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ZELOTES AND HONESTUS RECONCILED:
OR,

THE SECOND PART
OF

AN EQUAL CHECK
TO

PHARISAISM AND ANTINOMIANISM:
BEING THE FIRST PART
OF THE

SCRIPTURE SCALES
O WEIGH THE GOLD OF GOSPEL TRUTH, TO BALANCE A MULTITUDE OF OPPOSITE
SCRIPTURES, TO PROVE THE GOSPEL MARRIAGE OF FREE GRACE AND FREE
WILL, AND RESTORE PRIMITIVE HARMONY TO THE GOSPEL OF THE DAY.

WITH A PREFACE,
CONTAINING SOME STRICTURES UPON THE THREE LETTERS OF RICHARD HILL, ESQ.,
WHICH HAVE BEEN LATELY PUBLISHED.

———
BY A LOVER OF THE WHOLE TRUTH AS IT IS IN JESUS.
———
How is the most fine gold changed! Take heed that ye be not deceived; for many shall come
in my name, saying, "I am Christ," doctrinal: "I am Christ," moral: but, "to the law, and
to the testimony; if they speak not according to this word, it is because there is no light
in them, [or at least because] their wine is mixed with water, and their silver is [partly]
become dross."—Bible.
Si non est Dei gratia, quomodo salvat mundum? Si non est liberum arbitrium, quomodo
judicat munduni?—Aug.
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ADVERTISEMENT.
———
IT is the author's desire that the following pages should be considered as written
for all those whom they exactly suit. And in order to this, he informs the reader that,
in general,
ZELOTES represents any zealous Solifidian, who, through prejudice, looks upon
the doctrine of free will as heretical.
HONESTUS—-any zealous moralist, who, through prejudice also, looks upon the
doctrine of free grace as enthusiastical.
LORENZO—-any man of sense, yet unsettled in his religious principles.
CANDIDUS—-any unprejudiced inquirer after truth, who hates bigotry, and would
be glad to see the differences among Protestants settled upon rational and Scriptural
terms.
A SOLFIDIAN is one who maintains that we are completely and eternally saved
[solâ fide] by sole faith—by faith alone; and who does it in so unscriptural a manner
as to make good works unnecessary to eternal salvation; representing the law of
Christ as a mere rule of life; and calling all those who consider that law as a rule of
judgment, legalists, Pharisees, or heretics.
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A PREFATORY EPISTLE,
HUMBLY ADDRESSED TO THE TRUE PROTESTANTS
IN GREAT BRITAIN AND IRELAND.
———
Containing some remarks upon the distinguishing character of true Protestants, and
upon the contrary disposition—True Protestants are chosen judges of the
doctrines advanced in this book—A sketch of the author's plan—-Observations
upon the manner in which it is executed—General directions to the reader—True
Protestants are encouraged to protest against religious absurdities, and
unscriptural impositions—The author enters a double protest against the
ANTINOMIAN and PHARISAIC gospels of the day, and continues to express his love
and esteem for the good men, who, through the force of prejudice, espouse and
defend those partial gospels.
BRETHREN AND FATHERS,—Ye know how hard the Romanists fought for their
errors at the time of the reformation. They pleaded that antiquity, synods, councils,
fathers, canons, tradition, and the Church were on their side: and they so obscured the
truth by urging Scripture metaphors, and by quoting unguarded passages from the
writings of the fathers, that thousands of simple people knew not which of the
contending parties had the truth on its side. The great question debated in those days
was, whether the host, that is, the bread consecrated by the priest in the Lord's
Supper, was to be worshipped as the identical body of our Lord. The Romanists
produced Christ's own words: "Take and eat, THIS is my body—this is my
blood—drink of it. Except you eat my flesh, and drink my blood, ye have no life in
you." The reformers answered, "That those expressions being figurative,, it was.
absurd to take them in a literal sense;" and they proved their assertion by appeals to
reason and to the Scriptures, where the consecrated bread is plainly called bread. The
Romanists replied, "that in matters of faith we must set aside reason:" and some of
them actually decried it as the greatest enemy to faith; while others continued to
produce crude quotations from all the injudicious, inconsistent, overdoing fathers.
The reformers seeing that at this rate there would be no end to the controversy,
protested three things in general: (1.) That right reason has an important place in
matters of faith. (2.) That all matters of faith may and must be decided by Scripture
understood reasonably, and consistently with the context. And, (3.) That antiquity
and fathers, traditions and councils, canons and the Church, lose their authority when
they depart from sober reason and plain Scripture. These three protests are the very
ground of our religion, when it is contradistinguished from popery. They who stand

to them deserve, in my humble opinion, the title of true Protestants; they are, at least,
the only persons to whom this epistle is inscribed.
If the preceding account be just, true Protestants are all candid. Christian candour
being nothing but a readiness to hear right reason and plain Scripture. Sincerely
desirous to "prove all things, to hold fast that which is good, and to approve things
which are excellent," Protestants are then never afraid to bring their creed to a
reasonable and Scriptural test. And conscious that the mines of natural and revealed
religion are not yet exhausted, they think, with the apostle, that if any man supposes
he has learned all that he should know, "he is vainly puffed up in his fleshly mind,
and knows nothing yet as he ought to know."
Hence it is, that of all the tempers which true Protestants abhor, none seems to
them more detestable than that of those Gnostics,—those pretenders to superior
illumination, who, under the common pretence of orthodoxy or infallibility, shut their
eyes against the light, think plain Scripture beneath their notice, enter their protests
against reason, steel their breasts against conviction, and are so rooted in blind
obstinacy, that they had rather hug error in an old fantastic dress, than embrace the
pure truth, newly emerging from under the streams of prejudice. Impetuous streams
these, which "the dragon casts out of his mouth, that he may cause the celestial virgin
to be carried away by the flood," Rev. xii, 15. Alas! how many professors are there,
who, like St. Stephen's opponents, judges, and executioners, are neither able to resist,
nor willing to admit the truth; who make their defence by "stopping their ears, and
crying out, The temple of the Lord, the temple of the Lord are we!" who thrust the
supposed heretic out of their sanhedrim; who, from the press, the pulpit, or the
dictator's chair, send forth volleys of hard insinuations or soft assertions, in hope that
they will pass for solid arguments; and who, when they have no more stones or snow
balls to throw at the supposed Philistine, prudently avoid drawing "the sword of the
Spirit," retire behind the walls of their fancied orthodoxy, raise a rampart of
slanderous contempt against the truth that besieges them, and obstinately refuse
either candidly to give up, or manfully to contend for the unscriptural tenets which
they would impose upon others as pure Gospel.
Whether some of my opponents, good men as they are, have not inclined a little
to the error of those sons of prejudice, I leave the candid reader to decide. They have
neither answered, nor yielded to the arguments of my Checks. They are shut up in
their own city. Strong and high are thy walls, O mystical Jericho! Thy battlements
reach unto the clouds; but truth, the spiritual ark of God, is stronger, and shall
prevail. The bearing of it patiently around thy ramparts, and the blowing of rams'
horns in the name of the Lord, will yet shake the very foundation of thy towers. O
that I had the honour of successfully mixing my feeble voice with the blasts of the
champions who encompass the devoted city! O that the irresistible shout, "Reason
and Scripture, Christ and the truth" were universal! If this were the case, how soon
would Jericho and Babylon, Antinomianism and Pharisaism, fall together!

Those two antichristian fortresses are equally attacked in the following pages: and
to you, true Protestants, I submit the inspection of the attack. Direct me where I am
wrong, assist me where I am right, nor refuse to support my feebleness by your ardent
prayers; for, next to the Captain of our salvation, I look to you for help and comfort.
My opponents and I equally pretend to Protestantism; and who shall judge
between us? Shall it be the men of the world? No: for St. Paul says, "I speak to your
shame. Is it so, that there is not a WISE MAN among you? No, not one that shall be
able to judge among his brethren?" There are wise men in our despised camp, able
to judge between us, and ye are the men, honoured brethren; for ye are all willing to
hear reason, and ready to weigh Scripture. Therefore, on my part, I sincerely choose
you as judges of the present dispute.
And that you may not look upon this office as unworthy of your acceptance,
permit me to tell you, that our controversy is one of the most important which was
ever set on foot. To convince you of it. 1 need only remind you, that the grand
inquiry, What shall I do to be saved? is entirely suspended on this greater question,
Have I any thing to do to be eternally saved? A question this which admits of three
answers: (1.) That of the mere Solifidian, who says, "If we are elect, we have nothing
to do in order to eternal salvation, unless it be to believe that Christ has done all for
us, and then to sing finished salvation; and if we are not elect, whether we do
nothing, little or much, eternal ruin is our inevitable portion." (2.) That of the mere
moralist, who is as great a stranger to the doctrine of free grace as to that of free
wrath; and tells you "that there is no free, initial salvation for us; and that we must
work ourselves into a state of initial salvation by dint of care, diligence, and
faithfulness." And (3.) That of the reconciler, whom I consider as a rational Bible
Christian, and who asserts: (1.) That Christ has done the part of a sacrificing priest
and teaching prophet upon earth, and does still that of aft interceding and royal priest
in heaven, whence he sends his Holy Spirit to act as an enlightener, sanctifier,
comforter, and helper in our hearts. (2.) That "the free gift of initial salvation," and
of one or more talents of saving grace, "is come upon all" through the God-man
Christ who "is the Saviour of all men, especially of them that believe." And (3.) That
our free will, assisted by that saving grace imparted to us in the free gift, is enabled
to work with God in a subordinate manner: so that we may freely (without necessity)
do the part of penitent, obedient, and persevering believers, according to the Gospel
dispensation we are under.
This is the plan of this work, in which I equally fight pro aris et focis, for faith and
works, for gratuitous mercy and impartial justice; reconciling all along Christ our
Saviour with Christ our Judge, heated Augustine with Pelagius, free grace with free
will; Divine goodness with human obedience, the faithfulness of God's promises with
the veracity of his threatenings, FIRST with SECOND causes, the original merits of
Christ with the derived worthiness of his members, and God's foreknowledge with
our free agency.

The plan, I think, is generous; standing at the utmost distance from the extremes
of bigots. It is deep and extensive; taking in the most interesting subjects about which
professors generally divide, such as the origin of evil, liberty, and necessity, the law
of Moses and the Gospel of Christ, general and particular redemption, the apostasy
and perseverance of the saints, the election and reprobation maintained by St. Paul,
&c. I entirely rest the cause upon Protestant ground, that is, upon reason and
Scripture. Nevertheless, to show our antagonists that we are not afraid to meet them
upon any ground, I prove, by sufficient testimonies from the fathers and the
reformers, that the most eminent divines, in the primitive Church and our own, have
passed the straits that I point out; especially when they weighed the heavy anchor of
prejudice, had a good gale of Divine wisdom, and steered by the Christian mariner's
compass, the word of God, more than by the false lights hung out by party men.
If I have in any degree succeeded in the execution of this reconciling plan, I hope
that my well meant attempt will provoke abler pens to exert themselves; and will
excite more respectable divines to strike heavier blows, and to repeat them, till they
have given the finishing stroke to divisions, which harden the world against
Christianity, which have torn the bosom of the Church for above twelve hundred
years, and which have hurt or destroyed myriads of her injudicious children; driving
some into Pharisaic obedience, others into Antinomian immorality, and not a few into
open infidelity or fierce uncharitableness.
If a tradesman be allowed to recommend his goods, when he does it in a manner
consistent with modesty and truth, shall I be accused of self conceit if I make some
commendatory remarks upon the following papers? I venture to do it in the fear of
God. And,
1. They are plain. I deal in plain reason and plain Scripture; and when the depth
of my subject obliges me to produce arguments that require close attention, I
endeavour so to manage them, that they do not rise above the reach of mechanics, nor
sink beneath the attention of divines.
2. I have been charged with widening the breaches, which the demon of bigotry
has made among religious people; but, if I have done it, I take the Searcher of hearts
to witness, that it has been with such a design as made our Lord bring fire upon the
earth,—the fire of truth, to burn the stubble of error, and to rekindle the flame of
love. However, if I have, in years past, made a wound rashly, (of which I am not yet
conscious,) in this book I bind it up, and bring the healing, though (to proud or
relaxed flesh) painful balsam. This book is entirely written upon a pacific plan. If I
sometimes give the contending parties a keen reproof, in obedience to the apostolic
precept, "Rebuke them sharply," it is only to make them ashamed of their contentious
bigotry, that I may bring them to reason the sooner. And if prejudiced readers will
infer from thence that I am a bad man, and that my pen distils gall, I forgive their
hasty conclusion: I once more send them back to the good men of old, who have
reproved far less errors with far greater severity than I allow myself to use: and I ask,

if persons, impatient of control, do not always put wrong constructions upon the just
reproofs which they are determined to disregard?
3. I hope that, notwithstanding the outcry raised against my former Checks, they
have been of some service to such readers as are not steeled against argument and
Scripture; but I flatter myself that, through God's blessing, this tract will be more
useful: I prefer it, at least, far before the others, because it has far more of GOD'S
word, far less of mine; the Scriptures having so large a place in the following sheets,
that you will find whole sections filled with balanced passages, to which, for brevity's
sake, I have added nothing but a few illustrations in brackets [ . . . ]
4. My method, so far as I know, is new. I have seen several Concordances made
of Scripture words, but have not yet met with one of Scripture doctrines upon the
delicate subjects handled in this book. And I flatter myself that, as whatever throws
light upon the Bible has always met with approbation from true Protestants, you will
not despise this attempt to make the seeming contradictions of that precious book
vanish away, by demonstrating that they are only wise oppositions, not less important
in the world of grace, than the distinction of man and wife is in the world of nature.
5. I hope that you will see, in the following pages, many passages placed in such
a light, as to have their force heightened, and their obscurity removed by the
opposition of the scriptures with which they are balanced; the passages which belong
to the doctrine of FREE GRACE, illustrating those which belong to the doctrine of FREE
WILL, and vice versa, just as the lights and shades of a picture help to set off each
other. I therefore earnestly entreat all my readers, especially those who read much and
think little, to take time, and not to proceed to a new pair of scriptures till they have
found out the balance of the last pair which they have reviewed. If they deny me this
request, my trouble will be lost with respect to them; and, through their hurry, my
Scales will degenerate into a dull collection of texts; the very life and spirit of my
performance consisting in the harmonious opposition of the scriptures, which prove
my capital doctrine, that is, the Gospel marriage of free grace and free will. And that
the reader may find out, with ease, in every couple of texts, the hands by which they
are joined, and see (if I may carry the allegory so far) the ring, by which their
marriage is ascertained, and their gender known, I have generally put in DIFFERENT
CHARACTERS the words on which the opposition or connection of the paired texts
chiefly depends; hoping to help the reader's mind by giving his eyes a silent call, and
by meeting his attention half way. If he exerts his powers, and
"Si callida verbum
Rediderit junctura novum,"[1]
he will, through God's grace, profit by his labour and mine. But I repeat it, he must
find out the delicate connection, and harmonious opposition of the paired scriptures
which I produce, or my Scales will be of as little service to him as a pair of scale

bottoms without a beam would be to a banker, who wants to weigh a thousand
guineas.
6. As I make my appeal to true Protestants, I lay a particular stress upon the
Scriptures. And there I find a doctrine which, for a long succession of ages, has been
partly buried in the rubbish of popery and Calvinism: I mean the doctrine of the
various dispensations of Divine grace toward the children of men; or of the various
talents of saving grace which the Father of lights gives to heathens, Jews, and
Christians. To the obscurity in which this doctrine has been kept, we may chiefly
impute the self-electing narrowness, and the wide-reprobating partiality of the
Romish and Calvinian Churches. I make a constant use of this important doctrine. It
is it chiefly which distinguishes this tract from most polemical writings upon the
same subject. It is my key and my sword. With it I open the mysteries of election and
reprobation; and with it I attempt to cut the Gordian (should I not say the Calvinian
and Pelagian?) knot. How far I have succeeded is yours to decide.
If these general observations, O ye true Protestants, make you cast a favourable
look upon my Scales; and if, after a close trial, you find that they contain the
reconciling truth, and the ONE complete Gospel of Christ, rent by Zelotes and
Honestus to make the TWO partial gospels of the day; let me entreat you to show what
you are, by boldly standing up for reason and Scripture, that is, for true Protestantism.
Equally enter your protest against the Antinomian innovations of Zelotes, and the
Pharisaic mistakes of Honestus. These two champions have indeed their thousands,
and tens of thousands at their feet; and they may unite their adverse forces to oppose
you, as Jews and Gentiles did to oppose the Prince of Peace. But resist them with "the
armour of righteousness on the right hand and on the left," and you will in time make
them friends to each other and to yourselves; I say in time, because when peaceful
men rush between fierce combatants in order to part them, they at first get nothing
but blows. The confusion for a time increases; and idle spectators, who have not love
and courage enough to rush into the danger, and to stop the mischief, say that the
peace makers only add fuel to the fire of discord. Thus are the courageous sons of
peace "hated of all men" but of true Protestants, for treading in the steps of the Divine
Reconciler, whom the two rivals, Herod and Pilate, agreed to set at naught—whom
Jews and Gentiles concurred to crucify, inveterate enemies as they were to each
other! He died, the loving Recon-ciler—he died! but by his death "he slew the
enmity—broke down the middle wall of partition—of twain made one new man; so
making peace" between Herod and Pilate, between Jews and Gentiles. And so will
you, honoured brethren, between Zelotes and Honestus, between the Calvinists and
the Pelagians, between the Solifidians and the moralists; if you lovingly and steadily
try to reconcile them. You may indeed be "numbered among transgressors" for
attempting it. Your reputation may even die between that of the fool and of the
knave—that of the enthusiast and of the felon: but be not afraid. Truth and the
Crucified are on your side. God will raise you secret friends. A Joseph, a Nicodemus,
will take down "the hand writing that is against you." A Mary and a Salome will

embalm your name; and if it be buried in oblivion and reproach, yet it will rise again
the third day.
If God is for you, fear not then what man can say of you, or even do to you. Smile
at Antinomian preterition: triumph in Pharisaic reprobation: and when you are reviled
for truth's sake, like blunt, resolute, loving Stephen, kneel down, and pray that the sin
of your mistaken opposers may not be laid to their charge. O for the Protestant spirit
which animated confessors of old, carried martyrs singing to the stake, and there
helped them to clap their hands in the flames kindled by the implacable abettors of
error! O for a Shadrach's resolution! The rich, glittering image towers toward heaven,
and vies with the meridian sun. Nebuchadnezzar, the monarch of the kings of the
earth, points at the burning fiery furnace. The princes, governors, captains, judges,
counsellors, sheriffs, and rulers of provinces, in all their dazzling magnificence,
increase the glory of his terror. The sound of the cornet, flute harp, sackbut, psaltery,
dulcimer, and all kinds of music, recommends the pompous delusion: the enthusiastic
multitudes are fired into universal applause. In Nebuchadnezzar's sense of the word,
they are all orthodox; they all believe the Gospel of the day, "Great is the Diana of
the Babylonians." "All people, nations, and languages, fall down" before her. But the
day is not lost: Shadrach has not yet bowed the knee to Baal: nor have his two friends
yet deserted him. "What! three!" Yes, three only. Nor are they unequally matched;
one Shadrach against all people! One Meshach against all nations! One Abednego
against all languages! One Luther, one Protestant against all the world! O ye iron
pillars of truth—ye true Protestants of the day, my exulting soul meets you in the
plain of Dura. Next to Him who witnessed alone a good confession before Pontius
Pilate, of you I learn to protest against triumphant error. Truth and a furnace for us!
The truth—the whole truth as it is in Jesus, and a burning fiery furnace for true
Protestants!
And shall we forget thee, O thou "man greatly beloved,"—thou pattern of
undaunted Protestants? Shall we silently pass over thy bold protest against the
foolish, absolute, irreversible decree of the day? No, Daniel: we come to pay our
tribute of admiration to thy blessed memory, and to learn of thee also a lesson of true
Protestantism. Consider him, my brethren. His sworn enemies watch him from the
surrounding palaces: but he believes in "the Lion of the tribe of Judah," and his
fearless soul has already vanquished their common lions. He opens his window, he
looks toward desolate Jerusalem, with bended knees he presents his daily
supplication for her prosperity, with uplifted hands he enters his Jewish protest
against the Persian statute; and, animated by his example, I enter my Christian
protest against the Calvinian decree.
"If Daniel, in sight of the lions, durst testify his contempt of an absurd and cruel
decree, wantonly imposed upon his king; by which decree the king hindered his
subjects from offering any true prayer for a month, under pretence of asserting his
own absolute sovereignty; shall I be ashamed to enter my protest against a worse
decree, absurdly imposed upon the Almighty on the very same absurd pretence? A

decree which hinders 'the Saviour of the world' from 'praying for the world?' A
decree which Calvin himself had the candour to call horribile decretum? O how
much better is it to impose upon an earthly king a decree restraining the Persians
from praying aright for thirty days, than to impose upon the King of kings a decree
hindering the majority of men, in all countries and ages, from praying once aright
during their whole lives? And if Darius stained his goodness by enacting that those
who disobeyed his UN-FORCIBLE decree should be cast into the den of lions, and
devoured in a moment; how do they stain God's goodness, who teach us, as openly
as they dare, that he will cast into the den of devils, and cause to be devoured by
flames unquenchable, all those whom his FORCIBLE decree binds either not to pray
at all, or to offer up only hypocritical prayers! I PROTEST against doctrines of grace,
which cannot stand without such doctrines of wrath. I PROTEST against an exalting
of Christ, which so horribly debases God. I PROTEST against a new-fangled Gospel,
which holds forth a robe of finished salvation, lined with such irreversible and
finished damnation."
Again: "If Moses had courage enough in a heathen country, and in the midst of his
enemies, to enter his protest against the oppressive decree by which Pharaoh required
of the Israelites their usual tale of bricks, when he refused them fuel to burn them
with: shall I be afraid, in this PROTESTANT kingdom, and in the midst of my friends,
to bear also my testimony against the error of Honestus? An error this, which consists
in asserting that our gracious God has decreed that we shall work out our own
salvation without having first life and strength to work imparted to us in a state of
initial salvation? Without being first helped by his free grace to do whatever he
requires of us in order to our eternal salvation? Shall such a supposed decree as this
be countenanced by a silence that gives consent? No: I must, I do also enter my
protest against it, as being contrary to Divine goodness, derogatory to Christ's merits,
subversive of the penitent's hope, destructive of the believer's joy, unscriptural,
irrational. And agreeably to our tenth article, I PROTEST: (1.) In opposition to
Pharisaic pride, that we have no power to do good works, pleasant and acceptable
to God, without the grace of God preventing us that we may have a good will, and
working with us when we hate that good will. And (2.) In opposition to Pharisaic
bigotry, I PROTEST, upon the proofs which follow, that God's saving grace has
appeared in different degrees to all men; PREVENTING [not FORCING] them, that they
may have a good will, and WORKING WITH [Note, our Church does not say, DOING
ALL FOR] them when they have that good will. And I hope, that when my Protestant
brethren shall be acquainted with the merits of the cause, they will equally approve
of my anti-Solifidian and of my anti-Pharisaic protest."
But shall a blind zeal for truth carry me beyond the bounds of love? Shall I hate
Zelotes and Honestus, because I think it my duty to bear my full testimony against
their errors? God forbid! I have entered two protests as a divine, and now permit me,
my Protestant brethren, to enter a third as a plain Christian. Before the Searcher of
hearts I once more protest, that I make a great difference between the persons of good
men, and their opinions, be these ever so pernicious. The God who loves me,—the

God whom I love,—the God of love and truth teaches me to give error no quarter,
and to confirm my love toward the good men who propagate it; not knowing what
they do, or believing that they do God service. And I humbly hope that their good
intentions will, in some degree, excuse the mischief done by their bad tenets. But, in
the meantime, mischief, unspeakable mischief is done, and the spreading plague must
be stopped. If in trying to do it as soon and as effectually as possible, I press hard
upon Zelotes and Honestus, and without ceremony drive them to a corner, I protest,
it is only to disarm them, that I may make them submit to Christ's easy yoke of
evangelical moderation and brotherly kindness.
A polemical writer ought to be a champion for the truth; and a champion for the
truth who draws only a wooden sword, or is afraid lovingly to use a steel one, should,
I think, be hissed out of the field of controversy, as well as the disputant who goes
to Billingsgate for dust, mud, and a dirty knife, and the wretch who purposely misses
his opponent's arguments that he may basely stab his character. I beg, therefore, that
the reader would not impute to a "bad spirit," the keenness which I indulge for
conscience' sake; assuring him that, severe as I am sometimes upon the errors of my
antagonists, I not only love, but also truly esteem them: Zelotes, on account of his
zeal for Christ; Honestus, on account of his attachment to sincere obedience; and
both, on account of their genuine, though mistaken piety.
Do not think, however, that I would purchase their friendship by giving up one of
my scales, that is one half of the Bible. Far be the mean compliance from a true
Protestant. I hope that I shall cease to breathe, before I cease to enter protests against
Antinomian faith and Pharisaic works, and against the mistakes of good men, who,
for want of Scripture scales, honestly weigh the truth in a false balance, by which
they are deceived first, and with which they afterward inadvertently deceive others.
But, although I would no more yield to their bare assertions or inconclusive
arguments, than to hard names or soft speeches, I hope, my honoured brethren, that
they and you will always find me open to, and thankful for, every reproof,
admonition, and direction which is properly supported by the two pillars of
Protestantism—sound reason [2] and plain Scripture: for, if I may depend upon the
settled sentiments of my mind, and the warm feelings of my heart, I am determined,
as well as you, to live and die a consistent Bible Christian. And so long as I shall
continue in that resolution, I hope you will permit me to claim the honour of ranking
with you, and of subscribing myself, brethren and fathers, your affectionate brother,
and obedient son in the WHOLE Gospel of Christ,
A TRUE PROTESTANT.
———

POSTSCRIPT.
CONTAINING SOME STRICTURES UPON A NEW PUBLICATION OF RICHARD
HILL, ESQ.

