease to exist at any time to come. The existence
therefore of the first cause is necessary; necessary absolutely and in itself. And therefore that
necessity is, a priori, and in the order of nature, the ground or reason of its existence. For that
which exists necessarily, or in the idea of which existence and necessity are inseparably and
necessarily connected, must either therefore be necessary, because it exists, or else it must
therefore exist because its existence is necessary. If it was therefore necessary, because it
existed, then, for the same reason, every thing that exists would exist necessarily; and either every
thing or nothing would be the first cause. On the contrary, if the first cause does therefore exist,
because its existence is necessary, then necessity is the ground or reason or foundation of that
existence; and the existence does not infer, (that is a priori, or in the order of nature and
consequence, antecede) the necessity of existing; but the necessity of existing does on the
contrary infer, (that is, a priori, or in the order of nature, antecede) the supposition of the existence;
which is what I proposed to prove. "The argument a posteriori is indeed by far the most generally
useful argument; most easy to be understood, and in some degree suited to all capacities; and
therefore it ought always to be distinctly insisted upon. But forasmuch as atheistical writers have
sometimes opposed the being and attributes of God by such metaphysical reasonings as can no
otherwise be obviated than by arguing a priori; therefore this manner of arguing also, is useful, and
necessary in its proper place. The eternity of God can no otherwise be proved, than by
considering, a priori, the nature of a necessary or self-existent cause. The temporary phenomena
of nature prove indeed demonstrably, a posteriori, that there is, and has been from the beginning
of those phenomena, a being of power and wisdom sufficient to produce and preserve those
phenomena. But that this first cause has existed from eternity, and shall exist to eternity, cannot be
proved from those temporary phenomena; but must be demonstrated from the intrinsic nature of
necessary-existence. If the first cause exists "absolutely without any ground or reason of
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existence;" it might as possibly in times past, without any reason, have not existed; and may as
possibly in times to come, without any reason, cease to exist. Can it be proved, a posteriori, that
the first cause of all things will exist to-morrow? Or can it be proved any otherwise, than by
showing that necessity is a certain ground of future as well as of present existence? And if so, then
the ground, or reason, upon which the first cause now does, and hereafter always will, and cannot
but exist, is the very same ground or reason upon which he always did exist: And, consequently, it
cannot with truth be affirmed that the first cause exists "absolutely without any ground or reason of
existence." It is true, indeed, there is no antecedent reason why necessity is necessity. It is in itself
essentially immediate; and it is absurd to suppose that it can be perceived otherwise than
immediately and intuitively. Yet, I think, it is not an absurd question to ask, why that which is now a
necessary being must equally in all past time have been, and in all future time continue to be, a
necessary being? And the answer to that question will express fully all that I mean, by affirming the
necessity to be the ground or reason of the existence. When atheistical writers affirm that the
material universe, and every existing substance in particular, was eternal "absolutely without any
ground or reason of existence;" can this assertion be confuted by him who shall himself affirm that
God was eternal absolutely without any ground or reason of existence? Or can it be any other way
confuted at all, than by showing that something must be necessarily-existent, (else nothing would
ever have existed;) and that that which is necessarily-existent, cannot possibly be either finite or
moveable, or at any time capable of any alterations, limitations, variations, inequalities, or
diversifications whatsoever, either in whole, or in part, or in different parts, either of space or time?