SOME time after I had sent this epistle to the press, one of my neighbours favoured
me with the sight of a pamphlet, which had been hawked about my parish by the
newsman. It is entitled, Three Letters written by Richard Hill, Esq., to the Rev. John
Fletcher, &c. It is a second Finishing Stroke, in which that gentleman gives his
"reasons for declining any farther controversy relative to Mr. Wesley's principles."
He quits the field; but it is like a brave Parthian. He not only shoots his own arrows
as he retires, but borrows those of two persons whom he calls "a very eminent
minister in the Church of England," and "a lay gentleman of great learning and
abilities." As I see neither argument nor Scripture in the performances of these two
new auxiliaries, I shall take no notice of their ingrafted productions.
With respect to Mr. Hill's arguments, they are the same which he advanced in his
Finishing Stroke: nor need we wonder at his not scrupling to produce them over
again, just as if they had been overlooked by his opponent; for, in the first page of his
book, he says, "I have not read a single page, which treats on the subject, since I
wrote my Finishing Stroke." But, if Mr. Hill has not read my answer to that piece,
some of our readers have; and they will remember that the crambe repetita—I mean
his supposition that St. Paul and St. John held Dr. Crisp's doctrinal peculiarities, is
answered in part first of the Fifth Check, [toward the close of the first volume.] As
for his common plea taken from the objection, Who hath resisted his will? it is
answered in this book.
As Mr. Hill's arguments are the same, so are also his personal charges. After
passing some compliments upon me as an "able defender" of Mr. Wesley's principles,
he continues to represent me as "prostituting noble endowments to the advancing of
a party." He affirms, but still without shadow of proof, that he has "detected many
misrepresentations of facts throughout my publications." He accuses me of using
"unbecoming artifices, much declamation, chicanery, and evasion;" and says, "Upon
these accounts I really cannot, with any degree of satisfaction, &c, read the works of
one who, I am in continual suspicion, is endeavouring to mislead me by false glosses
and pious frauds." If I were permitted to put this argument in plain English, it would
run thus:—I bespatter my opponent's character, therefore his arguments are
dangerous and not worth my notice. I do not find it easy to overthrow one of the
many scriptures which he has produced against Antinomianism, but I can set them
all aside at a finishing stroke; for I can say, "The shocking misrepresentations and
calumnies you have been guilty of, will for the future prevent me from looking into
any of your books if you should write a thousand volumes. So here the controversy
must end." (Finishing Stroke, p. 40.) When Mr. Hill had explained himself so clearly
about his reason for declining the controversy, is it not surprising that he should
suffer his bookseller to get sixpence for a new pamphlet, "setting forth Mr. Hill's

reasons for declining any farther controversy relative to Mr. Wesley's principles?" i.e.
to Mr. Wesley's anti-Solifidian doctrine, of which I profess myself the vindicator.
But another author vindicates those principles also. It is Mr. Olivers, whom Mr.
Hill calls "one Thomas Oliver, alias Olivers." This author was twenty five years ago
a mechanic, and like "one" Peter, "alias" Simon, a fisherman, and "one" Saul, "alias"
Paul, a tent maker, has had the honour of being promoted to the dignity of a preacher
of the Gospel; and his talents as a writer, a 1ogician, a poet, and a composer of sacred
music, are known to those who have looked into his publications. Mr. Hill informs
the public why he takes as little notice of this able opponent's arguments as he does
of mine; and the "reason" he "sets forth" is worthy of the cause which he defends. En
argumentum palmarium! "I shall not," says he, "take the least notice of him, or read
a line of his composition, any more than if I was travelling on the road, I would stop
to lash, or even order my footman to lash, every impertinent little quadruped in a
village, that should come out and bark at me; but would willingly let the
contemptible animal have the satisfaction of thinking he had driven me out of sight."
How lordly is this speech! How surprising in the mouth of a good man, who says to
the carpenter, My Lord and my God! When the author of "Goliah Slain" dropped it
from his victorious pen, had he forgotten, the voluntary humility for which his
doctrines of grace are so conspicuous? Or did he come off in triumph from the
slaughter of the gigantic Philistine? O ye English Protestants, shall such lordly
arguments as these make you submit to Geneva sovereignty? Will you be "lashed,"
by such stately logic as this, to the foot of the great image, upon whose back you see
absolute preterition written in such large characters? Will you suffer reason and
Scripture to be whipped out of the field of controversy in this despotic manner? Shall
such imperial cords as these bind you to the horns of an altar, where myriads of men
are intentionally slain before they are born, and around which injudicious
worshippers so sing their unscriptural songs about finished salvation, as to drown the
dismal cries of insured destruction and finished damnation.
Mr. Hill's performance is closed by "a shocking, not to say blasphemous
confession of faith," in ten articles, which he supposes "must inevitably be adopted,
if not in express words, yet in substance, by every Arminian whatsoever," especially
by Mr. Wesley, Mr. Sellon, and myself. As we desire to let true Protestants see the
depth of our doctrine, that they may side with us, if we are right, or point out our
errors, if we are wrong, I publish that creed, (see the close of vol. i,) frankly adopting
what is agreeable to our principles, and returning to Mr. Hill the errors which his
inattention makes him consider as necessary consequences of our doctrines of grace.
With respect to the three letters, which that gentleman has published to set forth
his reasons for declining the controversy with me, what are they to the purpose?
Does not the first of them bear date "July 31, 1773?" Now I beg any unprejudiced
person to decide if a private letter, written on July 31, 1773, can contain a reasonable
overture for DECLINING THE CONTROVERSY, when the Finishing Stroke, which was
given me publicly, and bears date January 1, 1773, contains (page 40) this explicit

and final declining of it: "So here the controversy must end, at least it shall end for
me. You may misquote and misrepresent whomsoever and whatsoever you please,
and you may do it with impunity; I assure you, I shall give myself no trouble to detect
you." The controversy, therefore, was "declined" in January, on the above-mentioned
bitter reason. Mr. Hill cannot then reasonably pretend to have offered to decline it
in July, six or seven months after this, from sweet reasons of brotherly kindness, and
love for peace. "But in July Mr. Hill wrote to his bookseller to sell no more of any
of his pamphlets which relate to the Minutes." True: but this was not declining the
controversy; and here is the proof. Mr. Hill still professes "declining any farther
controversy about the Minutes," and yet in this his last publication, (page 11,) he
advertises the sale of all the books which he has written against them, from the Paris
Conversation to the Finishing Stroke. Therefore, Mr. Hill himself being judge,
declining the controversy, and stopping the sale of his books, are different things.
Concerning the three letters I shall only add, that I could wish Mr. Hill had
published my answers to them, that his readers might have seen I have not been less
ready to return his private civilities, than to ward off his public strokes. In one of
them in particular, I offered to send him my answer to his Finishing Stroke before it
went to press, that he might let me know if in any thing I had misunderstood or
misrepresented him; promising to alter my manuscript upon any just animadversion
that he might make upon it; because, after his Finishing Stroke, he could not make
a public reply without breaking his word. And it is to this proposal that he replies
thus in his second letter: "As you intend to introduce my worthless name into your
next publication, I must beg to decline the obliging offer you make of my perusing
your manuscript."
With respect to that gentleman's character, this after clap does not alter my
thoughts of it. I cannot but still love and honour him on many—very many accounts.
Though his warm attachment to what he calls "the doctrines of grace," and what we
call "the doctrines of limited grace and free wrath," robs him, from time to time, of
part of the moderation, patience, and meekness of wisdom, which adorn the complete
Christian character; I cannot but consider him as a very valuable person. I do not
doubt but when the paroxysm of his Calvinistic zeal shall be over, he will be as great
an ornament to the Church of England in the capacity of a gentleman, as he is to civil
society in the capacity of a magistrate. And justice, as well as love, obliges me to say,
that, in the meantime, he is in several respects a pattern for all gentlemen of fortune;
few equalling him in devoting a large fortune to the relief of the poor, and their
leisure hours to the support of what they esteem the truth. Happy would it be for him,
and for the peace of the Church, if, to all his good qualities, he always added "the
ornament of a meek and quiet spirit;" and if he so far suspected his orthodoxy, as to
condescend to weigh himself in the Scripture Scales.
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EQUAL CHECK,
PART SECOND.
BEING THE FIRST PART OF
SCRIPTURE SCALES.
————
SECTION I.
The cause of the misunderstandings of pious Protestants—The contrary mistakes of
Zelotes and Honestus, who are invited to try their doctrines by the Scripture
Scales—The manner of using them, and the need of them in our days.
FIRST and second causes, leading and subordinate motives, may perfectly agree
together. The hinder wheels of a chariot need not be taken off because they are not
the fore wheels. It would be absurd to pull down the left wing of a palace, merely
because it is opposed to the right. And a man makes himself ridiculous who destroys
one of his scales because it accidentally outweighs the other: for both scales may
recover their equilibrium, and answer the best of purposes.
Such, if I mistake not, is the necessary distinction, and such the nice union, that
subsist between those two opposite and yet harmonizing, exploded and yet capital
doctrines of the Gospel, which we call free grace and free will. To demonstrate that
their due conjunction in our hearts forms the spiritual marriage of faith, and gives
birth to all good works, I have ventured upon the construction of "the Scales," which
the reader will find in these pages. If their composition is human, their materials are
Divine; for they consist of plain scriptures, chiefly placed under two heads of
doctrine, which, for their justness and importance, may be called the weights of the
sanctuary. (1.) Our salvation is of God. (2.) Our damnation is of ourselves. The first
of these propositions is inseparably connected with the doctrine of free grace; nor
can the second stand but upon the doctrine of free will: two doctrines these which the
moralists and the Solifidians have hitherto thought incompatible; and about which
some of them have contended with the utmost acrimony of temper and language.
Even men of piety have rashly entered the lists, some against free grace, others
against free will; warmly opposing what they should have mutually defended. The
cause of their misunderstanding is very singular. They are good men upon the whole,
therefore they can never oppose truth as truth: and as they are not destitute of charity,

they cannot quarrel merely for quarreling's sake. Whence then springs their continual
contest? Is it not from gross partiality, excessive jealousy, wilful inattention, and
glaring prejudice? They will not look Gospel truth full in the face: they are
determined to stand on either side of her, and by that means seldom see above the
half of her beauty.
But all the Protestants are not so partial: for while the Solifidians gaze upon the
side face of Christianity on the right hand, and the moralists on the left; her
unprejudiced lovers, humbly sitting at her feet, and beholding her in full, admire the
exquisite proportion of all her features; an advantage this which the opposite rivals
can never have in their present unfavourable position. Therefore, while a mere
moralist considers as "enthusiastic rant," the doctrine of free grace extolled by the
Solifidians; and while a bound-willer brands as "dreadful heresy," the doctrine of free
will espoused by the moralists; an unprejudiced Christian equally embraces the
pretended "enthusiasm" of the one, and the imaginary "heresy" of the other; being
persuaded, that the different sentiments of those partial contenders for free grace and
free will are only the opposite truths which form the complete beauty of genuine
Protestantism.
This contrary mistake of the moralists, and of the Solifidians, is attended with the
most fatal consequences; for, as they receive only one part of the truth, they think to
do God service by attacking the other, which they rashly take for a dangerous error;
and, so far as the influence of their contrary misconception reaches, the whole truth
is destroyed. Primitive Christianity, in their busy hands, seems to be in as much
danger of losing her capital doctrines, as the elderly man in the fable was of losing
his hair between his two wives: one was young, and could not bear his partly silvered
locks; the other, who was old, wanted him to be altogether as gray as herself. Both
accordingly fell to work; and in a little time the young wife had so plucked out his
white hairs, and the old woman his black ones, that he remained absolutely bald.
Will you see their ridiculous conduct exemplified in the religious world? Consider
Honestus, the sedate moralist; and Zelotes, the warm Solifidian. HONESTUS, who
values the ten commandments far above the three creeds, seldom dwells upon
Christ's redeeming love and atoning blood. Out of the church he rarely mentions the
inspiration of God's Spirit, or the comforts of the Holy Ghost; and it is well if he does
not think that our addresses to the Mediator are remains of Papistical idolatry. He
piques himself much upon his honesty; and hoping that his free will, best endeavours,
and good works, are almost sufficient to save him, he leaves the doctrine of a sinner's
justification by faith to Zelotes and Paul. ZELOTES flies to the other extreme. His
creed is all; and, so far as decency permits, he insinuates that believers may break the
first and second commandment with Solomon, the third with Peter, the fifth with
Absalom, the sixth and seventh with David, the eighth with Onesimus, and the two
last with Ananias and Sapphira; in short, that they may go any length in sin without
endangering in the least their title to a crown of glory. He thinks that the contrary
doctrine is rank popery. Some of his favourite topics are: (1.) God's unconditional

election of some to finished salvation; an election this which necessarily includes
God's unconditional appointment of the rest of mankind to finished damnation! (2.)
An unchangeable fondness of God, and a partial atonement of Christ, for a
comparatively small number of the children of men; a fondness and an atonement
these, which include also an unchangeable wrath against, and an absolute
reprobation of all the world beside. And, (3.) A zealous decrying of free will and
sincere obedience, under the specious pretence of exalting Christ and free grace. As
for the justification of a BELIEVER by works and not by faith only, he leaves it to
Honestus, Bellarmine, and St. James.
If the sum of Christ's religion is, Cordially believe, and sincerely obey; and if
Honestus makes almost nothing of saving faith, while Zelotes makes next to nothing
of sincere obedience, is it not evident that between them both genuine Protestantism
is almost destroyed? If I may compare Christianity to the woman that St. John saw
in one of his visions; how barbarously is she used by those two partial lovers! Both
pretend to have the greatest regard for her: both have publicly espoused her: both
perhaps equally recommend her from the pulpit: but, alas! both, though without any
bad design, use her with the greatest unkindness; for while Honestus divests her of
her peculiar doctrines and mysteries, Zelotes robs her of her peculiar precepts and
sanctions. Thus the one (if I may carry the allegory so far) puts out her right, and the
other her left eye: the one stabs her in the right side, and the other in the left: and this
they do upon a supposition that as soon as all their dreadful operations shall be
performed, Christianity will shine in the perfection of her native beauty.
While the heavenly woman, mutilated by those partial lovers, lies thus bleeding
and deformed in the midst of spiritual Egypt, LORENZO casts his eyes upon her; and
starting back at the sight, he wisely protests that he cannot embrace so deformed a
religion: and it is well if, in this critical moment, a painted Jezebel, who courts his
affections, does not ensnare his unwary soul. She calls herself Natural Religion, but
her right name is Skepticism in infancy, Infidelity in youth, Fatalism in ripe years, and
Abaddon in old age. Guilty, thrice guilty will Honestus and Zelotes prove, if they
continue to drive the hesitating youth into the arms of that syren, by continuing to
render Christianity monstrous in his eyes!
O mistaken men of God, before you have caused Lorenzo's ruin, be persuaded to
review your doctrine; nor refuse to weigh it in the balance of the sanctuary. If fine
gold loses nothing in the fiercest fire, what can your sentiments lose in my Scripture
Scales? Let cheats dread to have their weights tried by the royal standard; but do not
you start from the trial. I acknowledge your honesty beforehand. If your weights
should prove false, your reputation is safe. My readers will do you justice; they will
perceive that, far from having had any intention to deceive others, you yourselves
have been the dupes of your own prejudice; thus will your mistakes be found out to
your profit, and not to your shame.

The error of Honestus and that of Zelotes being opposite, so must be their method
of using the Scripture Scales. Honestus, who inclines to the neglect of Christ, and to
the contempt of free grace, must weigh himself against the scriptures which follow
No. I, and batter down Pharisaic dotages; that is, he must read those scriptures over
with attention, asking his conscience if he honestly insists upon them as the primary
truths of Christianity; and if he may not rank with modern Pharisees, so far as he
opposes or despises those scriptures. On the other hand, Zelotes, who leans to the
disregard of sincere obedience, good works, and free will, must weigh himself
against No. II, under which he will find the scriptures that oppose the Antinomian
delusion, confessing that, so far as he sets them aside, he clips away the secondary
truths of the Gospel, mangles Bible Christianity, and strengthens the hands of
immoral gospellers and flagitious Antinomians.
If Zelotes and Honestus will not weigh their doctrine in the Scripture Scales,
Candidus will do it for them. Prejudice has not yet captivated him, nor is he
unacquainted with Church history. He believes that the pope himself is not infallible.
He knows all that glitters as Gospel, is not Gospel gold. He remembers, that for
several hundred years the worship of a consecrated wafer was esteemed a capital part
of "orthodoxy" all England over; and he has observed, that the cautions of my motto
are particularly given with respect to those who say, I am Christ, that is, "I represent
him as his Gospel minister, his faithful ambassador; I thank God that I am not like
that Methodist ranter, or that dreadful heretic." In a word, Candidus is modest enough
not to think any part of Scripture beneath his notice; and he is not such a bigot as to
suppose it a crime to compare spiritual things with spiritual; and to make the candle
of truth burn brighter, by snuffing away the black excrescence of error.
To you, therefore, Candidus, I particularly dedicate my Scripture Scales. Despise
them not at a time when the Gospel gold, the coin current in the Church, is far lighter
in proportion than the material gold was last year in these kingdoms;—at a time when
the Antinomians have so filed away the arms of the King of kings, that it is hard to
distinguish whether they are quartered with a dove, a goose, or a hawk; a lamb, a
lion, or a goat;—at a time when the Solifidians have so clipped the royal motto, that
many, instead of "holiness," inadvertently read "filthiness unto the Lord;"—at a time
when, on the other hand, Pharisaic moralists make it their business so to deface the
head of the King of saints on the Gospel coin, that you might take it for the head of
Seneca, or that of M. Antonine;—at a time when dealers in orthodoxy publicly
present you with one half of the golden truth, which they want to pass for the
whole,—at a time when some openly assert, that dung is gold—that impure doctrines
are the pure Gospel; and that gold is "dung"—that good works are "dross;"—at such
a time, I say, stand upon your guard, Candidus. Beware of men; beware of me; nor
use my Scales till you have tried them by the Old and New Testament, those balances
of the sanctuary, which you have at home. But if, upon close examination, you find
that they differ chiefly in cheapness, size, and conveniency, adopt the invention; and
when you are going to read a religious book, or to hear a sermon, imitate the prudent

trader, who goes to receive money; take your scales, and use them according to the
following directions:—
1. Keep them even. Let not the strings of your entangled affections for this or that
preacher, or your attachment to one or another party, give a hasty preponderance to
either scale. Fairly suspend your judgment, till it honestly turn by the full weight of
truth and evidence. Consider that the Lord is a God of knowledge, by whom actions
are weighed; and call upon him for impartiality; remembering that with what
measure ye mete, it shall be measured to you again.
2. Please to observe, that preaching the doctrines which follow No. I. does not
prove that a minister is an Antinomian, any more than preaching the doctrines which
follow No. II, proves that he is a Pharisee; but preaching them in such a manner as
directly or indirectly attacks, opposes, or explains away the doctrines in the other
scale; in open defiance of one half of the scriptures, which represent free grace and
holy free will as the flux and reflux of Divine grace, by which alone the city of God
flourishes, and through which only her commerce with heaven can be profitably
carried on. If, therefore, you hear a man say, "I was by nature a child of wrath, and
by practice the chief of sinners: not by works of righteousness which I have done, but
by grace I am saved," &c, set him not down for a son of voluntary humility. And if
he cries out, "I have lived in all good conscience unto this day,—touching the
righteousness which is in the law, I am blameless: be followers of me: work out your
own salvation: in so doing you shall save yourself," &c, do not rank him with the
barefaced sons of pride: but look into both scales; and if you find that he honestly
uses ALL the weights of the sanctuary; and does the two Gospel axioms justice, as St.
Paul, acknowledge him a workman who needeth not to be ashamed, rightly dividing
the word of truth.
3. Consider times, persons, places, circumstances, and subjects; nor imitate the
unreasonable scrupulosity of the man who will make no more allowance for the fair
wear of a good old guinea, than for the felonious diminishing of the coin that was
delivered last week at the mint. Do not make a man an offender for a word, or a
phrase; no, not for such unscriptural phrases as "the imputed righteousness of Christ,"
and "sinless" perfection." Nor forget, that, although error is never to be propagated,
yet all the branches of truth can never be displayed at once; and grant a man time to
unfold his sentiments before you accuse him of countenancing Pharisaic or
Antinomian dotages: otherwise you might charge St. Paul with Solifidianism, and
Christ himself with Pharisaical errors.
4. Above all, remember that, although you have all orthodoxy and all faith, you are
nothing without humility and love: therefore, when you weigh a preacher's doctrine,
throw into his scale two or three grains of the charity that is not puffed up, thinketh
no evil, and hopeth all things consistently with Scripture and reason. If you neglect
this caution, you will slide into the severity of a lordly inquisitor; or at least into the
implicit faith of a tame Papist: and the moment this is the case, throwing one scale

away, and casting all your weights into the other, you will become a blind follower
of the first warm preacher that shall hit your fancy, work upon your passions, foment
your prejudices, tickle your itching ears, or encourage your party spirit; whether he
be Honestus or Gallio, Elymas or Zelotes.
———
SECTION II.
Containing some general observations upon God's free grace and our personal free
will, which are represented as the original causes of salvation and damnation.
CICERO, heathen as he was, asserted "that there is no great," and consequently no
good "man," (sine aliquo afflatu divino,)" without some influence from the Deity."
This influence our Church calls inspiration: ("Cleanse the thoughts of our hearts by
the inspiration of thy Holy Spirit:") and St. Paul calls it grace, giving that name
sometimes to the fountain of Divine goodness, and sometimes to the innumerable
streams which flow from that eternal fountain. A man must then be darker than a
thoughtful heathen, and as blind as an Atheist, if he absolutely denies the existence
of Divine grace. And, on the other hand, if we deny that there is in man a power to
will or to choose, the words I will, I choose, I will not, I refuse, which are in every
body's mouth, will prove us perverse. Now, if there is such a thing as grace in God,
and will or power of choosing in man; both that grace and that will are free. The
nature of the thing, and the well known meaning of the words, imply as much; a
bounty, which we are obliged to bestow, hardly deserving the name of grace or
favour; and a choice, to which we are forced,—a choice, which is not accompanied
with an alternative,—deserving the name of necessity or compulsion better than that
of will, choice, or liberty.
Again: are not God's grace and man's will perpetually mentioned, or alluded to by
the sacred writers? Nay, does not Honestus himself sometimes indirectly set his seal
to the doctrine of free grace, when he implores Divine mercy at the foot of the throne
of grace? And warmly as Zelotes exclaims against the doctrine of free will, does he
not frequently grant that there is such a thing as choice, liberty, or free will, in the
world? And if there be, is not this choice, liberty, or free will, the reverse of
necessity, as well as of unwillingness? If I freely choose to blow my brains out, is it
not evident that I have a liberty not to commit that crime, as well as a willingness to
do it? Would not Zelotes expose his good sense by seriously asserting that if he were
in prison, a willingness to continue there would make him free; unless, together with
that willingness, he had a power to go out if he pleased? And is it right in him to
impose the doctrine of necessity upon the simple, by playing upon the double
meaning of the word free? I beg leave to explain this a little more.
According to the full meaning of the word free, can it be said with any propriety
that Judas went freely to hell, if he never had power to go to heaven? Or that David

went freely to heaven, if he was always hindered by an absolute, irresistible decree
from going to hell? And, alluding to mechanical freedom, I ask, Was the motion of
those scales ever free, which never were as free to ascend as to descend? Does not
experience convince us, that, when one scale is kept from freely descending, the
opposite scale is by the same means kept from ascending freely? Is it not evident,
from the same rational principles, that no sinner can freely "choose death in the error
of his ways," who has not power to "choose life;" a free choice of death necessarily
implying a free refusal of life, and a free choice of life necessarily supposing a free
refusal of death, in a state of temptation and probation? And is not this doctrine
perfectly agreeable to such scriptures as these: "He shall know to refuse the evil and
choose the good. Choose whom you will serve. Because ye refused, &c, and did not
choose the fear of the Lord, &c; therefore shall they eat the fruit of their own way,
and be filled with their own devices?"
Upon the preceding observations, seconded by the arguments which shall
follow;—upon the consent of all judicious and good men, who, sooner or later, grant
that there are such things as God's grace and man's unnecessitated choice; and
consequently such things as free grace and free will in the moral world;—upon the
repeated testimonies of the most pious Christians of all denominations, who agree
that we ought to "give God the glory" of our salvation, and to keep to ourselves the
blame of our damnation; and upon almost numberless declarations of the Scriptures,
I rest these two propositions, which, if I mistake not, deserve the name of GOSPEL
AXIOMS: (1.) Our salvation is ORIGINALLY of God's FREE GRACE. (2.) Our damnation
is ORIGINALLY of our own FREE WILL.
HONESTUS, who believes in general that the Bible is true, cannot decently
oppose the first axiom; for according to the Scriptures, God's free grace gave Christ
freely for us, and to us: for us, that he might "be a propitiation for the sins of the
whole world:" and to us, that by "the light which enlightens every man that comes
into the world," the strong propensity to evil which we had contracted by the fall of
Adam might be counterbalanced; and that, by "the saving grace of God, which has
appeared to all men," we might, while the day of salvation lasts, be blessed with a
gentle bias to good, to counteract our native bias to evil; and be excited by internal
helps, external calls, and gracious opportunities, to resist our evil inclinations, to
follow the bias of Divine grace, and to "work out our own salvation with fear and
trembling," in due subordination to the Saviour and his grace.
Nor can ZELOTES, who professes a peculiar regard for God's glory, reject the
second Gospel axiom with any decency: for if our own free will makes us freely and
unnecessarily "neglect so great salvation" as Christ initially imparts to us, and offers
eternally to bestow upon us on the gracious terms of the Gospel; is it not ridiculous
to exculpate us, by charging either God or Adam, or both together, with our
damnation? And do we not cast the most horrible reflection upon "the Judge of all
the earth, and the Father of mercies," if we suppose that he "has appointed a day to
judge the world in righteousness," and sentence to the gnawings of a worm that dieth

not, and to the preyings of a fire that is not quenched, numberless myriads of his poor
creatures, merely for wanting a faith which he determined they should never have;
or for doing what they could no more help to do, than a pound can help weighing
sixteen ounces?
Impartially read any one book in the Bible, and you will find that it establishes the
truth of the two following propositions:—
I.

II.

God hath freely done great things for
man; and the still greater things which he
freely does for believers, and the mercy
with which he daily crowns them, justly
entitle him to all the honour of their
salvation; so far as that honour is worthy
of the PRIMITIVE Parent of good, and
FIRST CAUSE of all our blessings.

He wisely looks for some return from
man; and the little things which obstinate
unbelievers refuse to do, and which
God's preventing grace gives them
ability to perform, justly entitle them to
all the shame of their damnation.
Therefore, although their temporal
misery is originally from Adam, yet their
eternal ruin is originally from
themselves.

The first of these propositions extols God's mercy, and the second clears his
justice; while both together display his truth and holiness. According to the doctrine
of free grace, Christ is a compassionate Saviour; according to that of free will, he is
a righteous Judge. By the first his rewards are gracious; by the second his
punishments are just. By the first the mouths of the blessed in heaven are opened to
sing deserved hallelujahs to God and the Lamb; and by the second the mouths of the
damned in hell are kept from uttering deserved [3] blasphemies against God and his
Christ. According to the first, God remains the genuine Parent of good; and according
to the second, devils and apostate men are still the genuine authors of evil. If you
explode the first of those propositions, you admit Pharisaic dotages and self-exalting
pride; if you reject the second; you set up Antinomian delusions, and voluntary
humility: but if you receive them both, you avoid the contrary mistakes of Honestus
and Zelotes, and consistently hold the Scriptural doctrines of faith and works,—free
grace and free will,—Divine mercy and Divine justice,—a sinner's impotence and a
saint's faithfulness.
Read the Scriptures in the light which beams forth from those two capital truths;
and that precious book will in some places appear to you almost new. You will at
least see a beautiful agreement between a variety of texts that are irreconcilable upon
the narrow, partial schemes of the Pharisees and of the Antinomians. Permit me to
give you a specimen of it by presenting you with my Scales; that is, by placing in one
point of view a number of opposite truths which make one beautiful whole, according
to the doctrine of the two Gospel axioms. And may the Father of lights so bless the
primary truths to Honestus, that he may receive the doctrine of free grace; and the

secondary ones to Zelotes, that he may espouse the doctrine of free will! So shall
those inveterate contenders be happily reconciled to moderation, to the whole Gospel,
and to one another.
————
SECTION III.
Containing, (1.) The golden beam of the Scripture Scales. (2.) The chains by which
they are suspended. And, (3.) A rational account of the origin of evil.
SCRIPTURAL PRINCIPLES,
MAKING THE BEAM OF THE SCRIPTURAL SCALES.

I.
There is a God, that is, a wise, good,
and just Governor of his creatures.

II.
There are men, that is, rational
creatures, capable of being morally
governed.

It was a design highly worthy of a
wise Creator to place mankind in a state
of earthly bliss, and to put their loyalty to
the trial, that he might graciously reward
the obedient, and justly punish the
rebellious.

Our wise Creator has actually
executed that design. To have done
otherwise would have been inconsistent
with his distributive justice, an attribute
as essential to him as goodness,
knowledge, or power.

The Lord is LOVING to every man, and
his mercy is over all his works, Psalm
cxlv, 9.

The Lord is RIGHTEOUS to every man,
and his justice is over all his works.

Grace superabounded, when God, in
the midst of wrath remembering mercy,
promised a SAVIOUR to Adam
personally, and to us seminally, Rom. v,
20; Gen. iii, 15.

Sin abounded, when the first man
personally fell by the wrong use of his
free will, and caused us to FALL in him
seminally, Rom. v, 20; Gen. iii, 6.

Not as the offence, so also is the free
gift. For if through the offence of one
many be dead; much more the grace of
God and the gift by grace, which is by
Jesus Christ, hath abounded unto MANY,
Rom. v, 15.

Death reigned from Adam. By one
man sin entered into the world, and
death by sin; and so death passed upon
ALL MEN, for that ALL have sinned, Rom.
v, 12, 14.

By man came the resurrection of the
dead—for in Christ shall all be made
alive.

By man came death—for in Adam all
die, 1 Cor. xv, 21, 22.

By the obedience of one shall many
be made righteous, Rom. v, 19.

By one man's disobedience many
were made sinners, Rom. v, 19.

That grace might reign, through
righteousness, unto eternal life by Jesus
Christ our Lord, Rom. v, 21.

As sin hath reigned [through
righteousness] unto death, [by Adam,]
Rom. v, 21.

Therefore, &c, by the righteousness
of one, the free gift came upon all men to
justification of life, Rom. v, 21.

Even so, by the offence of one,
judgment came upon all men to
condemnation. (Ibid.)

The Lord is long suffering to us-ward,
not willing that any should perish, but
that all should come to repentance, 2 Pet.
iii, 9.

Why will ye die, O house of Israel?
For I have no pleasure in the death of
him that dieth; wherefore turn
yourselves, and live ye, Ezek. xviii, 31,
32.

Hence it follows, that,
1. God's free grace gave Christ to
atone for man, and initially gives the
Spirit of grace to sanctify man.

Hence it follows, that,
2. Man's free will, helped by the Spirit
of grace, may receive Christ implicitly as
"the light of men," or explicitly as "the
Saviour of the world."

To guard the doctrine of grace, Divine
justice appointed that a certain sin, called
"a doing despite to the Spirit of grace,"
and "a sinning against the Holy Ghost,"
or a wilful persisting in disobedient
unbelief to the end of the day of
salvation, should be emphatically the sin
unto eternal death; and that those who
commit it, should be the sons of
perdition: see Matt. xii, 32; Mark iii, 29;
Luke xii, 10; 1 John v, 16; John xvii, 12.

Some men commit that sin. For some
men "tread under foot the Son of God,
count the blood of the covenant,
wherewith they were sanctified, an
unholy thing, do despite to the Spirit of
grace,—and draw back unto perdition,"
Heb. x, 29, 39. "Falling from their own
steadfastness, and even denying the Lord
that bought them, they bring upon
themselves swift destruction, (2 Pet. ii,
1,) and perish in the gainsaying of Core,"
Jude 11.

———

THREE PAIR OF GOSPEL AXIOMS,
Which may be considered as GOLDEN CHAINS,
by which the Scripture Scales hang on their beam.
I.
I. Every obedient believer's salvation
is originally of God's free grace.

II.
I. Every unbeliever's damnation is
originally of his own personal free will.

II. God's free grace is always the first
cause of what is good.

II. Man's free will is always the first
cause of what is evil.

III. When God's free grace has begun
to work moral GOOD, man may faithfully
follow him by believing, ceasing to do
evil, and working righteousness,
according to his light and talent.

III. When man's free will has begun to
work moral EVIL, God may justly follow
him by withdrawing his slighted grace,
revealing his deserved wrath, and
working natural evil.

Thus is God the WISE rewarder of
them that diligently seek him, according
to these words of the apostle:—"God, at
the revelation of his righteous judgment,
will render to every man according to his
deeds; eternal life to them who by
patient continuance in well doing seek
for glory. Seeing it is a righteous thing
with God to recompose rest to them who
are troubled" for his sake, to give them
"a crown of righteousness" as a
righteous Judge, and to make them
"walk with Christ in white, because they
are worthy," (in a gracious and
evangelical sense.

Thus is God the RIGHTEOUS
punisher of them that obstinately neglect
him, according to such scriptures as
these: "Shall not the Judge of all the
earth do right? Ye say, The way of the
Lord is not equal: hear now, O ye house
of Israel, Is not my way equal? I will
judge you every one after his way. Is
God unrighteous, who taketh vengeance?
God forbid! How then shall God judge
the world? Thou art righteous, O Lord,
&c, because thou hast judged thus. Thou
hast given them blood to drink, for they
are worthy," (in a strict and legal sense.)

Hence it appears, that God's design in the three grand economies of man's creation,
redemption, and sanctification, is to display the riches of his FREE GRACE AND
DISTRIBUTIVE JUSTICE, by showing himself the bounteous Author of every good gift,
and by graciously rewarding the worthy: while he justly punishes the unworthy
according to their works, agreeably to these awful words of Christ and his prophets:
"For judgment I am come into this world. The Lord hath made all things for himself;
yea, even the [men who to the last will remain] wicked, for the day of evil. Because
he hath appointed a day in which he will judge the world in righteousness;" and to
all the wicked that day will be evil, and terrible: "For behold, the day cometh," says
the Lord, "that shall burn as an oven; and all that do wickedly shall be as stubble; and
the day that cometh shall burn them up, says the Lord of hosts. But the righteous shall

rejoice when he seeth the vengeance: so that a man shall say, Verily there is a
REWARD for the righteous/ Doubtless there is a God that JUDGETH THE EARTH!"
Upon this rational and Scriptural plan, may we not solve a difficulty that has
perplexed all the philosophers in the world? "How can you," say they, "reasonably
account for the origin of evil, without bearing hard upon God's infinite goodness,
power, or knowledge? How can you make appear, not only that a good God could
create a world, where evil now exists in ten thousand forms; but also, that it was
highly expedient he should create such a world rather than any other?"
ANSWER.—When it pleased God to create a world, his wisdom obliged him to
create upon the plan that was most worthy of him. Such a plan was undoubtedly that
which agreed best with all the Divine perfections taken together. Wisdom and power
absolutely required that it should be a world of rational, as well as of irrational
creatures; of free, as well as of necessary agents; such a world displaying far better
what St. Paul calls wolupoikiloj sofia, "the multifarious, variegated wisdom of
God," as well as his infinite power in making, ruling, and overruling various orders
of beings.
It could not be. expected that myriads of free agents, who necessarily fell short of
absolute perfection, would all behave alike. Here God's goodness demanded that
those who behaved well should be rewarded; his sovereignty insisted that those who
behaved ill should be punished; and his distributive justice and equity required that
those who made the best use of their talents should be entitled to the highest rewards;
while
those who abused Divine favours most should have the severest punishments; mercy
reserving to itself the right of raising rewards and of alleviating punishments, in a
way suited to the honour of all the other Divine attributes.
This being granted, (and I do not see how any man of reason and piety can deny
it,) it evidently follows, (1.) That a world, in which various orders of free, as well as
of necessary agents are admitted, is most perfect. (2.) That this world, having been
formed upon such a wise plan, was the most perfect that could possibly be created.
(3.) That, in the very nature of things, evil may, although there is no necessity it
should, enter into such a world; else it could not be a world of free agents who are
candidates for rewards offered by distributive justice. (4.) That the blemishes and
disorders of the natural world are only penal consequences of the disobedience of
free agents. And (5.) That, from such penal disorders we may indeed conclude that
man has abused free will, but not that God deals in free wrath. Only admit, therefore,
the free will of rationals, and you cannot but fall in love with our Creator's plan; dark
and horrid as it appears when it is viewed through the smoked glass of the fatalist,
the Manichee, or the rigid Predestinarian.
———

SECTION IV.
Containing, (1.) An observation upon the terms of the covenants; and, (2.) A
balanced specimen of the anti-Pharisaic Gospel, displaying Christ's glory in the
first scale; and of the anti-Solifidian Gospel, setting forth the glory of evangelical
obedience in the second scale.
To reconcile the opposite parts of the Scriptures, let us remember that God has
made two covenants with man; the covenant of justice, and the covenant of grace.
The first requires uninterrupted obedience to the law of paradisiacal innocence. The
second enjoins repentance, faith, and humble obedience to all those Gospel precepts,
which form what David calls the law of the Lord; St. Paul, the law of Christ; St.
James, the law of liberty; and what our Lord calls my sayings,—my commandments,
&c.
Being conceived in sin since the fall, and having all our powers enfeebled, we
cannot personally keep the first covenant: therefore as the first Adam broke it for us,
Christ, "the second Adam, the Lord from heaven," graciously came to make the law
of innocence honourable, by keeping it for us, and to give us "power" to keep his own
"law of liberty," that is, to repent, believe, and obey for ourselves. Therefore, with
respect to the law of the first covenant, Christ alone is, and must be, our foundation,
our righteousness, our way, our door, our glory, and all our salvation.
But with respect to the second covenant, the case is very different: for this
covenant, and its law of liberty, requiring of us personal repentance and its
fruits,—personal faith and its works,—all which together make up evangelical
obedience, or "the obedience of faith;" it is evident, that, according to the
requirements of the covenant of grace, our "obedience of faith" is (in due
subordination to Christ) our righteousness, our narrow way, our strait gate, our glory,
and our salvation: just as a farmer's care, labour, and industry are, in due
subordination to the blessings of Divine Providence, the causes of his plentiful crops.
If you do not lose sight of this distinction;—if you consider that our salvation or
damnation have each two causes, the second of which never operates but in
subordination to the first;—if you observe, that the FIRST cause of our eternal
salvation is God's free grace in making, and faithfulness in keeping through Christ
his Gospel promises to all sinners, who freely submit to the terms of the Gospel; and
that consequently the SECOND cause of that salvation is our own prevented free will,
submitting to the obedience of faith, through the helps that Christ affords us; —if, on
the other hand, you take notice, that the FIRST cause of our eternal damnation is
always our own free will, doing despite to the Spirit of grace; and that the SECOND
cause of it is God's justice in denouncing, and his faithfulness in executing, by Christ,
his awful threatenings against all that persist in unbelief to the end of their day of
initial salvation, generally called "the day of grace;"—if you consider these things,
I say, you will see, that all the scriptures which compose my Scales, and some

hundreds more, which I omit for brevity's sake, agree as perfectly as the different
parts of a good piece of music.
We now and then find, it is true, a solo in the Bible; I mean a passage that displays
only the powerful voice of free grace, or of free will. Hence Zelotes and Honestus
conclude that there is no harmony, but in the single part of the truth which they
admire; supposing that the accents of free grace and free will, justly mixed together,
form an enthusiastical or heretical noise, and not an evangelical, Divine concert. Thus
much by way of introduction.
FIRST SCALE.
Scriptures that display the glory of
CHRIST, the importance of primary
causes, the excellence of original merit,
and the power of free grace.

SECOND SCALE.
Scriptures that display the glory
OBEDIENCE, the importance
secondary causes, the excellence
derived worthiness, and the power
free will.

Jesus saith unto him, I am the way,
&c; no man cometh to the Father, but by
me. I am the door; by me if any man
enter in he shall be saved, John xiv, 6; x,
9.

Christ, in his sermon upon the mount,
strongly recommends the obedience of
faith, as the strait gate, and the narrow
way, which lead unto life, Matt. vii, 13.

Other foundation can no man lay,
than that is laid, which is Jesus Christ. I
lay in Sion a chief corner stone, &c. He
that believeth on him shall not be
confounded, 1 Cor. iii, 11; 2 Pet. ii, 6.

Not laying again the foundation of
repentance. Charge the rich that they do
good, &c, laying up in store for
themselves a good foundation against
the time to come, Heb. vi, 1; 1 Tim. vi,
17.

God forbid that I should glory. save
in the cross of CHRIST. He that
glorieth, let him glory in the Lord, Gal.
vi, 14; 1 Cor. i, 31.

Let every man prove his own work,
and then shall he have kauchma, glorying
in HIMSELF alone, and not in another,
Gal. vi, 4. [It is the same word in the
original.]

My soul shall be joyful in MY GOD,
for he hath clothed me with the
garments of salvation, Isa. lxi, 10. My
spirit hath rejoiced in God my Saviour,
Luke i, 47.

This is our rejoicing, the testimony of
our conscience, that in simplicity and
GODLY SINCERITY, &c, we have had our
conversation in the world, and to
youward, 2 Cor. i. 12.

Put ye on the Lord Jesus Christ. He
hath covered me with the robe of
righteousness, as a bride adorneth

I caused the widow's heart to sing for
joy. I put on righteousness and it
covered me; my judgment was a robe

of
of
of
of

herself with her jewels, Rom. xiii, 14;
Isa. lxi, 10.

and a diadem. I was eyes to the blind,
&c, Job xxix, 14, 15.

Christ is made unto us of God
righteousness, I Cor. i, 30.

The righteousness of the righteous
shall be upon him, and the wickedness
of the wicked shall be upon him, Ezek.
xviii, 20.

Neither is there salvation in any
other; for there is none other name [or
person] under heaven whereby we must
be saved, Acts iv, 12.

Take heed to thyself and to thy
doctrine, &c, for in doing this thou shalt
both save thyself and them that hear
thee, 1 Tim. iv, 16.

Christ was once offered to bear the
sins of many, Heb. ix, 28.

Let every man prove his own work,
for every man shall bear his own
burden, Gal. iv, 4, 5.

Behold the Lamb of God that taketh
away the sin of the world, John i, 29.

Put away the evil of your doings from
before mine eyes, Isa. i, 16.

Look unto me, Isa. xlv, 22.

Look to yourselves, John 8.

Consider the High Priest of our
profession, Jesus Christ, Heb. iii, 1.

Consider thyself—let us consider one
another, Gal. vi, 1; Heb. x, 24.

Jesus was made a surety of a better
testament, Heb. vii, 22. [Note: it is not
said that Jesus is the surety of
disobedient believers; but of that
testament which cuts off the entail of
their heavenly inheritance. See Eph. v,
5.]

The Lord is our Judge, the Lord is our
Lawgiver, the Lord is our King; he will
save us; [consistently with those
glorious titles,] Isa. xxxiii, 22.

Who his own self bare our sins in his
own body on the tree.

That we being dead to sin should live
unto righteousness, 1 Pet. ii, 24.

God has made him [Christ] to be sin
for us, who knew no sin, that we might
be made the righteousness of God in
him, 2 Cor. v, 21.

Be not deceived: God is not mocked:
for whatsoever a man soweth, that shall
he also reap. For he that soweth to his
flesh, shall, &c, reap destruction, Gal.
vi, 7, 8.

By his knowledge shall my righteous
servant [Christ] justify many, Isa. liii,
11.

He judged the cause of the poor and
needy, then it was well with him. Was
not this to know me? saith the Lord, Jer.
xii, 16.

Preach the GOSPEL to every
creature—and forgiveness of sins in
[my] name, Mark xvi; Luke xxiv, 47.

Teaching them to observe all things
whatsoever I have commanded you,
Matt. xxviii, 20.

Saul preached CHRIST in the
synagogues; we preach not ourselves,
but CHRIST JESUS the Lord, Acts ix, 20;
2 Cor. iv, 5.

As he reasoned of righteousness, [or
and the
JUSTICE,]
TEMPERANCE,
JUDGMENT to come, Felix trembled,
Acts xxiv, 25.

We preach Christ crucified, unto the
Jews a stumbling block, and unto the
Greeks foolishness; but unto them that
are called [and obey the call] Christ the
power of God, and the wisdom of God.
For I determined not to know any thing
among you [Corinthians] save Jesus
Christ, and him crucified, I Cor. i, 23,
24; ii, 2.

And yet when the apostle exhorts
these very Corinthians to relieve the
poor, he uses a variety of motives beside
that of Christ's cross. Other churches
had abundantly given. He had boasted of
their forwardness. Their charity would
make others praise God, and pray for
them. He that soweth bountifully shall
reap bountifully, &c, 2 Cor. viii, 2; ix, 3,
6, 12, 14.

Preaching peace by Jesus Christ, he
is Lord of all—the Prince of Peace, Acts
x, 36; Isa. ix, 6.

There is no peace to the wicked; he
that will love life, &c, let him do good,
seek peace, and pursue it, Isa. lvii, 21;
Psa. xxxiv, 14.

He that hath the Son hath life; and he
that hath not the Son of God, hath not
life, 1 John v, 12.

Beloved, &c, he that doeth good is of
God: he that doeth evil hath not seen
God, 3 John 11.

He that acknowledgeth the Son, hath
the Father also, 1 John ii, 23.

Whosoever transgresseth hath not
God, 2 John 9.

Christ is our life, Col. iii, 4.

JESUS CHRIST, who is our hope, 1
Tim. i, 1.

To be spiritually minded is life, Rom.
viii, 6.

YE

What is our hope? &c. Are not even
[Thessalonians?] 1 Thess. ii, 19.

I have laid help upon one that is
mighty. Without me ye can do nothing,
Psa. lxxxix, 19; John xv, 5.

I [Paul] can do all things through
Christ, who strengtheneth me, Phil. iv,
13.

Neither is he that planteth any thing,
[comparatively,] &c, but God that giveth
the increase, 1 Cor. iii, 7.

We are labourers together with God.
As a wise master builder I have laid the
foundation, 1 Cot. iii, 9, 10.

Yet not I [alone, not I first,] but the
grace of God which was with me, 1 Cor.
xv, 10.

I [Paul] laboured more abundantly
than they all [the apostles,] 1 Cor. xv,
10.

Call no man your father upon earth;
for one is your Father, who is in heaven,
Matt. xxiii, 9.

Ye have not many fathers, for in
Christ Jesus I have begotten you through
the Gospel, 1 Cor. iv, 15.

Christ is made unto us of God
wisdom, 1 Cor. i, 30.

Whoso keepeth the law is a wise son,
Prov. xxviii, 7.

God only wise, Jude 25.

Five virgins were wise, Matt. xxv, 2.

Why callest thou me good? There is
none good but one, that is GOD, Matt.
ix, 17.

A good MAN, out of the good treasure
of the heart, [an honest and good heart]
bringeth forth good things, Matt. xii, 35;
Luke viii, 15.

THOU ART WORTHY, O Lord, to
receive glory and honour, Rev. iv, 11.

They shall walk with me in white, for
[or rather oti because] THEY ARE
WORTHY, Rev. iii, 4.

I am the light of the world, John viii,
12.

Ye are the light of the world, Matt. v,
14.

If God be for us, who can be against
us? Who is he that condemneth? It is
Christ that died, yea, rather that is risen
again, who is even at the right hand of
God, who also maketh intercession for
us, Rom. viii, 31, 34.

Hearken unto me, ye men of
understanding: far be it from God that
he should do wickedness. &c. For the
work of a man shah he render unto him,
and cause every man to find according
to his ways. Yea, surely God will not do
wickedly, neither will the Almighty
pervert judgment, Job xxxiv, 10, 11, 12.

If any man sin, we have an Advocate
with the Father, JESUS CHRIST the
righteous, 1 John ii, 1.

If ANY MAN see his brother sin, &c,
he shall ask, and he [God] will give him
life for them that sin not unto death, 1
John v, 16.

CHRIST ever liveth to make
intercession for them that come unto
God by him, Heb. vii, 25.

I will that intercessions be made for
all men. The effectual fervent prayer of
A RIGHTEOUS MAN availeth much, 1
Timothy ii, 1; James v, 16.

The Son of man hath power on earth
to forgive sins, Mark ii, 10.

Whosesoever sins ye remit, they are
remitted to them, John xx, 23.

CHRIST, by whom we have now
received the atonement, Rom. v, 11.

PHINEHAS was zealous for God,
and made an atonement for the children
of Israel, Num. xxv, 13.

There is one Mediator between God
and men, the man CHRIST JESUS, 1 Tim.
ii, 5.

MOSES his chosen stood before him
in the breach to turn away his wrath, lest
he should destroy them, Psalm cvi, 23.

O God, shine on thy sanctuary, for the
Lord's sake. For my name's sake will I
defer mine anger, Dan. ix, 17; Isa. xlviii,
9.

I will not do it [i.e. I will not rain fire
and brimstone from the Lord upon
Sodom] for ten righteous' sake, Gen.
xviii, 32.

The Son of man is come to—&c,
SAVE that which was lost, Luke xix, 10.

He became the author of eternal
SALVATION to all them that obey him,
Heb. v, 9.

Christ is ALL and in all,—it pleased
the Father that IN HIM should all fulness
dwell—and ye are complete IN HIM, Col.
iii, 11; i, 19; ii, 10. To him that hath
loved us, and washed us from our sins in
his own blood, and hath made us kings
and priests, &c, to him be glory and
dominion for ever and ever, Rev. i, 5, 6.