In like manner, the infinity or immensity or omnipresence of God, can no otherwise be proved than
by considering, a priori, the nature of a necessary or self-existent cause. The finite phenomena of
nature prove indeed demonstrably, a posteriori, that there is a being which has extent of power
and wisdom sufficient to produce and preserve all these phenomena. But that this author of nature
is himself absolutely immense or infinite, cannot be proved from these finite phenomena, but must
be demonstrated from the intrinsic nature of necessary existence. If the first cause exists
"absolutely without any ground or reason of existence," it may as possibly be finite as infinite; it
may as possibly be limited as be immense. It may as possibly, in other places, without any reason,
not exist, as it does, without any reason, exist in those places where the phenomena of nature
prove that it does exist. Can it be proved, a posteriori, that that governing wisdom and power,
which the phenomena of nature in this material world demonstrate to be present here, must
therefore be immense, infinite, or omnipresent? Must be present likewise in those boundless
spaces, where we know of no phenomena or effects to prove its existence? Or can the immensity
and omnipresence of the first cause be at all proved any other way than by showing that necessity
of existence is capable of no limitation; but must for the same reason be the ground of immense or
omnipresent existence, as it is the ground or foundation of any existence at all? Again; the unity of
God, (which, I think has always been allowed to be a principle of natural religion, otherwise St Paul
could not justly have blamed the heathen as inexcusable, in that they did not like to retain God in
their knowledge, and that, when they knew God, they glorified him not as God: The unity of God, I
say,) can no otherwise be demonstrated, than by considering, a priori, the nature of a necessary or
self-existent cause. The phenomena of nature which come within the reach of our observation,
prove indeed demonstrably that there is a supreme author and director of that nature, or of those
phenomena, whereof we have any knowledge. But that this supreme author and governor of
nature, or of these phenomena, is likewise the supreme author and governor of universal nature;
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cannot be entirely proved by our partial and imperfect knowledge of a few phenomena in that small
part of the universe which comes within the reach of our senses; but must be demonstrated from
the intrinsic nature of necessary existence. If the first cause exists "absolutely without any ground
or reason of existence," it is altogether as possible, and as probable, and as reasonable, to
suppose that there may, without any reason, exist numberless finite independent coexistent first
causes (either of like nature and substance to each other, or of different nature and substance
from each other,) in different parts of the immense universe; as that there should, without any
reason, exist one only infinite, immense, omnipresent, first cause, author and governor of the
whole. That there is, and cannot but be one, and one only, such first cause, author and governor
of the universe; is (I conceive) capable of strict demonstration, including that part of the argument
which is deduced a priori The subject of the question is no trifle. If any sober-minded man is
persuaded, he can find any flaw in that demonstration, or cares not to examine it, lest any of its
consequences should prove inconsistent with some other notions he may perhaps through
prejudice have imbibed, I should be very thankful to him to show how the unity of God (the first
principle of natural religion) can at all be proved by reason a posteriori only. Some such
considerations as these, (I suppose) they were, or others of the like nature, which moved Mr
Limborch to write thus to Mr Locke: "Argumentum desiderat vir magnificus, quo probetur ens,
cujus existentia est necessaria, tantum posse esse unum, et quidem ut id argumentum à
necessitate existentia desumatur, et a priori (ut in scholis loquuntur,) non a posteriori concludat;
hoc est, ex natura necessariæ existentiæ probatur eam pluribus non posse esse communem." To
which Mr Locke replies; "Les theologiens, les philosophes, et Descartes luy-meme, supposent
l'unité de Dieu, sans la prouver." After which, having suggested his own thoughts, he thus
concludes. "C'est la, selon moy, une preuve a priori, que l'Etre eternel independent n'est qu'un."
"To argue, therefore, a priori concerning the existence and attributes of the first cause, is no
absurdity. For though no thing, no being, can indeed be a priori to the first cause; yet arguments
may, and must be drawn from the nature and consequences of that necessity, by which the first
cause exists. Mathematical necessary truths are usually demonstrated a prioriand yet nothing is
prior to truths eternally necessary. To confine, therefore, the use of term, argumentations above
such things only as have other things prior to them in time, is on y quibbling about the signification
of words. "To the objection, that an attribute cannot be the ground or reason of the existence of the
substance itself, which is always on the contrary the support of the attributes, I answer; that, in
strictness of speech, necessity of existence is not an attribute, in the sense that attributes are
properly so styled; but it is, [sui generis,] the ground or foundation of existence, both of the
substance and of all the attributes. Thus, in other instances, immensity is not an attribute, in the
sense that wisdom, power, and the like, are strictly so called; but it is [sui generis,] a mode of
existence both of the substance and of all the attributes. In like manner; eternity, is not an attribute
or property in the sense that other attributes, inhering in the substance, and supported by it are
properly so called; but it is [sui generis,] the duration of existence, both of the substance and of all
the attributes. Attributes or properties, strictly so called, cannot be predicated one of another.
Wisdom cannot properly be said to be powerful; or power to be wise. But immensity is a mode of
existence, both of the divine substance and of all the attributes. Eternity is the duration of
existence, both of the divine substance, and of all the attributes. And necessity is the ground, or
reason, or foundation of existence both of the divine substance, and of all the attributes."I am,
Sir,"Your very humble Servant, &c."FINIS.Edinburgh: Printed by A. Allardice.
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