Is Christ the minister of sin? God
forbid! By their FRUITS ye shall know
them. We labour that we may be
accepted of him, for we must all appear
before the judgment seat of Christ, that
every one may receive the things done in
his body, according to that he hath done,
whether it be good or bad, Gal. ii, 17;
Matt. vii, 20; 2 Cor. v, 9, 10.

Is it not evident from the balance of these, and the like scriptures that Honestus
and Zelotes are both under a capital, though contrary mistake? and that to do the
Gospel justice, we must Scripturally join together what they rashly put asunder?
—————

SECTION V.
Setting forth the glory of faith and the honour of works.
FIRST SCALE.
Whosoever believeth on him [Christ]
shall not be ashamed, Rom. x, 11.

SECOND SCALE.
Then shall I not be ashamed, when I
have
respect
unto
all
thy
commandments, Psa. cxix, 6.

This is the work of GOD, that ye
believe on him whom he hath sent, John
vi, 29.

What does the Lord require of thee,
but to do justly, to love mercy, and to
walk humbly with thy God, Micah vi, 8.

Abraham believed God, &c, and he
was called the friend of God, James ii,
23.

Ye are my friends, If ye do
whatsoever I command you, John xv,
14.

To him that worketh not, but
believeth, &c, his faith is counted for
righteousness, Rom. iv, 5.

Faith, if it hath not works, is dead,
being alone, James ii, 17.

If ye believe not that I am he, ye shall
die in your sins, John viii, 24.

Brethren, &c, if ye live after the flesh,
ye shall die, Rom. viii, 13.

Only believe: [I particularly require a
strong exertion of thy faith at this time,]
Luke viii, 50.

The devils believe, [therefore faith is
not sufficient without its works,] James
ii, 19.

He that believeth on him that sent me,
hath everlasting life, and shall not come
into condemnation; but is passed from
death unto life, John v, 24.

With the merciful thou [O God] wilt
show thyself merciful: and with the
froward thou wilt show thyself
unsavoury, 2 Sam. xxii, 26, 27.

Thy faith hath SAVED thee, Luke vii,
50.

We are SAVED by hope, Rom. viii, 24.

Through faith they wrought
righteousness, obtained promises, &c,
Heb. xi, 33.

Remembering, &c, your labour of
love—let patience have her perfect
work, 1 Thess. i, 3; James i, 4.

With the heart man believeth to
righteousness, Rom. x, 10.

And with the mouth, confession is
made to salvation. (Ibid.)

Received ye the Spirit by the works of
the law, or by the heating of faith? Gal.
iii, 2.

I know thy works, that thou art
neither cold nor hot, &c, so then, &c, I
will spue thee out of my mouth, Rev. iii,
15, 16.

Through his name, whosoever
believeth on him shall receive remission
of sins, Acts x, 43.

Forgive, and ye shall be forgiven. If
we confess our sins, he is faithful and
just to forgive us, Luke vi, 37; 1 John i,
9.

If Abraham were justified by WORKS,
he hath whereof to glory, Rom. iv, 2.

Was not Abraham our father justified
by WORKS? James ii, 21.

Without FAITH it is impossible to
please God, Heb. xi, 6.

O vain man, faith without WORKS is
dead, James ii, 20.

They that are of faith are blessed with
faithful Abraham, Gal. iii, 9.

If ye were Abraham's children, ye
would do the works of Abraham, John
viii, 39.

To them that are unbelieving is
Tit. i, 15.

Give alms, &c, and behold ALL
are CLEAN unto you, Luke xi,
41.

NOTHING PURE,

THINGS

Believe in the Lord, &c, so shall you
be established, 2 Chron. xx, 20.

If thou doest well, shalt not thou be
accepted? Gen. iv, 7.

To the praise of the glory of his
grace, &c, he hath made us accepted in
the beloved, Eph. i, 6.

In every nation he that feareth God
and worketh righteousness, is accepted
with him, Acts x, 35.

I live by FAITH in the Son of God,
who loved me, and gave himself for me,
Gal. ii, 20.

If ye, through the Spirit, MORTIFY the
deeds of the body, ye shall live, Rom.
viii, 13.

For me to live is CHRIST, Phil. i, 21.

KEEP my commandments and live,
Prov. iv, 4.

THIS [Christ] is the true God, and
eternal life, 1 John v, 20.

His [my Father's] COMMANDMENT is
life everlasting, John xii, 50.

This is eternal life, to know thee, &c,
and Jesus Christ, John xvii, 3.

Though I have all knowledge, &c,
and have not charity, I am nothing, 1
Cor. xiii, 2.

He that believeth on the Son hath
everlasting life, John iii, 36.

And he that [apeiqei] disobeyeth the
Son, shall not see life. (Ibid.)

Israel, which followed after the law of
righteousness, hath not attained to the
law of righteousness. Wherefore?
Because they sought it not by faith, but
as it were by the works of the law
[opposed to Christ;] for they stumbled at
that stumbling stone, Rom. ix, 31, 32.

If any man among you, &c, bridleth
not his tongue, &c, this man's religion is
vain. Pure religion and undefiled before
God is this: to visit the fatherless and
widows in their affliction, and to keep
himself unspotted from the world, James
i, 26, 27.

Abraham believed God, and it was
imputed [or counted] to him for
righteousness, Rom. iv, 3.

Phinehas executed judgment, and that
was counted [or imputed] unto him for
righteousness for evermore, Psa. cvi, 30,
31.

Trust [i.e. believe] ye in the Lord for
ever; for in the Lord Jehovah is
everlasting strength, Isa. xxvi, 4.

If I regard iniquity in my heart, the
Lord will not hear me. If our heart
condemn us not, then have we
confidence toward God, Psa. lxvi, 18; 1
John iii, 21.

He that believeth on him is not
condemned, but he that believeth not is
condemned already, John iii, 18.

He that humbleth himself shall be
exalted, and every one that exalteth
himself shall be abased, Luke xiv, 11.

Be it known unto you that through
this man is preached unto you the
forgiveness of sins; and by him all that
believe are JUSTIFIED, Acts xiii, 38, 39.

The doers of the law [of faith] shall
be JUSTIFIED,—in the day when God
shall judge the secrets of men, &c,
according to my Gospel, Rom. ii, 13, 16.

We have believed in Jesus Christ, that
we might be JUSTIFIED [as sinners] by
the faith of Christ, Gal. ii, 16.

In the day of judgment—by thy words
thou shalt be JUSTIFIED, and by thy
words thou shalt be condemned, Matt.
xii, 36, 37.

The balance of the preceding scriptures shows that FAITH, and the works of faith,
are equally necessary to the salvation of adults. Faith, for their justification as
sinners, in the day of CONVERSION; and the works of faith, for their justification as
believers, both in the day of TRIAL and of JUDGMENT. Hence it follows, that when
Zelotes preaches mere Solifidianism, and when Honestus enforces mere morality,
they both grossly mangle Bible Christianity, which every real Protestant is bound to
defend against all Antinomian and Pharisaic innovators.
————

SECTION VI.
THE MORAL LAW OF CHRIST WEIGHED
AGAINST THE MORAL LAW OF MOSES.
Our translation makes St. Paul speak unguardedly, where it says that "the law is not
made for a righteous man"—The absurdity of making believers afraid of the
decalogue—The moral law of Christ, and the moral law of Moses are one and the
same—The moral law is rescued from under the feet of the
Antinomians—Christians are not less under the moral law to Christ as a rule of
judgment, than the Jews were under it to Moses—The Sinai covenant is proved to
be an edition of the covenant of grace—The most judicious Calvinists maintain
this doctrine— Wherein consists the difference between the Jewish and the
Christian dispensation. As the latter is most glorious in its promises, so it is most
terrible in its threatenings— Two capital objections are answered.
WHEN justice has used her scales, she is sometimes obliged to wield her sword.
In imitation of her, I lay by my Scales to rescue a capital scripture, which, I fear, our
translators have inadvertently delivered into the hands of the Antinomians.
1 Tim. i, 8, 9, the apostle is represented as saying, "We know that the law is good,
if a man use it lawfully; knowing this, that the law is not made for a RIGHTEOUS
MAN." "Now," say some Antinomians, "all believers, being complete in Christ's
imputed righteousness, are and shall for ever be perfectly righteous in him; therefore
'the law is not made for them:' they can no more be condemned for breaking the
moral, than for transgressing the ceremonial law." A horrible inference this, which,
I fear, is countenanced by these words of our translation: "The law is not made for
the righteous." Is this strictly true? Were not angels and our first parents righteous,
when God "made for them" the (then) easy yoke of the law of innocence? And is not
the law "made for" the absolution of "the righteous," as well as for the condemnation
of the wicked? Happily St. Paul does not speak the unguarded words, which we
impute to him; for he says, dikaiw nomoj ou keitai, literally, "The law lieth not at,
or is not levelled against a righteous man, but against the lawless and disobedient,"
that is, against those who break it. This literal sense perfectly agrees with the
apostle's doctrine, where he says," Rulers are not a terror to good works, but to the
evil. Wilt thou then not be afraid of the power? Do that which is good, and thou shalt
have [absolution and] praise of the same."
This mistake of our translators seems to be countenanced by Gal. v, 23. "Against
such [the righteous] there is no law." Just as if the apostle had said esti nomoj oudeij,
whereas his words are kata twn toiautwn ouk esti nomoj, literally, "The law is not
against such!" Whence it appears(1.) That believers are under the law of Christ, not
only as a rule of life, but also as a rule of judgment. (2.) That when they "bear one
another's burdens and so fulfil that law," it is "not against them," it does not condemn
them. (3.) That as there is no medium between the condemnation and the absolution

of the law; the moment the law does not condemn a believer, it acquits him. And (4.)
That consequently every penitent, obedient believer is actually justified by the law
of Christ, agreeably to Rom. ii, 12, and Matt. xii, 37: for, says the apostle, "the law
is not AGAINST such," plainly intimating that it is FOR them.
It had been well for us if some of our divines had been satisfied with insinuating,
that we need not keep the commandments to obtain eternal salvation through Jesus
Christ: but some of them even endeavour to make us as much afraid of the decalogue,
as of a battery of cannon. With such design it is that pious J. Bunyan says, in one of
his unguarded moments, "Have a care of these great guns, the ten commandments;"
just as if it were as desperate an attempt to look into the law of God, in order to one's
salvation, as to look into the mouths of ten loaded pieces of cannon, in order to one's
preservation. What liberty is here taken with the Gospel! Christ says, "If thou wilt
enter into life, keep the commandments;" the obedience of faith being "the narrow
way," that through him "leads to life." "No," say some of our Gospel ministers,
"sincere obedience is a jack o'lantern: and what you recommend as a way to life, is
a tenfold way to death." O ye that fear God, do not so rashly contradict our Lord.
Who among you regard yet his sayings? Who stand to their baptismal vow? Who will
not only "believe all the articles of the Christian faith," but also "keep God's holy will
and commandments, and walk in the same all the days of their life?" Let no
Solifidian make you afraid of the commandments. Methinks I see the bleeding
"Captain of our salvation" lifting up the standard of the cross, and giving thus the
word of command' "Dread not my precepts. 'If you love me, keep my
commandments. Blessed are they,' who 'keep God's commandments, that they may
enter into the city by the gate,' and 'lay hold on eternal life.'" If this is the language of
inspiration, far from dreading "the ten great guns," love them next to the wounds of
Jesus. Stand behind the cross; ply there the heavenly ordnance, and you shall be
invincible: yea, one of you shall chase a thousand. It is the command broken in
unbelief, and not the command kept in faith, that slays: for that very ordnance which
is loaded with a fearful curse, levelled "unto the third or fourth generation of them
that hate God," is loaded with mere "mercy to a thousand generations of them that
love him and keep his commandments."
Zelotes probably wonders at the legality of the preceding lines, and is ready to
exclaim against my "blindness," for not seeing that Moses' moral law, delivered on
Mount Sinai, is a mere covenant of works, diametrically opposed to the covenant of
grace. As his opinion is one of the strongest ramparts of Antinomianism, I beg leave
to erect a battery against it. If I am so happy as to demolish it, I shall not only be able
to recover the decalogue—the "ten great guns," but a considerable part of the Old
Testament, such as most of the lessons which our Church has selected out of
Deuteronomy and Ezekiel, and which the Solifidians consider as Jewish trumpery,
akin to the Arminian heresy; merely because they contain powerful incentives to
sincere, evangelical obedience, according to the doctrine of the second Gospel axiom.

I humbly conceive then: (1.) That the moral law delivered to Moses on Mount
Sinai was a particular edition of that gracious and holy law which St. James calls "the
law of liberty," St. Paul "the law of Christ." (2.) That our Lord solemnly adopted the
moral part of the decalogue, in his sermon upon the mount, where he rescued the
moral precepts from the false glosses of the scribes; representing those precepts as
the evangelical law, according to which we must live, if ever "our righteousness
exceeds that of the Pharisees;" and by which we must be "justified in the day of
judgment," (agreeable to his own doctrine, Matt. xii, 37,) if ever we escape the curse
which will fall on the ungodly. And (3.) That although we are not bound to obey the
decalogue, as delivered to Moses literally written in stone, (in which St. Paul
observes that it is "done away," 2 Cor. iii, 7, 11,) yet we are obliged to obey it, so far
as it is a transcript of the moral law, that eternally binds all rational agents, and so far
as Christ has made it his own by spiritualizing and enforcing its moral precepts on
the mount;—I say its moral precepts, because the fourth commandment, which is
rather of the ceremonial than of the moral kind, does not bind us so strictly as the
others do. Hence it is that St. Paul says, "Let no man judge you in respect of the
Sabbath days," Col. ii, 16, and even finds fault with the Galatians for "observing
days," with a Jewish scrupulosity.
That the moral law of Sinai was a peculiar edition of God's evangelical law
adapted to the Jewish commonwealth, and not an edition of the Adamic law of
innocence, I prove by the following arguments:—
1. Rom. x, 5, St. Paul produces Moses as describing the righteousness which is of
the law of Sinai: "That the man who does these things shall live by them." And Rom.
viii, 13, he himself describes the righteousness which is of "the law of liberty" thus:
"If ye live after the flesh ye shall die; but if ye, through the Spirit, mortify the deeds
of the body, ye shall live." Now are not those people excessively prejudiced, who
deny either that in both these descriptions the promise, shall live, is the same; or that
it is suspended on sincere obedience? And therefore is it not evident that St. Paul
never blamed the Jews for seeking salvation by an humble obedience to the moral
precepts of the Mosaic covenant, in due subordination to faith in the Divine mercy
and in the promised Messiah; but only for opposing their opus operatum, their
formal, partial, ceremonious, Pharisaic obedience, to that very faith which should
have animated all their works?
2. The truth of this observation will appear in a still stronger light, if you consider,
that when the evangelical apostle asks, "What says the righteousness of faith?" he
answers almost in the very words in which the legal prophet asserts the
practicableness of his own law. For St. Paul writes, "The word is nigh thee, in thy
mouth, and in thy heart; that is, the word of faith which we preach," Rom. x, 8. And
Moses says, Deut. xxx, 11, "The word is very nigh unto thee, even in thy mouth, and
in thy heart, that thou mayest do it;" which undoubtedly implies a believing of that
word, in order to the doing of it; agreeably to the doctrine of our Church, which asks,
in her catechism, "What dost thou learn in the commandments?" and answers, "I

learn my duty toward God, &c, which is to believe in him," &c. Thus we see, that as
the Mosaic law was not without Gospel and faith, so the Christian Gospel is not
without law and obedience; and consequently that those divines who represent Moses
as promiscuously cursing, and Christ as indiscriminately blessing all the people under
their respective dispensations, are greatly mistaken.
3. Whatever liberty the apostle takes with the superannuated ceremonies of the
Jews, which he sometimes calls "carnal ordinances," and sometimes "beggarly
elements," it is remarkable that he never speaks disrespectfully of the moral law, and
that he exactly treads in the steps of Moses' evangelical legality: for if Moses comes
down from Mount Sinai, saying, "Honour thy father and mother," &c, St. Paul writes
from Mount Sion, "Honour thy father and mother, (which is the first commandment
of the second table with promise,) that it may be well with thee," Ephesians vi, 2, 3.
As for Christ, we have already seen, that when he informs us how well it will be with
us if we keep his commandments, he says, "This do, and thou shalt live;" i.e. thou
shalt "inherit eternal life" in glory.
4. As Christ freely conversed with Moses on the mount, so St. Paul is freely
conversant with Moses' legality in his most evangelical epistles. Take another
instance of it. "Thou shalt love thy neighbour as thyself," says the Jewish lawgiver,
Lev. xix, 28. "Love one another," says the Christian apostle, "for he that loveth
another hath fulfilled the law, for, &c, love is the fulfilling of the law," Rom. xiii, 8,
10. And that he spoke this of the moral law of Sinai, as adopted by Christ, is evident
from his quoting in the 9th verse the very words of that law, "Thou shalt not kill, thou
shalt not commit adultery, thou shalt not steal, thou shalt not bear false witness, thou
shalt not covet, and—any other commandment," &c.
5. St. James forms a threefold cord, with Moses and St. Paul, to draw us out of the
ditch of Antinomianism, into which pious divines have inadvertently led us. "If you
fulfil the royal law," says he, "ye do well; but if ye have respect to persons, ye
commit sin, &c. So speak ye, and so do, as they that shall be judged by the law of
liberty," James ii, 8, 9, 13. "True," says Zelotes; "but that law of liberty is the free
Gospel preached by Dr. Crisp." Not so; for St. James immediately produces part of
that very law of liberty, by which fallen believers, "that have showed no mercy, will
have judgment without mercy:" and he does it in the very words of Moses and St.
Paul, "Do not commit adultery, do not kill," James ii, 11. Any one who can set aside
the testimony which those apostles bear in favour of the moral law of Moses, may,
by the same art, press the most glaring truths of the Bible into the service of any newfangled dotages.
6. Because the Mosaic dispensation, considered with respect to its superannuated
types and ceremonies, is an old covenant with regard to the Christian dispensation,
Zelotes rashly concludes that Moses' moral law is the covenant of unsprinkled works,
and of perfect innocence, which God made with Adam in paradise. Hence he
constantly opposes the ten commandments of God to the Gospel of Christ, although

he has no more ground for doing it, than for constantly opposing Rom. ii, to Rom.
viii; Gal. vi, to Gal. ii; and Matt. xxv, to John x. Setting therefore aside the
ceremonial and civil laws of Moses, the difference between him and St. Paul consists
principally in two particulars: (1.) The books of Moses are chiefly historical; and the
epistles of St. Paul chiefly doctrinal. (2.) The great prophet chiefly insists upon
obedience, the fruit of faith; and the great apostle chiefly insists upon faith, the root
of obedience. Hence it appears, that those eminent servants of God cannot be
opposed to each other with any more propriety, than Mr. B. has opposed a Jewish if
to a Christian if.
7. The Sinai covenant does not then differ from the Christian dispensation
essentially, as darkness and light, but only in degree, as the morning light and the
blaze of noon. Judaism deals in types and veiled truths; Christianity in antitypes and
naked truths. Judaism sets forth the second Gospel axiom, without destroying the
first; and Christianity holds out the first, without obscuring the second The Jews
waited for the first coming of Christ "to put away sin by the sacrifice of himself:" and
the Christians look for his "appearing a second time without sin," i.e. without that
humiliation and those sufferings which constituted him "a sacrifice for sin." I see,
therefore, no more reason to believe that Mount Sinai flames only with Divine wrath,
than to think that Mount Sion burns only with Divine love; for if a beast was to be
thrust through with a dart for rushing upon Mount Sinai; Ananias and Sapphira were
thrust through with a word for rushing upon Mount Sion. And if I read that Moses
himself "trembled exceedingly" at the Divine vengeance displayed in Arabia, I read
also that "great fear came upon all the Church," on account of the judgment inflicted
upon the first backsliders in the good land of Canaan. In a word, as Christ is "the
Lion of the tribe of Judah," as well as "the Lamb of God;" so Moses was "the
meekest man upon earth," as well as the severest of all the prophets.
8. To prove that the decalogue is a Gospel "law of liberty," and not the Adamic
law of innocence, one would think it is enough to observe that the law of innocence
was given without a mediator, whereas the law of Sinai was given by one. For St.
Paul informs us, that "it was ordained by angels in the hand of a mediator," Moses,
a mighty intercessor, and a most illustrious type of Christ, to whom he pointed the
Israelites. This makes the apostle propose a question, which contains the knot of the
difficulty raised by the Antinomians: "Is the law then against the promises of God?"
Is the Sinai covenant against the Gospel of Christ? And he answers it by crying out,
"God forbid!" Nay, as a "school master" it "brings us to Christ" that we may be
"justified by faith" as sinners; and afterward it makes us keep close to him for power
to obey it, that we may be justified by works as believers; "for," says he in another
place, "the doers of the law, [and none but they,] shall be justified, &c, in the day
when God shall judge the secrets of men by Jesus Christ according to my Gospel."
A plain proof this, that the moral law, with all its sanctions and precepts, is a capital
part of the Christian, as well as of the Jewish dispensation.

9. Again: the Adamic moral law was given without a sacrificing priest: but not so
the Mosaic moral law. For while Moses was ready to act his part as an interceding
prophet; Aaron was ready to second him by offering up typical incense and
propitiatory sacrifices; and God graciously invested him with power to give a
sacerdotal blessing to penitent transgressors; appointing him the representative of
Christ, whom St. Paul calls "the high priest of our dispensation."
Once more: the preface of the decalogue is altogether evangelical; and the second
commandment speaks of "punishing" only "unto the third generation," while it
mentions "showing mercy unto a thousand generations," which, if I mistake not,
intimates that the decalogue breathes mercy as well as justice; and therefore that it
is an edition of Christ's evangelical, and not of Adam's anti-evangelical law.
These observations make me wonder that pious divines should set aside the moral
part of Moses' law as being the impracticable law of innocence. But when I reflect
that Aaron himself helped to set up the golden calf, and that Moses in a fit of
intemperate zeal for God, dashed the material tables of his own law to pieces, I no
more wonder that pious Solifidians should help the practical Antinomians to set up
their great Diana; and that warm men should break the Almighty's laws to the
diminutive, insignificant pieces which they are pleased to call "rules of life."
And let nobody say that these arguments are only "novel chimeras;" for the most
judicious Calvinists have been of this sentiment. Flavel, after mentioning several,
such as Bolton, Charnock, and Burgess, adds, "Mr. Greenhill on Ezek. xvi, gives us
demonstration from that context, that since it (the Mosaic law) was a marriage
covenant, as it appears to be, verse 8, it cannot possibly be a distinct covenant from
the covenant of grace. The incomparable Turretine" (one of Calvin's most famous
successors at Geneva) "learnedly and judiciously states this controversy, and both
positively asserts, and by many arguments fully proves, that the Sinai law cannot be
a pure covenant of works, or a covenant specifically distinct from the covenant of
grace." (See Flavel's Works, folio edition p. 423.)
The same candid author helps me to some of the following supernumerary
arguments: (1.) Nothing can be more unreasonable than to suppose that God brought
his chosen people out of the Egyptian bondage, to put them under the more
intolerable bondage of the law of innocence. (2.) If God had done this, instead of
bettering their condition, he would have made it worse: nay, he would have brought
them from the blessing to the curse: for in Egypt they were nationally under the
covenant made with Abraham: a gracious covenant this, into which they were all
admitted by the sacrament of circumcision. Nor could they be put under the Adamic
covenant of works, without being first cut off from the covenant of grace made with
Adam after the fall, renewed with all mankind in Noah, and peculiarly confirmed to
the Jews in their ancestors, Abraham, Isaac, and Jacob; it being evident that no man
can be at the same time under two covenants absolutely different. Nay, (3.) If the law
given to the Israelites upon Mount Sinai was not an evangelical law; if it was the law

of paradisiacal innocence; God treated his peculiar people with greater severity than
he did the Egyptians, who were all under the gracious dispensation which St. Peter
describes in these words: "In every nation he that feareth God and worketh
righteousness is accepted of him." (4.) If, because St. Paul decries the obsolete
ceremonies of Moses' law, it follows that the moral law delivered to Moses was not
a Gospel law, it will also follow that the covenant of circumcision made with
Abraham was not a Gospel covenant: for the apostle expressly decries circumcision,
the great external work of that covenant. But as Abraham's covenant was
undoubtedly a Gospel covenant, although circumcision is now abolished; so was
Moses' law a Gospel law, although the ceremonial part is now abrogated. Lastly' St.
Paul, Rom. ix, 4, placed "the giving of the law" among the greatest privileges of the
Jews, but if by the law he meant the Adamic covenant, he should have called it the
greatest curse which could be entailed upon a fallen creature: for what can be more
terrible than for a whole nation of sinners to be put under a law that absolutely curses
its violaters, and admits of neither repentance nor pardon?
Flavel, in the page which I have already quoted, makes the following just
observation: "The law is considered two ways in Scripture. (1.) Largely, for the
whole [4] Mosaical economy, comprehensive of the ceremonial as well as moral
precepts; and that law is of faith, as the learned Turretine has proved by four
Scripture arguments. (i.) Because it contained Christ, the object of faith. (ii.) Because
it impelled men to seek Christ by faith. (iii.) Because it required that God should be
worshipped, which cannot rightly be without faith. And (iv.) because Paul describes
the righteousness of faith in those very words whereby Moses had declared the
precepts of the law. Again: (2.) The law in Scripture is taken strictly for the moral
law only, considered abstractedly from the promises of grace. These are two different
senses and acceptations of the law.
Apply this excellent distinction of the refinements, with which the doctrine of the
law has been perplexed, and you will easily answer the objections of those who,
availing themselves of St. Paul's laconic style, lay their own farrago at his door. For
instance, when he says, "As many as are of the works of the law are under the curse,
for it is written, Cursed is every one that continueth not in all things, &c," he means,
(to use Flavel's words,) the law "considered abstractedly from the promises of grace;"
for, in that case, the law immediately becomes the Adamic covenant of works, which
knows nothing of justification by faith in a merciful God, through an atoning
Mediator; and, in this point of view, the apostle says with great truth, "The law is not
of faith, but the man that doth these things shall live in them," without being under
any obligation to a Saviour. From the curse of this Adamic, merciless law, as well as
from the curse of the ceremonial burthensome law of Moses, "Christ has delivered
us;" but he never intended to deliver us from the curse of his own "royal law,"
without our personal, sincere, penitential, and faithful obedience to it; for he says
himself, "Why call ye me Lord! and do not the things which I say?" "Those mine
enemies," who put honour upon my cross, while they pour contempt upon my

crown,—"those mine enemies" who would not that I should reign over them, bring
hither and slay them before me.
From the preceding arguments I conclude that what St. James calls "the royal law,"
and the "law of liberty," and what St. Paul calls "the law of Christ," is nothing but the
moral law of Moses, which Christ adopted, and explained in his sermon upon the
mount; a law this, which is held forth to public view duly connected with the
apostles' creed in our Churches, to indicate that Solifidianism is the abomination of
desolation, and that the commandments ought no more to be separated from the
articles of our faith in our pulpits and hearts, than they are in our chancels and Bibles.
And that we shall stand or fall by the moral part of the decalogue in the great day
is evident, not only from the tenor of the New Testament, but even from St. Paul's
express declarations to those very Galatians to whom he says, "Christ has delivered
us from the curse of the law:" for he charges them to "fulfil the law of Christ;"
adding, "God is not mocked; whatsoever a man soweth, that shall he also reap: for
he that soweth to his flesh, shall of the flesh reap destruction. I have told you, that
they who do such things [adultery, fornication, uncleanness, murders, drunkenness,
and such like] shall not inherit the kingdom of God. But the fruit of the Spirit is love,
&c, goodness, temperance; against such [as bear this fruit] there is no law:" or rather,
the law is not against them: for, as the apostle observes to the Corinthians, "We are
not" Antinomians—"We are not without law to God, but under the law to Christ."
Among the many objections which Zelotes will raise against this doctrine, two
deserve a particular answer:—
"I. If the Mosaic dispensation is an edition of the everlasting Gospel, why does St.
Paul decry it when he writes to the Galatians and Corinthians? And why does he say
to the Hebrews, 'Now hath Christ obtained a more excellent ministry, by how much
also he is the Mediator of a better covenant, which was established upon better
promises,' &c, Heb. viii, 6, &c. For of these two dispensations the apostle evidently
speaks in that chapter, under the name of an old and a new covenant."
1. Although Christ is the one procurer of grace under all the Gospel dispensations,
yet his own peculiar dispensation has the advantage of the superannuated
dispensation of Moses on many accounts, chiefly these: Christ is the Son, and Moses
was the servant of God: Christ is a sinless, eternal priest, "after the" royal "order of
Melchisedec;" and Aaron was a sinful, transitory, Levitical high priest: Christ is a
living, spiritual temple: and Moses' tabernacle was a lifeless, material building: Christ
writes the decalogue internally, upon the table of the believer's heart; and Moses
brings it written externally, upon tables of stone: Christ by "one offering for ever
perfected them that are sanctified;" but the Mosaic sacrifices were daily renewed:
Christ shed his own precious blood, the blood of "the Lamb, of God;" but Aaron shed
only the vile blood of bulls and common lambs: Christ's dispensation remaineth, but
that of Moses "is done away," 2 Cor. iii, 11: Christ's dispensation is "the ministration

of the Spirit;" but that of Moses is "the ministration of the letter,—of
condemnation,—of death," not only because it eventually killed the carnal Jews, who
absurdly opposed the letter of their dispensation to the spirit of it; but also because
Moses condemned to instant death blasphemers, adulterers, and rebels; destroying
them with volleys of stones, earthquakes, fire from heaven, waters of jealousy, &c.
All these strange executions were acts of severity, which our mild Redeemer not only
never did himself, but never permitted his apostles to do while he was upon earth;
kindly delaying the execution of his woes, and chiefly delighting to proclaim peace
to penitent rebels. Hence it is that St. Paul says, "If the" Mosaic "ministration,"
[which, in the preceding respect, was comparatively a "ministration of righteous
condemnation,] be glory, much more does the ministration of" Christ [which, in the
sense above mentioned, is comparatively a ministration of righteous mercy] "exceed
in glory!" 2 Cor. iii, 9.
2. With regard to the better promises, on which the apostle founds his doctrine of
the superior excellence of the Christian over the Jewish dispensation, they are chiefly
these: (1.) "The Lord whom ye seek, even the Messenger of the better covenant, shall
suddenly come to his temple." (2.) "To you that fear my name shall the Sun of
righteousness arise with healing in his wings." (3.) "I will be merciful to your
unrighteousness, and your sins I will remember no more: giving you the knowledge
of salvation by the remission of sins;" a privilege this which is enjoyed by all
Christian believers. (4.) "All shall know me from the least to the greatest' they shall
all be taught of God; for I will pour out of my Spirit upon all flesh, and my servants
and my handmaids shall prophesy, i.e. speak the wonderful works of God." This
blessing, which under the Jewish dispensation was the prerogative of prophets and
prophetesses only, is common to all true Christians. The four evangelists and St.
Peter, our Lord and his forerunner, agree to name it "the baptism of the Holy Ghost."
St. Peter calls it "the Spirit of promise." Christ terms it also "power from on high, and
the promise of the Father." The fulfilment of this great promise is the peculiar glory
of Christianity in its state of perfection, as appears from John vii, 39, and I Peter i,
12; and it is chiefly on account of it that the Christian dispensation is said to be
founded on better promises; but to infer from it that the Jewish dispensation was
founded on a curse, is a palpable mistake.
3. Therefore, all that you can make of Heb. viii, 2 Cor. iii, and Gal. iv, 1, is, (1.)
That the Jewish dispensation puts a heavy yoke of ceremonies upon those who are
under it, and by that means "gendereth to bondage;" whereas the Gospel of Christ
begets glorious liberty; not only by breaking the yoke of Mosaic rites, but also by
revealing more clearly, and sealing more powerfully, the glorious promise of the
Spirit. And, (2.) That the "Gospel of Moses," if I may use that expression after St.
Paul, Heb. iv, 2, was good in its time and place, and was founded upon good
promises; but that the Gospel of Christ is better, and is established upon better
promises, the latter dispensations illustrating, improving, and ripening the former;
and altogether forming the various steps by which the mystery of God hastens to its
glorious accomplishment.

"II. If the Mosaic dispensation is so nearly allied to the Gospel of Christ, why does
the apostle, Heb. xii, 18-21, give us so dreadful a description of Mount Sinai? And
why does he add, ' o terrible was the sight [of that mount burning with fire] that
Moses said, I exceedingly fear and quake?'"
ANSWER. The apostle in that chapter exalts, with great reason, Mount Sion above
Mount Sinai; or the Christian above the Jewish dispensation; and herein we
endeavour to tread in his steps. But the argument taken from the dreadful burning of
Mount Sinai, &c, does by no means prove that the Sinai covenant was essentially
different from the covenant of grace. Weigh with impartiality the following
observations, and they will, I hope, remove your prejudices, as they have done
mine:—
1. If the dispensation of Moses is famous for the past terrors of Mount Sinai; so
is that of Christ for the future terrors of the day of judgment. "His voice," says the
apostle, "then shook the earth; but now he hath promised, saying, Yet once more I
shake not the earth only, but also heaven. We too look for the shout of the archangel,
and the blast of the trump of God;" and are persuaded, that the flames which
ascended from Mount Sinai to the midst of heaven were only typical of those flames
that shall crown the Christian dispensation, when our "Lord shall be revealed in
flaming fire, to take a more dreadful vengeance on them that obey not the Gospel,"
than ever Moses did on those who disobeyed his dispensation. "Seeing then that all
these things shall be dissolved, what manner of persons ought ye to be in all holy
conversation; looking for and hasting unto the day of God, wherein the heavens being
on fire shall be dissolved, and the elements shall melt with fervent heat!" How
inconsiderable do the Mosaic terrors of a burning bush and a flaming hill appear,
when they. are compared with the Christian terrors of melting elements, and of a
world, whose inveterate curse is pursued from the circumference to the centre, by a
pervading fire; and devoured by rapidly spreading flames!
2. How erroneous must the preaching of Zelotes appear to those who believe all
the Scriptures! "I do not preach to you duties and sincere obedience, like Mr. Legality
on Mount Sinai; but privileges and faith, like St. Paul on Mount Sion." How
unscriptural, I had almost said how deceitful is this modish effeminate divinity! Does
not the very apostle, who is supposed to patronize it most, speak directly against it,
where he says, "We labour that we may be accepted of Him, (the Lord;) for we must
all appear before the judgment seat of Christ, &c. Knowing therefore the terror of the
Lord [in that great day of retribution,] we persuade men?" Nay, does not he conclude
his dreadful description of Mount Sinai, and its terrors, by threatening Christian
believers, who "are come to Mount Sion," with more dreadful displays of Divine
justice than Arabia ever beheld, if they do not obey "Him that speaks from heaven?"
Heb. xii, 25. And does he not sum up his doctrine, with respect to Mount Sinai and
Mount Sion, in these awful words? "Wherefore, we receiving [by faith] a kingdom
which cannot be moved, let us have grace, whereby we may serve God acceptably,
with reverence and GODLY FEAR: for OUR God" is not the God of the Antinomians,

but "A CONSUMING FIRE:" i.e. the God who delivered the moral law upon Mount Sinai
in the midst of devouring flames, and gave a fuller edition of it in his sermon upon
the mount, solemnly adopting that law into his own peculiar dispensation, as "the law
of liberty," or his own evangelical law—this very "God is a consuming fire." He will
come in the great day, "revealed in flaming fire, to consume the man of sin by the
breath of his mouth, and to take vengeance on all that obey not the Gospel," whether
they despise its gracious offers, or trample under foot its righteous precepts. If
Zelotes would attentively read Heb. xii, 14-29, and compare that awful passage with
Heb. ii, 2, 3, he would see that this is the apostle's anti-Solifidian doctrine: but, alas,
while the great Pharisaic whore forbids some Papists to read the Bible, will the great
Antinomian Diana permit some Protestants to mind it?
Should not the preceding observations have the desired effect upon the reader, I
appeal to witnesses. Moses is the first. He comes down from Mount Sinai with an
angelic appearance. Beams of glory dart from his seraphic face. His looks bespeak
the man that had conversed forty days with the God of glory, and was saturated with
Divine mercy and love. But I forget that Christianized Jews will see no glory in
Moses, and have a veil of prejudice ready to cast over his radiant face: I therefore
point at a more illustrious witness: it is the Lord Jesus. "Behold! he cometh with ten
thousand of his saints," says St. Jude, "to execute judgment upon all;" and
particularly upon those that "sin wilfully after they have received the knowledge of
the truth. There remaineth no more sacrifice for their sins," says my third witness,
"but a fearful looking for of judgment and fiery indignation, which shall devour the
adversaries. He that despised Moses' law died without mercy; of how much sorer
punishment shall he be thought worthy, who hath" despised the Christian
dispensation, and "done despite to the Spirit of grace? For we know him that hath
said, Vengeance belongeth unto me—the Lord shall judge HIS people. It is a fearful
thing to fall into the hands of the living God," Heb. x, 26-31.
Thus speaks the champion of free grace. Such is the account which he gives of
Christ's severity toward those who despise his dispensation,—a severity this, which
will display itself by the infliction of a punishment much sorer than that inflicted on
the rebels destroyed by Moses. And are we not come to the height of inattention, if
we can read such terrible declarations as these, and maintain that nothing but vinegar
and gall flows from Mount Sinai, and nothing but milk and honey from Mount Sion?
How long shall we have "eyes that do not see, and hearts that do not understand?"
Lord, rend the veil of our prejudices. Let us see "the truth as it is in" Moses, that we
may more clearly see "the truth as it is in Jesus."
The balance of the preceding arguments shows that the Mosaic and the Christian
covenants equally set before us blessing and cursing; and that, according to both
those dispensations, the obedience of faith shall be crowned with gracious rewards;
while disobedience, the sure fruit of unbelief, shall be punished with the threatened
curse. I throw this conclusion into my Scales, and weigh it before my readers, thus:—

BLESSINGS OF THE MOSAIC
COVENANT,
Being the words of Moses.
I.
Moses said, Consecrate yourselves
to-day to the Lord, &c, that he may
bestow upon you a blessing this day,
Exod. xxxii, 29. Behold, I set before you
this day a blessing, &c, if ye obey the
commandments of the Lord. And it shall
come to pass, that thou shalt put the
blessing upon Mount Gerizim, &c,
Deut. xi, 20, 29. And it shall come to
pass, if thou shalt hearken diligently,
&c, that the Lord thy God will bless
thee. All these blessings shall overtake
thee, &c. Blessed shalt thou be in the
city and blessed in the field, &c. Blessed
shalt thou be when thou comest in, and
blessed when thou goest out, &c. The
Lord shall command the blessing upon
thee, &c. The Lord shall establish thee a
holy people to himself, if thou shalt
walk in his ways. And, &c, he shall open
to thee his good treasure, Deut. xxviii,
1-12.

CURSES OF THE CHRISTIAN
DISPENSATION,
Being the words of Christ.
II.
Jesus began to upbraid the cities,
wherein most of his mighty works were
done, because they repented not. Wo
unto thee, Chorazin:—wo unto thee,
Bethsaida:—I say unto you, It shall be
more tolerable for Tyre and Sidon, at
the day of judgment, than for you. And
thou Capernaum, which art exalted unto
heaven, shalt be brought down to hell,
&c. I say unto you, It shall be more
tolerable for the land of Sodom in the
day of judgment, than for thee, Matt. xi,
20, 25. I tell you, Nay; but except ye
repent, ye shall all likewise perish. Cut
it down, [the barren fig tree:] why
cumbereth it the ground? Let it alone
this year also;—if it bear fruit, well; and
if not, then, after that, thou shalt cut it
down, Luke xiii, 5, 9.

This is the blessing wherewith
Moses, the man of God, blessed the
children of Israel. And he said, The Lord
came from Sinai, &c, with ten thousands
of saints, from his right hand went a
fiery law; yea, he loved the people. Let
Reuben live, and not die. And of Levi he
said, Let thy Thummim and thy Urim
[thy perfections and thy lights] be with
thy holy one. And of Napthali he said, O
Napthali, satisfied with favour, and full
with the blessing of the Lord, possess
thou the west. Happy art thou, O Israel;
who is like unto thee, O people saved by
the Lord, the shield of thy help? Thine
enemies shall be found liars, and thou
shalt tread upon their high places, Deut.
xxxiii, 1 to 29.

The Lord of that [once blessed but
now backsliding] servant will come in a
day when he looketh not for him, and
will cut him asunder, and will appoint
him his portion with the unbelievers.
And that servant, who knew his Lord's
will, and prepared not himself, neither
did according to his will, shall be beaten
with many stripes, Luke xii, 46. Wo
unto you, hypocrites:—ye shall receive
the greater damnation:—ye make a
proselyte twofold more a child of hell
than yourselves. Wo unto you, ye blind
guides—ye fools, and blind—ye pay
tithe of mint, and have omitted
judgment, mercy, and faith, &c. Fill ye
up then the measure of your fathers; ye
serpents, ye generation of vipers, how

can ye escape the damnation of hell?
Matt. xxiii, 13.
The Lord passed by before Moses,
and proclaimed, The Lord, the Lord
God, merciful and gracious, long
suffering and abundant in goodness and
truth, keeping mercy for thousands,
forgiving iniquity, transgression, and
sin, &c. And Moses made haste, &c, and
said, If now I have found grace in thy
sight, O Lord, &c, pardon our iniquity,
and our sin, and take us for thine
inheritance. And he (the Lord) said, I
make a (or the)covenant, Exodus xxxiv,
6-10.

Wo to that man by whom the offence
cometh; wherefore if thy hand or thy
foot offend thee, cut them off. It is better
to enter into life maimed, rather than be
cast into everlasting fire, Matt. xviii, 7,
8. Wo unto you that are rich,&c. Wo
unto you that are full, &c.Wo unto you
that laugh now, &c.Wo unto you, when
all men shall speak well of you, Luke vi,
24. Depart from me, ye cursed, into
everlasting fire, prepared for the
devil—for I was hungry, and ye gave me
no meat, &c, Matt. xxv, 42.

I flatter myself, that if Zelotes and Honestus candidly weigh the preceding
arguments and scriptures, they will reap from thence a double advantage: (1.) They
will no more tread the honour of Christ's moral law in the dust—no more rob it of its
chief glory, that of being a strict rule of judgment. (2.) Honestus will be again
benefited by a consider. able part of the New Testament; and Zelotes by a
considerable part of the law and the prophets, which (as our Lord himself informs us)
"hang on" those very "commandments" that the Antinomians divest of their sanction,
and the Pharisees of their spirituality.
————
SECTION VII.
The doctrine of the preceding section is weighed in the Scripture Scales—According
to Christ's Gospel, keeping the moral law in faith is a SUBORDINATE way to
eternal life, and some Protestants are grossly mistaken when they make believers
afraid sincerely to observe the commandments, in order to obtain through Christ
a more abundant life of grace here, and an eternal life of glory hereafter.
IF I have spent so much time in attempting to remove the difficulties with which
the doctrine of the law is clogged, it has not been without reason; for the success of
my Checks in a great degree depends upon clearing up this part of my subject. If I fail
here, Pharisaism will not be checked, and gross Antinomianism will still pass for the
pure Gospel; fundamental errors about the law being the muddy springs whence the
broken cisterns, both of the Pharisees and of the Antinomians, have their constant
supplies. Honestus will have an anti-evangelical, Christless law, or at least a law
without spirituality and strictness; the law he frames to himself being an insignificant
twig, and not the Spirit's two-edged piercing sword. And Zelotes contrives a Gospel

without law; or, if he admits of a law for Christ's subjects, it is such a one as has only
the shadow of a law—"a rule of life," as he calls it, and NOT a rule of judgment. That
at first sight Honestus may perceive the spirituality of the law, and the need of
Christ's Gospel; and that Zelotes may discover the need of Christ's law, and see its
awful impartiality, I beg leave to recapitulate the contents of the last section;
presenting them to the reader, in my Scales, as the just weights of the sanctuary
exactly balancing each other.
WEIGHTS OF FAITH AND FREE
GRACE.
I.
When the Philippian jailer cried out,
Sirs, what must I do to be saved? Paul
and Silas said, [according to the first
Gospel axiom,] BELIEVE in the Lord
Jesus Christ, and thou shalt be saved,
Acts xvi, 31.

WEIGHTS OF WORKS AND FREE
WILL.
II.
When the young ruler, and the pious
lawyer, asked our Lord What shall I do to
inherit eternal life? He answered them,
[according to the second axiom,] If thou
wilt enter into life, KEEP THE
COMMANDMENTS. This do, and thou shalt
live, Matt. xix, 17; Luke xviii, 19; x, 28.

Here Zelotes, as if he were determined to set aside the left Gospel scale, cries out,
"There is no entering into life by doing and keeping the commandments. The young
ruler and the lawyer were both as great legalists as yourself, and Christ answered
them according to their error; the wise man having observed, that we must sometimes
'answer a fool according to his folly.'" I understand you, Zelotes; you suppose that
one Pharisaic fiend had driven the poisoned nail of legality into their breasts, and that
Christ was so officious as to clinch it for him. "Not so," replies Zelotes, "but I think
Christ's answer was ironical, like that of the Prophet Micaiah, who said one thing to
King Ahab, and meant another." What! Zelotes, two men, at different times and in
the most solemn manner, propose to our Lord the most important question in the
world. He shows a particular regard for them; and returns them similar answers.
When one of them had described the way of obedience, an evangelist observes, that
"Jesus saw he had answered discreetly, Mark xii, 34. St. Luke informs us that Christ
commended him and said, "Thou hast answered right," Luke x, 28; and yet you
intimate, that not only our Lord's answers, but his commendations were ironical. In
what an unfavourable light do you put our Saviour's kindness to poor sinners, who
prostrate themselves at his feet, and there ask the way to heaven! If "cursed is he that
maketh the blind to wander out of their earthly way;" how can you, upon your
principles, exculpate our Lord for doing this with respect to the blind seekers, who
inquire the way that leads to eternal life and heaven?
But this is not all. It is evident, that although from the taunting tone of Micaiah's
voice, Ahab directly understood that the answer given him was ironical; yet, lest
there should be deception in the case, the prophet dropped the mask of irony, and told
the king the naked truth before they parted. Not so Jesus Christ, if Solifidianism is
the Gospel: for although neither the ruler nor the lawyer suspected that his direction

and approbation were ironical, he let them both depart without giving them, or his
disciples who were present, the least hint that he was sending them upon a fool's
errand. Therefore, if setting sinners upon keeping the commandments in faith to go
to heaven be only showing them the clearer way to hell, as Zelotes sometimes
intimates, nobody ever pointed sinners more clearly to hell than our blessed Lord.
This mistake of Zelotes is so much the more glaring, as the passages which he
supposes to be ironical agree perfectly with the sermon on the mount, and with Matt.
xxv; two awful portions of the Gospel, which I am glad the Solifidians have not yet
set aside as evangelical ironies.
Once more: if our Lord's direction was not true with regard to the covenant of
grace, it was absolutely false with respect to the covenant of works; for as the ruler
and the lawyer had undoubtedly broken the Adamic law of perfect innocence, they
never could obtain life by keeping that law, should they have done it to the highest
perfection for the time to come. Therefore, which way soever Zelotes turns himself,
upon his scheme our Lord spoke either a deceitful irony, or a flat untruth:—
I resume the Scales.
I.
II.
I am the Lord [5] thy God, who brought
Thou shalt have no other god before
thee out of the house of bondage.
me, &c, [to the end of the decalogue.]
The righteousness of faith speaketh on
this wise:—Say not in thine heart, Who
shall ascend into heaven? &c, or, Who
shall descend into the deep? &c. But
what saith it? The word is nigh thee,
Rom. x, 5, &c.

This commandment, which I command
thee this day, is not, &c, far off. It is not
in heaven, that thou shouldst say, Who
shall go up for us to heaven? &c. Neither
is it beyond the sea, that thou shouldst
say, Who shall go over the sea for us?
&c. But the word is very nigh unto thee,
Deut. xxx, 11, &c.

Christ hath redeemed us from the
So speak ye, and so do, as they that
curse of the law, being made a curse for shall be judged by the law of liberty,
us, Gal. iii, 13.
James ii, 12.
If they that are of the [antiIf ye fulfil the royal law, &c, "Thou
evangelical] law be heirs, faith is made shalt love thy neighbour as thyself," ye do
void, and the promise of none effect, well: for he shah have judgment without
Rom. iv, 14.
mercy, that hath showed no mercy, James
ii, 8, 13.
I do not frustrate the grace of God: for
God sending his own Son, &c, for sin,
if righteousness came by the [anti- condemned sin in the flesh, that the
evangelical] law; [or if it came originally righteousness of the law might be

by any] law; then CHRIST is dead in vain, fulfilled in [or by] us who walk not after
Gal. ii, 21.
the flesh, &c, Rom. viii, 3, 4.
I, through the law, am dead to the law.
Ye are not under the law. Now we are
delivered from the law, [both as a
cumbrous
burden
of
carnal
commandments; as a heavy load of
typical ceremonies; and as an antievangelical, Christless covenant of
works,] Gal. ii, 19; Rom. vi, 14; vii, 6.

Do we make void the law through
faith? God forbid: yea, we establish the
law. Whosoever shall keep the whole
law, and yet offend in one point, he is
guilty of all, James ii, 10. Think not that
I am come to destroy the law, &c. Verily
I say unto you, &c, one jot or tittle shall
in no wise pass from the [moral] law till
all be fulfilled. Whosoever therefore shall
break one of these least commandments,
&c, shall be called the [6] least in the
kingdom of heaven, Matt. v, 17.

CHRIST is the end of the law for
Ye are his servants whom ye obey;
righteousness to every one that believeth, whether of sin unto death, or of
Rom. x, 4.
obedience unto righteousness, Rom. vi,
16.
O foolish Galatians, who hath
bewitched you, that you should not obey
the truth, before whose eyes CHRIST has
been evidently set forth, crucified among
you, &c? Received ye the Spirit by the
works of the law, or by the hearing of
faith? Gal. iii, 1, 2.

We are not without law to God, but
under the law to Christ, 1 Cor. ix, 21. Let
brotherly love continue. He that loveth
another hath fulfilled the law. Love is the
fulfilling of the law. Fulfil the law of
Christ, Heb. xiii, 1; Rom. xiii, 10; Gal.
vi, 2.

Stand fast in the liberty wherewith
CHRIST hath made us free, and be not
entangled again with the yoke of
bondage; [i.e. with the curse of a
Christless law, or with the galling yoke of
Mosaic rites,] Gal. v, 1.

Why call ye me Lord, Lord, and do not
do the things which I say? Those mine
enemies, who would not that I should
reign over them, [or who would not
receive and keep my law,] bring hither
and slay them before me, Luke vi, 46;
xix, 27.

If there had been a law given, which
could have given life, verily
righteousness should have been by the
law, Gal. iii, 21. [Note. No law of works
can justify a sinner: he must be justified
by grace, or not at all. If he is not
crushed into an atom for his native
sinfulness, or sent instantly to hell for his

Awake to righteousness, and sin not, 1
Cor. xv, 34. Except your righteousness
shall exceed the righteousness of the
scribes, &c, ye shall in no case enter into
the kingdom of heaven, Matt. v, 20. As it
is written, He hath dispersed abroad; he
hath given to the poor. His righteousness
remaineth for ever. Now he that

first sin; or if he has an opportunity to
repent and turn, all is of grace, and
springs from "the free gift," which "is
come upon all men unto justification of
life," Rom. v, 11.]

ministereth seed to the sower, multiply
your seed sown, and increase the fruits of
your righteousness, 2 Cor. ix, 9, 10. And
it shall be [7] our righteousness, if we
observe to do all these commandments,
Deut. vi, 25.

By the works of the law [when it is
In the day of judgment—by thy words
opposed to Christ, or abstracted from the thou shalt be justified. The doers of the
promise] shall no flesh living be justified law [of liberty—the law connected with
[at any time,] Gal. ii, 16.
the Gospel promises] shall be justified,
Matt. xii, 37; Rom. ii, 10.
When you have done all that is
Cast the unprofitable servant into
commanded you, say, We are outer darkness; there shall be weeping
unprofitable servants, Luke xvii, 10.
and gnashing of teeth, Matt. xxv, 30.
If I am not mistaken, the balance of these scriptures shows, that, although we are
not under the moral law without Christ, yet we are under it to Christ, both as a rule
of life and a rule of judgment: or, to speak more plainly, although we shall not be
judged by the law of innocence, i.e. the moral law abstracted from Gospel promises,
yet we shall be judged by the "law of liberty," i.e. the moral law connected with the
promise of the Gospel: an evangelical law this, under which the merciful God for
Christ's sake put mankind in our first parents, when he graciously promised them "the
seed of the woman," the atoning Mediator, the royal "Priest, after the order of
Melchisedec."
————
SECTION VIII.
Showing what is God's work, and what is our own; how Christ saves us, and how
we work out our own salvation.
FIRST SCALE.

SECOND SCALE.

Containing the weights of
Containing the weights of
FREE GRACE.
FREE WILL.
The hour is coming and now is, when
Awake, thou that sleepest, arise from
the dead shall hear the voice of the Son the dead, and Christ shall give thee light,
of God; and they that hear shall live, Eph. v, 14.
John v, 25.
I am come, that they might have LIFE,
Except ye eat the flesh of the Son of
and that they might have it more man, &c, ye have no LIFE in you, John vi,
abundantly, John x, 10.
53.

You hath he quickened, who were
Ye will not come unto me, that ye
dead in trespasses and sins, Eph. ii, 1.
might have life, John v, 40.
You being dead in your sins, &c, hath
Thou hast a name that thou livest, and
he quickened together With him, Col. ii, art dead, &c. Strengthen the things that
13.
remain, and are ready to die, Rev. iii, 1,
2.
Except a man be born again, he
Every one that loveth—every one that
cannot see the kingdom of God, John iii, does righteousness, is born of God, 1
3.
John iv, 7; ii, 29.
The wind bloweth where it listeth, &c,
Humble yourselves under the mighty
so is every one that is born of the Spirit, hand of God, that he may exalt you. For
John iii, 8.
God resisteth the proud and giveth grace
to the humble, 1 Pet. v, 6, 5.
Being born again, not of corruptible
seed, but, &c, by [8] the word of God; and
this is the word, which by the Gospel is
preached unto you, 1 Pet. i, 23, 25. Of his
own will begat he us with the word of
truth, James i, 18.

Wherefore, &c, lay apart all filthiness,
&c, and receive, [8] &c, the ingrafted
word, James i, 19, 21. Whosoever
believeth, &c, is born of God [according
to his dispensation,] 1 John v, 1. As many
as received him, to them [of his own
gracious will] gave he power to be. come
the sons of God, even to them that
believe on his name, John i, 12. For ye
are all the children of God by faith in
Christ Jesus. Faith cometh by hearing
[which is our work,] Gal. iii, 26; Rom. x,
17. They [the Bereans] received the word
with all readiness of mind, and searched
the Scriptures daily, whether those things
were so; therefore many of them
believed: [i.e. received," the ingrafted
word," and by that means were "born
again" according to the Christian
dispensation;] Acts xvii, 11, 12.

Christ our passover is sacrificed for
Purge out the old leaven [of
us, 1 Cor. vi, 7.
wickedness] that ye may be a new lump.
(Ibid.)
The blood of Christ cleanseth us from
Cleanse your hands, ye sinners; and
all sin, 1 John i, 7.
purify your hearts, ye double minded,
James iv, 8.

By one offering he hath perfected for
Let us go on unto perfection. This one
ever [in atoning merits] them that are thing I do, &c. I press toward the mark,
sanctified, Heb. x, 14.
Heb. vi, 1; Phil. iii, 13.
He by himself purged our sins. Of the
people there was none with him, Heb. i,
3; Isa. lxiii, 3. [Here the incommunicable
glory of making a proper atonement for
sin is secured to our Lord.]

Ye have purified your souls in obeying
the truth. Verily I have cleansed my heart
in vain, and washed my hands in
innocency. [The word in vain refers only
to a temptation of David when he "saw
the prosperity of the wicked,"] 1 Pet. i,
22; Psa. lxxiii, 13.

He put away sin by the sacrifice of
Put away the evil of your doing from
himself, Heb. ix, 26.
before mine eyes, Isa. i, 16.
Ye are sanctified, &c, in the name of
If a man purge himself from these, he
the Lord Jesus, and by the Spirit of our shall be a vessel unto honour, sanctified,
God, 1 Cor. vi, 11.
and meet for the Master's use, 2 Tim. ii,
21.
Surely one shall say, In [or through]
In every nation he that worketh
the Lord have I righteousness and righteousness is accepted of Him, Acts x,
strength, Isa. xlv, 24.
35.
I will make mention of thy
righteousness, even of thine only, &c.
My mouth shall show forth thy
righteousness, and thy salvation all the
day, Psa. lxxi, 15, 16.

Then [when thou dealest thy bread to
the hungry, bringest the poor to thy
house, &c,] then shall thy righteousness
go before thee, and the glory of the Lord
shall be thy rereward, Isa. lviii, 8.

My righteousness is near, my salvation
Whosoever does not righteousness is
is gone forth, Isa. li, 5.
not of God, 1 John iii, 10.
I bring near my righteousness, it shall
The Lord rewarded me [David]
not be far off; and my salvation shall not according to my righteousness, according
tarry, Isa. xlvi, 13.
to the cleanness of my hands, 2 Sam.
xxii, 21.
God sent his Son Jesus to bless you, in
I thought on my ways, and turned my
turning, &c, you from your iniquities, feet unto thy testimonies. I made haste,
Acts iii, 26.
and delayed not to keep thy
commandments, Psa. cxix, 59, 60.

Him [Christ] hath God exalted to give
Repent ye, therefore, and be converted,
repentance to Israel, and forgiveness of that your sins may be blotted out, Acts
sins, Acts v, 31.
iii, 19.
Be it known unto you, that through
Arise: why tarriest thou? Wash away
this man [Christ] is preached unto you thy sins; calling upon the name of the
the forgiveness of sins, Acts xxxi, 38.
Lord, Acts xxii, 16.
Not by works of righteousness which
Except your righteousness exceed the
we have done; but of his mercy he saved righteousness of the scribes, ye shall in
us, Tit. iii, 5.
no case enter into the kingdom of heaven,
Matt. v, 20.
And this is the name whereby he shall
He that does righteousness is
be called the Lord our righteousness, Jer. righteous, even as he [Christ] is
xxiii, 6.
righteous, 1 John iii, 7.
Them that have obtained like precious
Though Noah, Daniel, and Job were in
faith with us, through the righteousness it [the place about to be destroyed] they
of God and our Saviour Jesus Christ, 2 should deliver but their own souls by
Pet. i, 1.
their righteousness, Ezek. xiv, 14.
CHRIST is made unto us of God, &c,
The righteousness of the RIGHTEOUS
righteousness, 1 Cor. i, 30.
shall be upon him, Ezek. xviii, 20.
Even for mine own sake will I do it,
I will for this be inquired of, &c, to do
Isa. xlviii, 11.
it for them, Ezek. xxxvi, 37.
No man can say that Jesus is the Lord,
Your heavenly Father will give his
but by the Holy Ghost—the Spirit of Holy Spirit to them that ask him—to
faith, 1 Cor. xii, 3; 2 Cor. iv, 13.
them that obey him, Luke xi, 13; Acts x,
32.
I will put my Spirit within you, Ezek.
Repent and be baptized, &c, [or stand
xxxvi, 27. I will pour out of my Spirit to your baptismal vow,] and ye shall
upon all flesh, Acts ii, 17.
receive the gift of the Holy Ghost, Acts ii,
38.
Hear me, O Lord, that this people may
Take with you words, and turn to the
know, &c, that thou hast turned their Lord. Turn ye even to me with all your
heart back again, 1 Kings xviii, 37.
heart, Hos. xiv, 2; Joel ii, 12.
A new heart will I give you, &c. I will
Harden not your heart: rend your
take away the stony heart, &c, and I will heart: make you a new heart, for why will
give you a heart of flesh, Ezek. xxxvi, 26.

ye die? Psa. xcv, 8; Joel ii, 13; Ezek.
xviii, 31.
The preparation of the heart in man is
Nevertheless, there are good things
from the Lord. Thou wilt prepare their found in thee, in that, &c, thou hast
heart, [the heart of the humble,] Prov. prepared thine heart to seek God, 2
xvi, 1; Psa. x, 17.
Chron. xix, 3.
The Lord will give grace and glory,
No good thing will he withhold from
Psa. lxxxiv, 11.
them that walk uprightly. (Ib.)
Exceeding great and precious promises
Having therefore these promises, let us
are given us; that by these you might be cleanse ourselves from all filthiness of
partakers of the Divine nature, 2 Pet. i, 4. the flesh and spirit, 2 Cor. vii, 1.
Come, for all things are now ready,
The Lamb's wife hath made herself
Luke xiv, 17.
ready. Be ye also ready, Rev. xix, 7;
Matt. xxiv, 44.
The Lord will wait to be gracious, Isa.
Wait on the Lord, &c: wait, I say, on
xxx, 18.
the Lord, Psa. xxvii, 14.
Be not dismayed, for I am thy God; I
David encouraged himself in his God,
will strengthen thee, Isa. xli. 10.
1 Sam. xxx, 6. They that wait on the Lord
shall renew their strength, Isa. xl, 31.
Yea, I will uphold thee with the right
Cursed is the man that maketh flesh
hand of my righteousness, lsa. xli, 10.
his arm, Jer. xvii, 5. Cast thy burden
upon the Lord, and he will sustain thee,
Psa. lv, 22.
I will sprinkle clean water upon you,
Wash ye, make you clean, Isa. i, 16. O
and ye shall be clean: from all your Jerusalem, wash thy heart from
filthiness, and from all your idols will I wickedness, that thou mayest be saved,
cleanse you, Ezek. xxxvi, 25.
Jer. iv, 14.
I the Lord do keep it [the spiritual
Keep thyself pure, 1 Tim. v, 22. Keep
vineyard] lest any hurt it. I will keep it thy heart with all diligence, for out of it
night and day, Isaiah xxvii, 3.
are the issues of life, Prov. iv, 23.

I will give them a heart of flesh, that
What does the Lord require of thee
they may walk in my statutes, Ezek. xi, but, &c, to walk humbly with thy God?
20.
Micah vi, 8. And Enoch [9] set himself to
walk with God, Gen. v, 24.

David my servant shall be king over
He that saith he abideth in him, [God
them; and, &c, they shall walk in my manifested in the flesh,] ought himself
judgments, Ezekiel xxxvii, 24.
also so to walk, even as he walked, 1
John ii, 6.
For we are his workmanship, created
in Christ Jesus unto the good works
which God [by his word of command, by
providential occurrences, and by secret
intimations of his will, wrohtoimase] hath
before prepared, that we should walk in
them, Eph. ii, 10.

And as many as walk according to this
rule, peace be on them and mercy, Gal.
vi, 16. That they might set their hope in
God, &c, and not be as their fathers, a
stubborn generation, &c, that set not their
heart aright, &c, and refused to walk in
his law. But as for me, I will walk in
mine integrity, Psa. lxxviii, 7, 10; xxvi,
11.

The grace of God; that bringeth
God hath saved us, and called us with
a holy CALLING; not according to our salvation, hath appeared unto all men,
works, but according to his own purpose teaching us that we should live soberly,
and grace, which was given us in Christ &c. Give diligence to make your
CALLING sure. How shall we escape if we
before the world began, 2 Tim. i, 9.
neglect so great salvation? Titus ii, 11,
12; 2 Pet. i, 10; Heb. ii, 3.
Then shall we know, if we follow on to
I will give them a heart to know me,
know the Lord, Hos. vi, 3.
that I am the Lord, Jer. xxiv, 7.
They shall not find me, &c, for that
I will put my fear in their hearts, Jer.
they did not choose the fear of the Lord,
xxxii, 40.
Prov. i, 29.
Circumcise therefore the foreskin of
The Lord thy God will circumcise
your heart, Deut. x, 16.
thine heart, Deut. xxx, 6.
Let every man be swift to hear, &c.
I will put my law in their inward parts,
and write it in their hearts, Jer. xxxi, 33. Receive with meekness the ingrafted
word, which is able to save your souls,
James i, 19, 21. Thy word have I hid in
my heart, Psa. cxix, 11.
The Father loveth you, because ye
We love him, because he first loved
have believed, John xvi, 27.
us, 1 John iv, 19.
Believe, &c, and thou shalt be SAVED,
By grace ye are SAVED, through faith;
and that not of yourselves, it is the gift of Acts xvi, 31. Receive not the grace of
God in vain, 2 Cor. vi, 1. Looking

God, Eph. ii, 8. It is of faith, that it might diligently lest any man fail of [or be
be by grace, Rom. iv, 16.
wanting to] the grace of God, Heb. xii,
15.
Not for thy righteousness, &c, dost
Inherit the kingdom, &c, for I was
thou go and possess their land, Deut. ix, hungry, and ye gave me meat, &c, Matt.
5.
xxv, 34.
Not of works, lest any man should
Charge them, &c, to do good, &c, that
boast, Eph. ii, 9.
they may lay hold on eternal life, 1 Tim.
vi, 17, &c.
Thou hast hid those things from the
Who is wise, and he shall understand
wise and prudent, [in their own eyes,] these things? prudent, and he shall know
and revealed them unto babes, Luke x, them? Hos. xiv, 9. None of the wicked
21.
shall understand, but the wise shall
understand, Dan. xii, 10.
If I am not mistaken, the balance of the preceding scriptures shows that Pharisaism
and Antinomianism are equally unscriptural; the harmonious opposition of those
passages evincing, (1.) That our free will is subordinately a worker with God's free
grace in every thing but a proper atonement for sin, and the first implanting of the
light which enlightens every man that comes into the world: such an atonement
having been fully completed by Christ's blood, and such an implanting being entirely
performed by his Spirit. (2.) That Honestus is most dreadfully mistaken, when he
makes next to nothing of free grace and her works. (3.) That Zelotes obtrudes a most
dangerous paradox upon the simple, when he preaches finished salvation in the
Crispian sense of the word. And (4.) That St. Paul speaks as the oracles of God, when
he says, "God worketh in you, &c, therefore work ye out your own salvation."
————
SECTION IX.
Displaying the most wonderful work of free grace, the general redemption of the lost
world of the ungodly by Jesus Christ: and the most astonishing work of free will,
the obstinate neglect of that redemption, by those who do despite to the Spirit of
grace.
HONESTUS has such high thoughts of his uprightness and good works, that he
sometimes doubts if he is a lost sinner by nature, and if the virtue of Christ's blood
is absolutely necessary to his justification. And the mind of Zelotes is so full of
absolute election and reprobating partiality, that he thinks the sacrifice of Christ was
confined to the little part of mankind which he calls "the Church, the pleasant
children, Israel, Jacob, Ephraim, God's people, the elect, the little flock," &c. Those

happy souls, if you believe him, are loved with an everlasting love, and all the rest
of mankind are hated with an everlasting hate. Christ never bled, never died for these.
God purposely let them fall in the first Adam, and absolutely denied them all interest
in Christ the second Adam, that they might necessarily be wicked and infallibly be
damned, "to illustrate his glory by their destruction."
To rectify those mistakes; to show Honestus that all men, without exception, are
so wicked by nature as to stand in need of Christ's atoning blood; and to convince
Zelotes that Christ was so good as to shed it for all men, without exception; I throw
into my Scales some of the weights stamped with general redemption: I say some,
because others have already been produced in the third section.
HOW ALL men are temporally redeemed Why some men are not eternally
by Christ's blood.
redeemed by Christ's Spirit.
THE WEIGHTS OF
FREE GRACE.

THE WEIGHTS OF
FREE WILL.

NOTE. General redemption by price and NOTE. General redemption by power
free grace cannot fail, because it is
and free will can and does fall,
entirely the work of CHRIST, who
because many refuse to the last,
does all things well.
subordinately "to work out their own
salvation."
We see Jesus, who was made a little
lower than the angels [i.e. was made
man] for the suffering of death, &c, that
he, by the grace of God, should taste
death for every man, Heb. ii, 9.

As I live, saith the Lord God, I have no
pleasure in the death of the wicked; but
that the wicked turn from his way and
live;—turn ye, turn ye, from your evil
ways; for why will ye die, O house of
Israel? Ezek. xviii, 23; xxxiii, 11.

When we were yet without strength,
Christ died for the ungodly, Rom. v, 6.
The Son of man is come to save that
which is lost, Luke xix, 10. Behold the
Lamb of God, that taketh away the sin of
the world, John i, 29. God so loved the
world, that he gave his only begotten
Son, &c, that the world through him
might be saved [upon Gospel terms,]
John iii, 16, 17. This is indeed the Christ,
the Saviour of the world, John iv, 42. We
have seen and do testify, that the Father
sent the Son to be the Saviour of the
world, 1 John iv, 14. Behold, I bring you

And now, &c, judge, I pray you,
between me and my vineyard. What could
have been done more to my vineyard, that
I have not done in it? Wherefore, when I
looked that it should bring forth grapes,
brought it forth wild grapes? And now I
will, &c, lay it waste, &c, I will also
command the clouds that they rain no
rain upon it. For the vineyard of the Lord
is the house of Israel, and the men of
Judah are his pleasant plant; and he
looked for judgment, but behold
oppression; for righteousness, but behold
a cry, Isa. v, 3, 7. They have turned unto

good tidings of great joy, which shall be me the back, and not the face; though I
to all people; for unto you is born, &c, a taught them, rising early, Jer. xxxii, 33.
Saviour, who is Christ the Lord, Luke ii,
10, 11.
Christ is our peace, who hath made
both [Jews and Gentiles] one, &c, that he
might [on his part] reconcile both unto
God by the cross, Eph. ii, 14, 16. [Now
Jews and Gentiles are equivalent to the
world.] God was in Christ reconciling the
world unto himself, not imputing their
trespasses unto them, [when they
believe,] 2 Cor. v, 10.

And now, because ye have done all
these works, saith the Lord, and I spake
unto you, rising up early, and speaking,
but ye heard not; and I called you, but ye
answered not; therefore, &c, I will cast
you out of my sight, &c; therefore pray
not for this people, &c, for I will not hear
thee, Jer. vii, 13, 15, 16.

It pleased the Father, &c, having made
peace by the blood of his cross, by him to
reconcile all things unto himself, by him,
I say, whether they be things in earth, or
things in heaven. And you, &c, hath he
reconciled, &c, through death, to present
you holy, &c, if ye continue in the faith,
&c, and be not moved away from the
hope of the Gospel, &c, which is
preached to every creature that is under
heaven, Col. i, 19, 23.

Wilt thou not from this time cry unto
me, my Father, &c? Hast thou Seen that
which backsliding Israel hath done? &c.
And I said, after she had done all these
things, Turn thou unto me; [return unto
me, for I have redeemed thee, Isa. xliv,
72,] but she returned not. And, &c, when
for all the causes whereby backsliding
Israel committed adultery, I had put her
away, and given her a bill of divorce, yet
her treacherous sister Judah feared not,
but went and played the harlot also, Jer.
iii, 4-8.

We trust in the living God, Who is the
Saviour of all men, especially of those
that believe: [because such obediently
submit to the terms of eternal salvation;
for initial salvation depends on no terms
on our part,] 1 Tim. iv, 10.

If thou wilt receive my words, &c, so
that thou incline thine ear to wisdom, and
apply thine heart to understanding, &c,
then shalt thou understand the fear of the
Lord; and find the knowledge of God,
Prov. ii, 1, &c.

The philanthropy [or] kindness of God
our Saviour toward man appeared, Tit.
iii, 4. The bread of God giveth life unto
the world: the bread that I will give for
the life of the world, John vi, 33, 51.

As the girdle cleaveth to the loins of a
man, so have I caused to cleave to me the
whole house of Israel, saith the Lord; that
they might be unto me for a people, &c.
but they would not hear. Therefore &c, I
will not pity, nor spare, nor have mercy,
but destroy them, Jer. xiii, 11, 12, 14.

Jesus said, I am the light of the world.
I came, &c, to save the world, John viii,
12; xii, 47. That the world may believe
thou hast sent me, John xvii, 21. This is
a faithful saying, and worthy of all
acceptation, [or, of all men to be
received] that Christ came into the world
to save [10] sinners, of whom I am chief, 1
Tim. i, 15.

This is the condemnation, that light is
come into the world, and men loved
darkness rather than light, because their
deeds were evil. For every one that
[actually] does evil, hateth the light,
neither cometh to the light, lest his deeds
should be reproved. But he that does
truth, cometh to the light, John iii, 19,
&c.

I exhort, that first of all supplications,
&c, and giving of thanks be made for all
men, &c, for this is good and acceptable,
[not in the sight of Zelotes,] but in the
sight of God our Saviour, who will have
all men to be saved, and come to the
knowledge of the truth. For there is, &c,
one Mediator between God and men, the
man Christ, who gave himself a ransom
for all, &c. I will, therefore, that men
pray every where, &c, without doubting,
1 Tim. ii, 1, &c.

Jeshurun, [i.e. the righteous,] waxed
fat and kicked, &c. He forsook God, &c,
and lightly esteemed the rock of his
salvation, &c. They sacrificed to devils,
&c. And, when the Lord saw it, he
abhorred them, because of the provoking
of his sons and daughters. And he said, I
will hide my face from them, &c, for a
fire is kindled in mine anger, and shall
burn to the lowest hell, &c. I will spend
mine arrows upon them, Deut. xxxii, 15,
23.

Mine eyes have seen [Christ] thy
salvation, which thou hast prepared
before the face of all people, a light to
lighten the Gentiles, and the glory of thy
people Israel, [i.e. the Jews,] Luke ii, &c.
It is a light thing that thou shouldst be my
servant, to raise up the tribes of Jacob,
[i.e. the Jews,] &c. I will also give thee
for a light to the Gentiles, that thou
mayest be my salvation unto the end of
the earth, Isa. xlix, 6. God, &c, preached
before the Gospel to Abraham, saying, In
thee, [i.e. thy seed, which is Christ] shall
all nations [yea] all families of the earth
be blessed, Gal. iii, 8, 16; Gen. xii, 3.

Because I have called, and ye refused,
I have stretched out my hand, and no man
regarded; but ye have set at naught all
my counsel, and would none of my
reproof; I also will mock when your
destruction cometh as a whirlwind. Then
shall they call upon me, but I will not
answer, &c; for that they hated
knowledge, and did not choose the fear of
the Lord, &c, Prov. i, 24, &c. If ye walk
contrary to me, &c, I will bring seven
times more plagues upon you, &c. And if
ye will not be reformed by these things, I
will punish you yet seven times, &c. And
if ye will not for all this hearken to me,
&c, I will cast down your carcasses upon
the carcasses of your idols, &c, and my
soul shall abhor you, Lev. xxvi, 21-30.

In him [the Word made flesh] was life,
Every branch in me that beareth not
and the life was the light of men; and the fruit [during the day of salvation] he
light shineth [even] in the darkness, &c, taketh away, &c, and it is withered, and

[that] comprehended it not. John came
for a witness, to bear witness of the light,
that all men through it [di’ autou fw/oj]
might believe, &c. That was the true light
which lighteth every man that cometh
into the world, John i, 4, &c.

men gather them, and cast them into the
fire and they are burned, John xv, 2-6. Ye
shall bow down to the slaughter, because
when I called ye did not answer, lsa. lxv,
12.

From the preceding scriptures it appears, that as in a vine some branches are nearer
the root than others; so among mankind some men have a stronger and more
immediate union with Christ than others; but, so long as their day of salvation lasts,
all men have some interest in him; there being as many ways of being in Christ, as
there are dispensations of Gospel grace. That infants are interested in him, seems
evident from Rom. v, 18, and Mark x, 14: and that Cornelius, for example, was in
Christ as a just heathen, before he was in him as a Jewish proselyte, much more
before he was in him as a Christian believer, is not less evident from Matt. xxv, 29;
Psa. l, 23; Luke xvi, 10, 11. But when the expression, being in Christ, is taken in its
most confined sense, as it is in some of the epistles, it means a being so fully
acquainted with, and so intimately united to Christ, as to enjoy the privileges peculiar
to the Christian dispensation, like Cornelius, when he had believed the Gospel of
Christ, and was baptized with the Holy Ghost. To say that he was in every respect
without Christ before, is to strike a blow at the root: it is to suppose that a man can
be accepted out of the Beloved, work righteousness without Christ's assistance, and
"bring forth fruits meet for repentance," in a total separation from the vine. Thus it
is, however, that the Solifidianism of Zelotes meets with the Pharisaism of Honestus.
I.
All men should honour the Son [by
believing on him,] John v, 28. I will draw
all men to me, John xii, 32. The free gift
came upon all men, Rom. v, 18. The
saving grace of God hath appeared unto
all men, Tit. ii, 11. God giveth to all men
liberally, and upbraideth not, James i, 5.
The Lord is good to all [or loving to
every man] and his tender mercies are
over all his works, Psa. cxlv, 9. If one
died for all, then were all dead. He died
for all, that they which live, should, &c,
live to him who died for them, 2 Cor. v,
14, 15.

II.
I have purged thee [I have done the
part of a Saviour] and thou wast not
purged: [thou hast not done the part of a
penitent sinner,] Ezek. xxiv, 13. Behold,
I stand at the door and knock; if any man
hear my voice, and open the door [by the
obedience of faith] I will come in to him,
and will sup with him, and he with me,
Rev. iii, 20.

He is despised and rejected of men,
Of a truth I perceive that God is no
&c. We [men] esteemed him not, &c. respecter of persons, Acts x, 34. If ye
Surely he was wounded for our have respect to persons, ye commit sin,
transgressions, &c, and with his stripes James ii, 9. It is written, Be ye holy, for I

we are [initially, and his seed,
persevering believers, completely] healed.
All we [men] like sheep have gone
astray: we have turned every one to his
own way, and the Lord hath laid on him
the iniquity of us all, &c. He poured out
his soul unto death, &c; he bore the sin
[Mybr] of the [11] multitudes, and made
intercession for the transgressors, Isa. liii,
3-6, 12. If any man sin, we have an
Advocate with the Father, Jesus Christ
the righteous: and he is the propitiation
for our sins; and not for ours only, but
also for the sins of the whole world, 1
John ii, 1, 2.

am holy. And if ye call on the Father,
who, without respect of persons, judgeth
according to every man's work, pass the
time of your sojourning here in fear;
forasmuch as ye know that ye were
redeemed, &c, with the precious blood of
Christ, 1 Pet. i, 17, 18. [How different is
this Gospel from the Gospel of the day]
And if to elect and to reprobate is to
judge that myriads of unborn people shall
be eternally loved or hated without any
respect to their tempers and actions,
what can we say of doctrines, which fix
upon God the spot that Solomon
describes in the following words?] It is
not good to have respect of persons in
judgment. He that says to the wicked,
Thou art righteous, [or he that says to
what is not, Thou art wicked, and I
unconditionally appoint thee for eternal
destruction,] him shall the people curse:
nations shah abhor him, Prov. xxiv, 23,
24.

GENERAL REDEMPTION and FREE
GRACE are the gracious spring whence
flow the general, sincere, and rational
missions, Gospel calls, commands,
exhortations, and expostulations which
follow.

Through the LIBERTY OF OUR WILL we
may IMPROVE or NEGLECT so great
redemption; we may make, or refuse to
make our sincere election and rational
calling sure; as appears from the
following scriptures:—

We pray you, in Christ's stead, be ye
God hath reconciled us to himself by
reconciled to God, 2 Cor. v, 20.
Jesus Christ, 2 Cor. v, 18.
Him [Christ] God hath exalted to give
repentance to Israel—[and] to the
Gentiles, [i.e. to all mankind, who are
made up of Jews and Gentiles,] Acts v,
31; xi, 18. [Hence it is that] God now
commandeth all men every where to
repent; because he will judge the world in
righteousness, Acts xvii, 30, 31.

And they all, with one consent, began
to make excuse, &c. I have married a
wife, and therefore I cannot come, &c.
Then the master of the house being angry
said, &c, None of those men, who were
bidden [or called, and refused to make
their calling and election sure] shall taste
of my supper, Luke xvii, 18.

How long, ye simple ones, will ye love
Thou [Paul] shalt be his [Christ's]
simplicity?
and the scorners delight in
witness unto all men. To make all men

see what is the fellowship of the mystery scorning? and fools hate knowledge?
[of redeeming and sanctifying love,] Acts Turn you at my reproof: behold, I will
xxii, 15; Eph. iii, 9.
pour out my Spirit unto you, Prov. i, 22,
23.
Look unto me, and be ye saved, all the
ends of the earth, Isa. xlv, 22. Come unto
me, all ye that travel [with sin] and are
heavy laden [with troubles] and I will
give you rest, Matt. xi, 28.

I am the Lord thy God, &c, open thy
mouth wide, and I will fill it. But my
people would not hearken to my voice,
and Israel would none of me, Psa. lxxxi,
10, 11.

Jesus spake unto them, saying, All
power is given unto me in heaven, and in
earth, go ye therefore and teach
[proselyte] all nations, baptizing them in
the name of the Father, and of the Son,
and of the Holy Ghost. [A sure proof this
that the Son has redeemed all nations,
and purchased for them the influences of
the Holy Ghost; Matt. xxviii, 18, 19.]

I call heaven and earth to record this
day against you, that I have set before
you life and death, blessing and cursing:
therefore choose life, that thou mayest
live, Deut. xxx, 19. Mary hath chosen the
good part, Luke x, 42. Choose you this
day whom ye will serve, &c, but as for
me, and my house, [we have made our
choice] we will serve the Lord, Josh.
xxiv, 15.

Go into all the world, and preach the
Gospel to every creature, &c, and they
went forth preaching every where, Mark
xvi, 15, 20. Whosoever will, let him take
of the water of life freely, Rev. xxii, 17.
The Lord is not willing that any should
perish, but that all should come to
repentance, 2 Pet. iii, 9.

He that rejecteth me, &c, hath one that
judgeth him. The word [of the Gospel]
that I have spoken, the same shall judge
him in the last day, John xii, 48. We will
not have this man to reign over us. Those,
&c, who would not that I should reign
over them, slay them before me, Luke
xix, 14, 27.

Come now [ye rulers of Sodom, ye
If ye be willing and obedient, &c. But
people of Gomorrah] and let us reason if ye refuse and rebel, ye shall be
together, saith the Lord. Though your sins devoured with the sword; for the mouth
be as scarlet, they shall be as white as of the Lord hath spoken it, verses 19, 20.
snow, &c. Ye shall eat the good of the
land, Isa. i, 10, 18, 19.
Ho, every one that thirsteth [for life
and happiness] come ye to the waters,
and he that hath no money; come ye, buy
wine and milk, without money and
without price. Incline [12] your ear, hear,
and your soul shall live; and I will make
an everlasting covenant with you, even

Thus spake the Lord of hosts, &c. But
they refused to hearken, and pulled away
the shoulder and stopped their ears, that
they should not hear. Yea, they made
their hearts as an adamant stone, lest they
should hear the law, and the words which
the Lord of hosts hath sent in his Spirit,

the sure mercies of David, &c. Seek ye
the Lord while he may be found; and call
upon him while he is near. Let the
wicked forsake his way, &c, and return
unto the Lord, for he will abundantly
pardon, Isa. lv, 1-7.

&c. Therefore it is come to pass, that as
he cried, and they would not hear; so they
cried, and I would not hear, saith the
Lord of hosts, Zech. vii, 8, 13.

Wisdom standeth in the top of high
places: she crieth at the gates, at the entry
of the city, &c, Unto you, O men, I call,
and my voice is to the sons of men, &c.
Hear, for I will speak excellent things,
&c. Receive my instruction, rather than
choice gold, &c. Take my yoke upon you,
and learn of me; for I am meek and lowly
in heart, and ye shall find rest unto your
souls; for my yoke is easy, and my
burden is light, Prov. viii, 2, &c; Matt. xi,
29, 30.

I also will choose their delusions, &c,
because when I called, none did answer;
when I spake, they did not hear; but they
did evil before mine eyes, and chose that
in which I delighted not, Isa. lxvi, 4.

All the people [of bloody devoted
Jerusalem] ran together unto them [Peter
and John:] and when Peter saw it, he
answered, Ye [all the people] are the
children of the covenant, which God
made, saying to Abraham, "And in thy
seed shall all the kindreds of the earth be
blessed." Unto you [all the people] first
[as being Jews] God, &c, sent his Son
Jesus to bless you [all the people] by
turning away every one of you from his
iniquities, Acts iii, 9, 11, 12, 25, 26.

The Jews were filled with envy, and
spake against those things which were
spoken by Paul; contradicting and
blaspheming. Then Paul waxed bold, and
said, It was necessary that the word of
God [the Gospel of Christ] should first
have been spoken to you: but, seeing ye
put it from you, and judge yourselves
unworthy of eternal life, lo, we turn to the
Gentiles: for so hath the Lord
commanded, Acts xiii, 45, 46. [Query.
How could it be necessary "that the
Gospel should first be spoken to those
Jews," if God had eternally fixed, that
there should be no Gospel,—no Saviour,
for them?]

To whom [the Gentiles] I send thee to
open their eyes, and to turn them from
darkness to light, and from the power of
Satan unto God; that they may receive
forgiveness of sins, and an inheritance
among them who are sanctified by faith
that is in me, Acts xxvi, 17, 18.

Them that perish because they
received not the love of the truth, that
they might be saved. And for this cause
God shall send them strong delusions,
&c, that they all might be damned, who
believed not the truth, but had pleasure
in unrighteousness, 2 Thess. ii, 10, &c.

Behold, NOW is the accepted time!
behold, NOW is the day of salvation, 2
Cor. vi, 2. Wherefore, beloved, account
that the long-suffering of the Lord is
salvation; even as our beloved brother
Paul also hath written to you [in the next
passage,] 2 Pet. iii, 9, 15. Despisest thou
the riches of God's goodness, and
forbearance, and long suffering; not
knowing that the goodness of God
leadeth thee to repentance, and of
consequence to eternal salvation? Rom.
ii, 4.

O Jerusalem, &c, how often would I
have gathered together thy children
[among whom were the chief priests,
scribes, and Pharisees] as a hen doth
gather her brood under her wings, and ye
would not? Luke xiii, 34. Thus saith the
Lord of hosts, Behold, I will bring upon
this city, &c, all the evil that I have
pronounced against it; because they have
hardened their necks that they might not
hear my words, Jer. xix, 15. The Lord is
our God, and we are the people of his
pasture and the sheep of his hand. Today, if ye will hear his voice, harden not
your hearts as in the provocation, &c,
when your fathers saw my works. Forty
years long I was grieved with that
generation, and said, It is a people that do
err in their hearts, &c.—To whom I
sware in my wrath, that they should not
enter into my rest, Psa. xlv, 7, &c.

This is one of the "clouds of Scripture witnesses," which we produce in favour of
redeeming free grace and electing free will. To some people this cloud appears so big
with evidence, and so luminous, that they think Honestus and Zelotes, with all the
admirers of Socinus and Calvin, can never raise dust enough to involve it in darkness,
at least before those who have not yet permitted prejudice to put out both their eyes.
It is worth notice, that Honestus has not one Scripture to prove that any man can be
saved without the Redeemer's atonement. On the contrary, we read that there is
salvation "in no other;" that there is "no other name," or person, "whereby we must
be saved;" and that "no man cometh to the Father but by him—the light of the world,
and the light of men." And it is remarkable, that although the peculiar gospel of
Zelotes is founded upon the doctrine of a partial atonement, there is not in all the
Bible one passage that represents "the world" as being made up of the elect only; not
one text which asserts that Christ made an atonement for one part of the world
exclusively of the other; no, nor one word which, being candidly understood
according to the context, cuts off either man, woman, or child from the benefit of
Christ's redemption; at least so long as the day of grace and initial salvation lasteth.
Nay, the very reverse is directly or indirectly asserted: for our Lord threatened his
very apostles with a hell, "where the worm dieth not, and the fire is not quenched,"
if they did not "pluck out the offending eye." St. Peter speaks of those who "bring
swift destruction upon themselves by denying the Lord that bought them." And St.
Paul mentions "destruction of a brother for whom Christ died;" yea, and the "much
sorer punishment of him who had trodden under foot the Son of God, had counted the
blood of the covenant, wherewith he was sanctified, [and consequently redeemed,]

an unholy thing, and had done despite to the Spirit of grace," by which Spirit he and
other apostates "were once enlightened, and had tasted the heavenly gift—the good
word of God, and the powers of the world to come," Heb. x, 29; vi, 4.
Hence it appears, that of all the unscriptural doctrines which prejudiced divines
have imposed upon the simple, none is more directly contrary to Scripture than the
doctrine of Christ's particular atonement.—An Arian can produce, "My Father is
greater than I;" and a Papist, "This is my body," in support of their error; but a
Calvinist cannot produce one word that excludes even Cain and Judas from the
temporary interest in Christ's atonement, whereby they had "the day of initial
salvation," which they once enjoyed and abused.
The tide of Scripture evidence in favour of general redemption is so strong, that
at times it carries away both St. Augustine and Calvin, notwithstanding their
particular resistance. The former says, Ægrotat humanum genus, non morbis
corporis, sed peccatis. Jacet toto orbe terrarum ab oriente usque ad occidentem
grandis ægrotus. Ad sanandum grandem ægrotum descendit omnipotens Medicus.
(AUG. De Verbis Domini, Sermon 59.) "MANKIND is sick, not with bodily diseases,
but with sins. The HUGE PATIENT lies ALL THE WORLD over, stretched from east to
west. To heal the huge patient, the omnipotent Physician descends from heaven." As
for Calvin, in a happy moment, he does not scruple to say: Se TOTI MUNDO propitium
ostendit, cum sine exceptione omnes ad Christi fidem vocat, quæ nihil aliud est quam
ingressus in vitam. (CAL. in Job, iii, 15, 16.) "God shows himself propitious to ALL
THE WORLD, when he, without exception, invites ALL MEN to believe in Christ; faith
being the entrance into life." Agreeable to this, when he comments upon these words
of St. Paul, "There is one Mediator between God and men, the man Christ," he says
with great truth: Cum itaque COMMUNE mortis suæ beneficium OMNIBUS esse velit,
injuriam illi faciunt, qui opinione sua quempiam arcent a spe salutis. (CALV. in 1
Tim. ii, 5.) "Since therefore Christ is willing that the benefit of his death should be
COMMON TO ALL MEN; they do him an injury, who, by their opinion, debar any one
from the hope of salvation." If, Calvin himself being judge, "they do Christ an injury,
who by their opinion debar ANY ONE from the hope of salvation," how great, how
multiplied an injury does Zelotes do to the Redeemer, by his opinion of particular
redemption; an opinion this, which effectually debars all the unredeemed from the
least well grounded hope of ever escaping the damnation of hell, be their endeavours
after salvation ever so strong and ever so many.
As I set my seal with fuller confidence to the doctrine of our Lord's Divine
carriage upon the cross, when I hear the centurion who headed his executioners cry
out, "Truly this was the Son of God:" so I embrace the doctrine of general redemption
with a fuller persuasion of its truth, when I hear Calvin himself say, "Forasmuch as
the upshot of a happy life consists in the knowledge of God, lest the door of
happiness should be shut against any man, God has not only implanted in the minds
of men, that which we call THE SEED OF RELIGION; but he has likewise so manifested
himself in all the fabric of the world, and presents himself daily to them in so plain

a manner, that they cannot open their eyes, but they must needs discover him." His
own words are: Quia ultimus beatæ vitæ finis in Dei cognitione positus est, ne cui
præclusus esset ad felicitatem aditus, non solum hominum mentibus indidit illud,
quod dicimus RELIGIONIS SEMEN; sed ita se patefecit in toto mundi opificio, ac se
quotidie palam offert, ut aperire oculos nequeant quin eum aspicere cogantur. (Inst.
lib. i, cap. 5, sec. 1.) Happy would it have been for us, if Calvin the Calvinist had
been of one mind with Calvin the reformer. Had this been the case, he would never
have encouraged those who are called by his name to despise "THE SEED OF RELIGION
which God has implanted in the minds of men, lest the door of happiness should be
shut against any one." Nor would he inconsistently have taught his admirers to do
Christ, and desponding souls, that very "injury," against which he justly bears his
testimony in one of the preceding quotations.
Although Zelotes has a peculiar veneration for Austin and Calvin, yet when they
speak of redemption as the oracles of God, he begs leave to dissent from them both.
To maintain, therefore, even against them, his favourite doctrine of absolute
election and preterition, he advances some objections, three or four of which deserve
our attention, not so much indeed on account of their weight, as on account of the
great stress which he lays upon them.
OBJECTION FIRST. "You assert," says he, "that the doctrine of general redemption
is Scriptural, and that no man is absolutely reprobated: but I can produce a text strong
enough to convince you of your error. If the majority of mankind were not
unconditionally reprobated, our Lord would at least have prayed for them: but this
he expressly refused to do in these words, "I pray for them [my disciples:] I pray not
for the world," John xvii, 9. Here the world is evidently excluded from all interest in
our Lord's praying breath; and how much more from all interest in his atoning
blood?"
ANSWER. I have already touched upon this objection, (Third Check, vol. first.) To
what I have said there, I now add the following fuller reply:—Our Lord never
excluded "the world" from all share in his intercession. When he said, "I pray for
them, I pray not for the world;" it is just as if he had said, "The blessing which I now
ask for my believing disciples, I do not ask 'for the world;' not because I have
absolutely reprobated the world, but because the world is not in a capacity of
receiving this peculiar blessing." Therefore; to take occasion from that expression to
traduce Christ as a reprobating respecter of persons, is as ungenerous as to affirm that
the master of a grammar school is a partial, capricious man, who pays no attention
to the greatest part of his scholars, because, when he made critical remarks upon
Homer, he once said, "My lecture is for the Greek class, and not the Latin."
That this is the easy, natural sense of our Lord's words, will appear by the
following observations. (1.) Does he not just after (verse 11) mention the favour
which he did not ask for the world? "Holy Father, keep, through thy name, those

whom thou hast given me, [by the decree of faith,] that they may be one as we are."
(2.) Would it not have been absurd in Christ to pray the Father to keep "a world" of
unbelievers, and to make them one? (3.) Though our Lord prayed at first for his
disciples alone, did he not, before he concluded his prayer, (verse 2,) pray for future
believers? And then giving the utmost latitude to his charitable wishes, did he not
pray (verse 21) "that the world might believe"—and (verse 23) "that the world might
know that God had sent him?" (4.) Was not this praying that the world might be
made partakers of the very blessing which his disciples then enjoyed: witness these
words, (ver. 24, 25,) "O righteous Father, the world has not known thee: but I have
known thee, and these [believers] have known that thou hast sent me?" (5.) "The
world hateth me," said our Lord. Now if he "never prayed for the world," how could
he be said to have loved and prayed for his enemies? How badly will Zelotes be off,
if he stands only in the imputed righteousness of a man, who would never pray for
the bulk of his enemies or neighbours? But this is not all; for (6.) If our Lord "never
prayed for the world," he acted the part of those wicked Pharisees who "laid upon
other people's shoulders heavy burthens which they took care not to touch with one
of their fingers;" for he said to his followers, "Pray for them who despitefully use you
and persecute you," [that is, pray for the world,] Matt. v, 44. But if we believe
Zelotes, "he said and did not:" like some implacable preachers who recommend a
forgiving temper, he gave good precepts and set a bad example.
I ask Candidus' pardon for detaining him so long about so frivolous an argument:
but as it is that which Zelotes most frequently produces in favour of particular
redemption, and the absolute reprobation of the world, I thought it my duty to expose
his well meant mistake, and to wipe off the blot which his opinion (not he) fixes
upon our Lord's character;—an opinion this, which represents Christ's prayer,
"Father, forgive them," to be all of a piece with Judas' kiss. For, if Christ prayed with
his lips, that his worldly murderers might be forgiven, while in his heart he
absolutely excluded them from all interest in his intercession, and in the blood, by
which alone they could be forgiven; might he not as well have said, My praying lips
salute, but my reprobating heart betrays you: hail reprobates and be damned?
OBJECTION SECOND. "All your carnal reasonings and logical subtleties can never
overthrow the plain word of God. The Scriptures cannot be broken, and they
expressly mention particular redemption. Rev. v, 8, 9, we read that 'four-and-twenty
elders having harps, sung a new song, saying, &c, Thou hast redeemed us to God by
thy blood, out of every kindred, and tongue, and people, and nation.' Again, Rev. xiv,
1, &c, we read of one hundred and forty-four thousand 'harpers that stood with the
Lamb on Mount Sion, having his Father's name written in their foreheads, &c,
singing as it were a new song which no man could learn but the one hundred and
forty-four thousand who were redeemed from the earth, &c; these were redeemed
from among men.' Now if all men were redeemed, would not St. John speak
nonsense if he said that the elect were redeemed from among men? But as he
positively says so, it follows that the generality of men are passed by, or left in a
reprobate state absolutely unredeemed."

ANSWER. There is a redemption by power distinct from, though connected with
our redemption by price. That redemption is in many things particular; consisting
chiefly in the actual bestowing of the temporal, spiritual, or eternal deliverances and
blessings which the atoning blood has peculiarly merited for believers; "Christ being
the Saviour of all men, but especially of them that believe." Various degrees of that
redemption are pointed out in the following scriptures, as well as in the passages
which you quote out of the book of Revelation. "The angel who redeemed me from
all evil, bless the lads. The Lord hath redeemed you from the hand of Pharaoh. When
these things begin to come to pass, then look up, for your redemption draweth nigh.
Ye are sealed, &c, until the redemption of the purchased possession. We ourselves
groan, waiting for the redemption of our body." When therefore some eminent saints
sing, "Thou hast redeemed us to God by thy blood [sprinkled upon our consciences
through faith] out of every kindred," &c, it is not because Christ shed more blood
upon the cross for them than for other people; but because, through the faithful
improvement of the five talents, which sovereign, distinguishing grace had entrusted
them with, they excelled in virtue, and "overcame the accuser of the brethren by the
blood of the Lamb," more gloriously than the generality of their fellow believers do.
One or two arguments will, I hope, convince the reader that Zelotes has no right
to press into the service of free wrath the texts produced in his objection; as he
certainly does, when he applies them to a particular redemption by price. (1.) God
promised to Abraham, that "all the nations, yea, all the kindreds of the earth should
be blessed in his seed, that is, in Christ, the propitiation for the sins of the whole
world." And our Lord commands, accordingly, that his redeeming work be preached
to "every creature among all nations:" but if there be no redemption but that of those
elders and saints mentioned Rev. v, 8, 9, and said to be "redeemed to God, out of
every kindred, and tongue, and people, and nation, it follows, that every kindred, and
tongue, and people, and nation," is left unredeemed in flat contradiction to God's
promise, as well as to the general tenor of the Scriptures. (2.) The number of the
saved is greater than that of the redeemed. For St. John, Rev. vii, 9, describes the
saved as "a great multitude which no man could number." But the persons "redeemed
from the earth and redeemed from among men," are said to be just one hundred and
forty-four thousand: whence it follows, either that an "innumerable multitude" of men
will sing "salvation to the Lamb," without having been redeemed; or that one hundred
and forty-four thousand souls are "a multitude which no man can number;" and that
as the number of these "redeemed from the earth and from among men," is already
completed, all the rest of mankind are consigned over to inevitable, finished
damnation. Thus, according to the objection which I answer, Zelotes himself is
passed by, as well as "every kindred, and tongue, and people, and nation." O ye
kindreds and tongues, ye people and nations,—ye English and Welsh, ye Scotch and
Irish, awake to your native good sense; nor dignify any longer with the name of
"doctrines of grace," inconsistent tenets imported from Geneva,—barbarous tenets
that rob you nationally of the inestimable jewel of redemption, and leave you
nationally in the lurch with Cain and Judas—with wretches whose reprobation (if we

believe Zelotes) was absolutely insured before your happy islands emerged out of the
sea, and the sea out of the chaos.
OBJECTION THIRD, But we are pressed with rational, as well as Scriptural
arguments. To show that Christ, who was lavish of his tears over justly reprobated
Jerusalem, was so sparing of his blood, that he would not shed one drop of it for the
world, and for the reprobated nations therein, much less for the arch reprobate, Judas:
to show this, I say, Zelotes asks, "How could Christ redeem Judas? Was not Judas'
soul actually in hell, beyond the reach of redemption, when Christ bled upon the
cross?"
ANSWER. The fallacy of this argument will be sufficiently pointed out by retorting
it thus:—"How could Christ redeem David? Was not David's soul actually in heaven,
beyond the need of redemption, when Christ bled upon the ignominious tree?" The
truth is, from the foundation of the world Christ intentionally shed his blood, to
procure a temporary salvation for all men, and an "eternal salvation for them that
obey him, and work out their salvation with fear and trembling." With respect to
David and Judas, "in the day of their visitation," through Christ's intended sacrifice,
they had both an "accepted time;" and, while the one by penitential faith secured
eternal salvation, the other by obstinate unbelief totally fell from initial salvation,
and by his own sin "went to his own," and not to Adam's "place."
OBJECTION FORTH. As to the difficulty which Zelotes raises from a supposed
"defect in Divine wisdom, if Christ offered for all a sacrifice which he foresaw many
would not be benefited by:" I once more observe that all men universally are
benefited by the sacrifice of the Lamb of God. For all men enjoy a day of initial and
temporary salvation, in consequence of Christ's mediation: and if many do not
improve their redemption so as to be eternally benefited thereby, their madness is no
more a reflection upon God's wisdom, than the folly of those angels who did not
improve their creation. Again: this objection, taken from Divine wisdom, and
levelled at our doctrine, is so much the more extraordinary, as, upon the plan of
particular redemption, Divine wisdom (to say nothing of Divine veracity, impartiality,
and mercy) receives an eternal blot. For how can "God judge the world in wisdom
according to the Gospel?" Rom. ii, 16. How can he wisely upbraid men with their
impenitency, and condemn them because "they have not believed in the name of his
only begotten Son," John iii, 18, if there never was for them a Gospel to embrace,
repentance to exercise, and an only begotten Son of God to believe in?
And now, reader, sum up the evidence arising from the scriptures balanced, the
arguments proposed, and the objections answered in this section; and say whether the
doctrines of bound will and curtailed redemption, or, which is all one, the doctrines
of necessary sin, and absolute, personal, yea, national reprobation, can, with any
propriety, be called either sweet "doctrines of grace," or Scriptural doctrines of
wisdom.
————

SECTION X.
The doctrine of free grace is farther maintained against Honestus;
and that of free will and just wrath against Zelotes.
The scale of FREE GRACE and JUST wrath The scale of FREE WILL in man, without
in God.
FREE wrath in God.
Resistible FREE GRACE is the spring of all Perverse FREE WILL is the spring of all
our graces and mercies.
our sins and curses.
The Father, as Creator, gives to the Son, The Son, as Redeemer, brings to the
as Redeemer, the souls that yield to his
Father, for the promise of the Holy
paternal drawings; and they who resist
Ghost, the souls that yield to his filial
those drawings, cannot come to the
drawings; and they who resist those
Son for rest and liberty.
drawings, cannot come to the Father
for the Spirit of adoption.
IT is GOD, who worketh in you both to
will and to do of his good pleasure. [That
is, God, as Creator, has wrought in you
the power to will and to do what is right:
God, as Redeemer, has restored you that
noble power which was lost by the fall:
and God, as Sanctifier, excites and helps
you to make a proper use of it. Therefore
"grieve him not:" for, as it is his good
pleasure to help you now, so, if you "do
despite to the Spirit of his grace," it may
be his good pleasure "to give you up to a
reprobate mind," and to "swear in his
anger that his Spirit shall strive with you"
no more. That this is the apostle's
meaning, appears from his own words to
those very Philippians, in the opposite
scale.] Phil. ii, 13.

WHEREFORE work out your own
salvation with fear and trembling. Arise
and be doing, and the Lord be with you,
1 Chron. xxii, 16. Do all things without
disputing, &c, that I may rejoice, that I
have not run in vain, neither laboured in
vain. I follow after, if that I may
apprehend that for which I am
apprehended of Christ. This one thing I
do, &c, I press toward the mark, &c. Be
followers
of
me,
for
many
walk—enemies of the cross of Christ,
whose end is destruction. Those things,
which ye have seen in me, do: and the
God of peace shall be with you, Phil. ii,
12, &c; iii, 12, &c; iv, 9, &c.

Thy people [shall, or will be] willing
in the day of thy power: or, as we have it
in the reading Psalms, In the day of thy
power shall the people offer free will
offerings, Psa. cx, 3.

I am not [personally] sent but to the
lost sheep of the house of Israel. But my
people, &c, would none of me, Matt. xv,
24; Psa. lxxxi, 11. He came to his own,
and his own received him not, John i, 11.
The power of the Lord was present to
heal them, but the Pharisees murmured.
They rejected the counsel of God against

themselves, Luke v, 17, 30; vii, 30. If I by
the finger [i.e. the power] of God cast out
devils, no doubt the kingdom of God [the
day of God's power] is come upon you,
Luke xi, 15, &c. He did not many mighty
works [i.e. he did not mightily exert his
power] there, because of their unbelief.
He could do there no mighty work,
[consistently with his wise plan,] and he
marvelled because of their unbelief,
[which was the source of their
unwillingness,] Matt. xiii, 58; Mark vi, 5,
6. Now the things which belong unto thy
peace, &c, are hid from thine eyes,
because thou knewest not the day of [my
power, and of] thy visitation, Luke xix,
42, &c. How often would I have gathered
thy children, as a hen does gather her
brood under her wings, and ye would not,
Luke xiii, 34. [Any one of those
scriptures shows, that free grace does not
necessitate free will; and all of them
together make a good measure, running
over into Zelotes' bosom.]
God hath exalted him [Christ] to give
repentance, Acts v, 31. God peradventure
[i.e. if they are not judicially given up to
a reprobate mind, and they do not
obstinately harden themselves] will give
them
[that
oppose
themselves]
repentance to the acknowledging of the
truth, 2 Tim. ii, 25.

God is willing that all should come to
repentance, 2 Pet. iii, 9. God's goodness
leadeth thee to repentance, Rom. ii, 4.
And the rest of men, which were not
killed by these plagues, yet repented not,
Rev. ix, 20. Then began he to upbraid the
cities, &c, because they repented not,
Matt. ix, 20. I gave her space to repent,
and she repented not, Rev. ii, 21.

Every good gift, &c, is from above,
and cometh down from the Father of
lights, James i, 17. Faith is the gift of
God, Eph. ii, 8. They rehearsed how God
had opened the door of faith [in Christ] to
the Gentiles, Acts xiv, 27. To you it is
given, on the behalf of Christ, to believe
in him, Phil. i, 29.

Faith cometh by hearing [the work of
man,] Rom. x, 17. Lord, I believe, [not
thou believest for me,] help thou my
unbelief, Mark ix, 24. He upbraided them
with their unbelief, Mark xiv, 14. How is
it ye have no faith? Mark iv, 40. How can
you believe, who receive honour one of
another? John v, 44. The publicans
believed, &c. And ye, when ye had seen
it, repented not afterward, that ye might

believe, Matt. xxi, 30. Thomas said, I will
not believe, John xx, 25. Having
damnation, because they have cast off
their first faith, 1 Tim. v, 12.
When the Gentiles heard this they
were glad, and as many as were
[tetagmenoi] disposed [13] for, [our
translators say ordained to] eternal life
believed, Acts xiii, 48.

These (the Jews of Berea) were more
noble [or candid] than those of
Thessalonica, in that they received the
word with all readiness of mind and
searched the Scriptures daily, whether
those things were so: therefore many of
them believed, Acts xvii, 11, 12.

They have ears to hear, and hear not;
He that hath an ear to hear, let him
for they are a rebellious house, Ezek. xii,
hear what the Spirit saith. Rev. ii, 7.
2.
[It is very remarkable that the Lord, to
Can the Ethiopian change his skin, and
the leopard his spots? then may ye also show his readiness to help those obstinate
do good [without my gracious help] that offenders, says, just after] O Jerusalem,
are accustomed to do evil, Jer. xiii, 23. wilt thou not be made clean? When shall
it once be?
Neither knoweth any man the Father,
save, &c, he to whomsoever the Son will
reveal him; [and he will reveal him unto
babes, as appears from the context,] Matt.
xi, 25, 27. Flesh and blood hath not
revealed this unto thee, [that Jesus is the
Christ, &c,] but my Father, Matt. xvi, 17.

God resisteth the proud, but giveth
grace to the humble; [i.e. to babes,] &c.
Submit therefore yourselves to God, &c,
humble yourselves in the sight of the
Lord, and he shall lift you up, James iv,
6, &c. If any man will do his will, he
shall know of the doctrine, whether it be
of God, John vii, 17. The secret of the
Lord is with them that fear him, Psa. xxv,
14.

To understand aright some passages in St. John's Gospel, we must remember that,
wherever the Gospel of Christ is preached, the Father particularly draws to the Son
as Redeemer, those that believe in him as Creator. And this he does, sometimes by
cords of love, sometimes by cords of fear, and always by cords of conviction and
humiliation. They that yield to these drawings become "babes, poor in spirit," and
members of "the little flock" of humble souls, "to whom it is the Father's good
pleasure to give the kingdom. For he giveth grace to the HUMBLE;— yea "he giveth
grace and glory, and no good thing will he withhold from them that" follow his
drawings, and "lead a godly life."

Those convinced, humbled souls, conscious of their lost estate, and inquiring the
way to heaven, as honest Cornelius, and the trembling jailer—those souls, I say, the
Father in a particular manner gives to the Son, as being prepared for him, and just
ready to enter into his dispensation. "They believe in God, they must also believe in
Christ;" and the part of the Gospel that eminently suits them, is that which Paul
preached to the penitent jailer; and Peter to the devout centurion.
The Jews about Capernaum showed great readiness to follow Jesus: but it was out
of curiosity, and not out of hunger after righteousness. Their hearts went more after
loaves and fishes, than after grace and glory. In a word, they continued to be grossly
unfaithful to their light, under the dispensation of the Father, or of God as Creator.
Hence it is, that our Lord said to them, "Labour not for the meat which perisheth, but
for that which endureth to everlasting life." Mind your souls as well as your bodies:
be no more practical Atheists. To vindicate themselves they pretended to have a great
desire to serve God. "What shall we do," said they, "that we may work the works of
God?" "This is the work of God," replied our Lord: "this is the thing which God"
peculiarly requires of those who are under His dispensation,—" that ye believe on
him whom he hath sent,"—i, e. that ye submit to MY dispensation. Here the Jews
began to cavil and say, "What sign showest thou, that we may believe thee?" Our
Lord, to give them to understand that they were not so ready to believe upon proper
evidence as they professed to be, said to them, "Ye have seen me" and my miracles,
"and yet ye believe not." Then comes the verse, on which Zelotes founds his doctrine
of absolute grace to the elect, and of absolute wrath to all the rest of mankind: "All
that the Father [particularly] giveth me," because they are particularly convinced that
they want a mediator between God and them; and because they are obedient to his
drawings, and to the light of their dispensation;—all these, says our Lord, "shall or
will come unto me," and I will be as ready to receive them, as the Father is to draw
them to me, for "him that cometh to me, I will in no wise cast out:" I will admit him
to the privileges of my dispensation; and, if he be faithful, I will even introduce him
into the dispensation of the Holy Ghost,—into the kingdom, that does not consist in
meat and drink, nor yet in bare penitential righteousness, but also in "peace and joy
in the Holy Ghost." "And this is the Father's will, that, of all whom he has given me,"
that I may bless them with the blessings of my dispensation, "I should lose nothing"
by my negligence as a Saviour, or as a Shepherd: although some will lose themselves
by their own perverseness and wilful apostasy. That this is our Lord's meaning, is
evident from his own doctrine about his disciples being "the salt of the earth," and
about some "losing their savour," and "losing their own soul." But above all, this
appears from his express declaration concerning one of his apostles. This being
premised, I balance the favourite text of Zelotes thus:—
I.
II.
All that the Father giveth me [by the
I have manifested thy name [O Father]
decree of faith, according to the order of to the men whom thou hast given me out
the dispensations] shall [or will] come to of the world. Thine they were [they
me; and him that cometh unto me I will belonged to thy dispensation, they

in no wise cast out. [If he be lost it will
not be by my losing him, but by his
losing his own soul. It will not be by my
casting him out, but by his casting
himself out. Witness the young man, who
thought our Lord's terms too hard; and
"went away sorrowful:" witness again
Judas, who "went out," and of his own
accord "drew back unto perdition."] John
vi, 37.

believed in thee] and thou gavest them
me, [they entered my dispensation, and
believed in me.] Those that thou gavest
me, I have kept [according to the rules of
my dispensation] and none of them is lost
BUT [he that has destroyed himself,
Judas,] the son of perdition, that the
Scripture might be fulfilled, John xvii, 6,
12.

Inquire we now what scriptures were fulfilled by the perdition of Judas. They are
either general or particular: (1.) The general are such as these: "The turning away of
the simple shall slay them," Prov. i, 32. "When the righteous man turneth from his
righteousness, [and who can be a 'righteous man' without true faith?] he shall die in
his sin." Again: "When I say to the righteous," that "he shall surely live, if he trust to
his righteousness, and commit iniquity, he shall die for it," Ezek. iii, 20; xxxiii, 13.
(2.) The particular scriptures fulfilled by the destruction of Judas are these: Psa. xli,
9, "Mine own familiar friend in whom I trusted, who did eat of my bread, hath lifted
up his heel against me." These words are expressly applied to Judas by our Lord
himself, John xii, 18, and they demonstrate that Judas was not always a cursed
hypocrite, unless Zelotes can make appear that our Lord reposed his trust in a
hypocrite; whom he had chosen for his "own familiar friend." Again: "Let his days
be few, and let another take his office, or his bishopric." These words are quoted
from Psa. cix, and particularly applied to Judas by St. Peter, Acts i, 20. Now, to know
whether Judas' perdition was absolute, flowing from the unconditional reprobation
of God, and not from Judas' foreseen backsliding, we need only compare the two
Psalms where his sin and perdition are described. The one informs us, that before he
lifted up his heel against Christ, he was Christ's own familiar friend, and so sincere
that the Searcher of hearts trusted in him: and the other Psalm describes the cause of
Judas' personal reprobation thus: "Let his days be few, and let another take his
office," &c, "because that [though he once knew how to tread in the steps of the
merciful Lord, who honoured him with a share in his familiar friendship, yet] he
remembered not to show mercy, but persecuted the poor, that he might even slay the
broken in heart. As he loved cursing, so let it come unto him: as he delighted not in
blessing, so let it be far from him: as he clothed himself with cursing like as with a
garment, so let it come into his bowels like water," Psa. cix, 8, 16, &c. Hence it is
evident, that if Judas was lost agreeably to the Scriptural prediction of his perdition;
and if that very prophecy informs us that "his days were few, because he remembered
not to show mercy, &c," we horribly wrong God when we suppose that this means,
because God never remembered to show any mercy to Judas, because God was a
graceless God to Iscariot thousands of years before the infant culprit drew his first
breath. Brethren and fathers, as many as are yet concerned for our Creator's honour,
and our Saviour's reputation, resolutely bear your testimony with David and the Holy
Ghost, against this doctrine; so shall Zelotes blush to charge still the Father of

mercies with the absolute reprobation of Judas, not only in opposition to all good
nature, truth, and equity; but against as plain a declaration of God, as any that can be
found in all the Scriptures. "Let his days be few, and let another take his office, &c,
because he remembered not to show mercy, but persecuted the poor, that he might
[betray innocent blood, and] even slay the broken in heart." [14]
To conclude: if God has taken such particular care to clear himself from the charge
of absolutely appointing Judas to be a "son of perdition!" Nay, if CHRIST himself
asserts that the FATHER gave him Judas, as well as the other apostles:—and if the
HOLY GHOST declares, by the, mouth of David, that Judas was once Christ's familiar
friend, and as such honoured with his trust and confidence; is it not evident, that the
doctrine of free wrath, and of any man's (even Judas') absolute, unconditional
reprobation is as gross an imposition upon Bible Christians, as it is a foul blot upon
all the Divine perfections?
I.
Ye believe not, because ye are not of
my sheep, as I said unto you, [John viii,
37. He that is of God, heareth God's
words: ye therefore hear them not,
because you are not of God—i.e. because
ye are not godly, whatever ye pretend.]
My sheep [those that really belong to my
dispensation, and compose my little
flock] my sheep, I say, hear my voice,
[they mind, understand, approve,
embrace my doctrine,] and they follow
me [in the narrow way of faith and
obedience:] and [in that way] I give unto
them eternal life, and [in that way] they
shall never perish, neither shall any pluck
them out of my hand. [For who shall
harm them if they be followers of that
which is good? 1 Peter iii, 13.] My Father
who gave them me, [who agreed, that
where my dispensation is opened, those
who truly believe on him as Creator,
should be peculiarly given me as head of
the Christian Church, to make them
Christian priests and kings unto him:] my
Father, I say, who gave them me, is
greater than all, and none shall pluck
them [that thus hear my voice and follow
me] out of my Father's hand: for I and my
Father are one [in nature, power, and

II.
He that believeth not is condemned
already, because he hath not believed,
&c. And this is the [ground of unbelief
and] condemnation, that light is come
into the world, and men loved darkness
rather than light, because their deeds
were evil. For every one that [buries his
talent of light, and] doeth evil, hateth the
light, neither cometh to the light, lest his
deeds should be reproved. But he that
doth truth [he that occupies till I come
with more light] cometh to the light, that
his deeds may be made manifest, that
they are wrought in God, John iii, 18, &c.
[All that our Lord meant, then, when he
said to the Pharisees, "Ye believe not,
because ye are not of my sheep," is
explained in such scriptures as these.] He
that is faithful in that which is least, is
faithful also in much, Luke xvi, 10. How
can ye believe, who receive honour one
of another, and seek not the honour that
cometh from God? [Had you been
faithful to the light of conscience, you
would have believed Moses; and] had ye
believed Moses, ye would have believed
me: but if ye believe not his writings,
how shall ye believe my words? John v,
44, &c. [If ye believe not in God, how

faithfulness, to show that "the way of the shall ye believe in me? If you dishonour
Lord is strength to the upright; but my Father, how can you honour me?]
destruction shall be to the workers of
iniquity," Prov. x, 29.] John x, 2, 26, &c.
No man can come unto me except the
Father draw him, [and he be faithful to
the Father's attraction:] every man,
therefore, that hath heard and learned of
[that is, submitted to] the Father [and to
his drawings] cometh unto me. There are
some of you that believe not, &c.
Therefore said I unto you, that no man
can come unto me, except it be given him
of my Father, John vi, 44, 45, 64, 65.
The meaning is, that no man can
believe in the Son, who has not first a
degree of true faith in the Father. "Ye
believe in God, believe also in me," says
Christ. "All must honour the Son, as they
honour the Father." All, therefore, that do
not "learn of," that is, submit to, and
honour the Father, cannot come to the
Son and pay him homage. He that
obstinately refuses to take the first step in
the faith, cannot take the second. To
show, therefore, that Zelotes cannot with
propriety ground the doctrine of free
wrath upon John vi, any more than upon
John x, I need only prove the three
propositions contained in the opposite
Scale.

[FIRST PROPOSITION: The Father
draws all to himself, and gives to the Son
all those who yield to his drawings.
Witness the following scriptures.] All the
day long I have stretched forth my hand
to [draw] a disobedient people, Rom. x,
21. Despisest thou the riches of God's
forbearance, not considering that his
goodness leadeth [that is, gently draweth]
thee to repentance, [and of consequence
to faith in a Mediator between God and
man?] Rom. ii, 4. Of those whom thou
hast given me none is lost [hitherto] but
[one, Judas, who is already so completely
lost, that I may now call him] a son of
perdition, John xvii, 12.
SECOND PROPOSITION. The Son
likewise, "who is the light that enlightens
every man, draws all to himself," and
then brings to the Father those who yield
to his attraction, "that they may receive
the adoption of sons." Witness the
following scriptures:—"And I, if I be
lifted up from the earth, will draw all
men unto me, John xii, 32. Come unto
me, all ye that labour [and are restless]
and I will give you rest." If you come to
me, I will plainly reveal to you the
Father: I will enable you by my peaceful
Spirit to call him ABBA, FATHER, with
delightful assurance: [for] no man
knoweth the Father but the Son, and he,
to whomsoever the Son will reveal him
[by the Holy Ghost,] Matt. xi, 27, 28.
THIRD PROPOSITION. These
drawings of the Father, and of the Son,
are not irresistible, as appears from the
following scriptures: "Because I have

stretched out my hands, and no man
[comparatively] regarded [my drawings,]
I will mock when your destruction
cometh as a whirlwind, Prov. i, 24, 27.
These things I say unto you [obstinate
Pharisees,] that you might be [drawn unto
me, and] saved, &c, and [notwithstanding
my drawings] ye will not come unto me,
that ye might have life," John v, 34, 40.
The preceding propositions are founded upon the proportion of faith, upon the
relations of Father, Son, and Holy Ghost, and upon the doctrine of the dispensations
explained in the Essay on Truth.
Should Zelotes compare these propositions, he will see that if the Father does not
particularly give all men to the Son, that they may receive the peculiar blessings of
the Christian dispensation; and if the Son does not explicitly reveal the Father to all
men by the Spirit of adoption, or the baptism of the Holy Ghost; it is not out of free,
reprobating wrath; but merely for the two following reasons: (1.) As in the political
world all men are not called to be princes and kings; so in the religious world all are
not blessed with five talents; all are not called to believe explicitly in the Son and in
the Holy Ghost, or to be "made kings and priests to God" in the Christian Church.
(2.) Of the many that are called to this honour, few (comparatively) are obedient to
the heavenly calling; and, therefore, "few are chosen" to "receive the crown of
Christian righteousness:" or, as our Lord expresses it, few "are counted worthy to
stand before the Son of man" among them that have been faithful to their five talents.
But, as all men have one talent till they have buried it, and God has judicially taken
it from them: as all men are at least under the dispensation of the Father, as a
gracious and faithful Creator: as Christ, "the light that lighteth every man that cometh
into the world," draws all men implicitly to this merciful Creator; while the Spirit,
as "the saving grace which has appeared unto all men, implicitly teaches them to deny
ungodliness," and to live soberly, righteously, and piously in this present world: as
this is the case, I say, what can we think of the absolute election or reprobation of
individuals, which insures saving grace and heaven to some, while (through the
denial of every degree of saving grace) it secures damning sin and everlasting
burnings to others?
If it be asked, how it has happened that so many divines have embraced these
tenets? I reply, It has been chiefly owing to their inattention to the doctrine of the
dispensations. Being altogether taken up with the particular dispensations of the Son
and of the Holy Ghost, they overlooked, as Peter once did, the general dispensation
of the Father, which is the basis of all the superior economies of Divine grace. They
paid no manner of attention to the noble testimony, which that apostle bore when,
parting with his last scrap of Jewish bigotry, he said: "Of a truth, I perceive that God
is no respecter of persons: but in every nation he that feareth him, and worketh

righteousness, is accepted of him." As if he had said, Though distinguishing grace
should never give two talents to a heathen that fears God and works righteousness;
though he should never explicitly hear of the Son, and of the Holy Ghost; yet shall
he enter, as a faithful servant, into the joy of his merciful Lord, when many "children
of the kingdom shall be thrust out:" for it is revealed upon earth, and of consequence
it is decreed in heaven, that they who are chosen and called to partake of the Divine
peace, which is essential to the peculiar dispensations of the Son, and of the
unspeakable joy, which is essential to the peculiar dispensation of the Holy Ghost,
shall be reprobated, or "thrust out," if they do not "make their high calling and
election sure:" while they that were only chosen and called to the righteousness
essential to the general dispensation of the Father, shall "receive the reward of the
inheritance," if they do but "walk worthy of their inferior election and calling."
Methinks that Zelotes, instead of producing solid arguments in favour of his
doctrines, complains that I bring certain strange things to his ears; and that the
distinction between the Christian dispensation, and the other economies of grace, by
which I have solved his Calvinistic difficulties, has absolutely no foundation in the
Scripture. That I may convince him of his mistake in this respect, to what I have said
on this subject in the Essay on Truth, I add the following proof of my dealing in old
truths, and not in "novel chimeras." St. Paul, 1 Cor. ix, 17, declares that "the
dispensation of the Gospel of Christ [which in its fulness takes in the ministration of
the Spirit] was committed unto him." Eph. i, 10, he calls this dispensation "the
dispensation of the fulness of times, in which God gathers in one all things in Christ."
Chap. iii, 2, &c, after mentioning "the dispensation of the grace of God given him,"
as an apostle of Christ, he calls it "preaching among the Gentiles the unsearchable
riches of Christ," and the "making all men see what is the fellowship of the mystery,
which had been hid in God from the beginning of the world." Col. i, 25, &c, speaking
of the Christian Church, in opposition to the Jewish, he says, "Whereof I am made
a minister according to the dispensation of God, which is given to me for you, &c,
even the mystery which hath been hid from ages, but now is made manifest to his
saints:" and he informs them that this mystery, now revealed, was "Christ in them,
the hope of glory." Again, what he calls here the mystery hidden before, but now
made manifest to Christians, he calls in another place "the new testament,—the
ministration of righteousness,—where the Spirit of the Lord is"—and where "there
is liberty," even the glorious liberty of the children of God; observing, that although
the Mosaic dispensation or "ministration" was "glorious," yet that of Christ exceeds
in glory," 2 Cor. iii, 6, &c.
To deny the doctrine of the dispensations is to deny that God made various
covenants with the children of men since the fall: it is at least to confound all those
covenants with which the various Gospel dispensations stand or fall. And to do so is
not to divide the word of God aright, but to make a doctrinal farrago, and increase
the confusion that reigns in mystical Babel. From the preceding quotations out of St.
Paul's Epistles, it follows, therefore, either that there was no Gospel in the world,
before the Gospel which was "hid from ages," and "made manifest" in St. Paul's days

"to God's saints," when this mystery, "Christ in them the hope of glory," was revealed
to them by the Holy Ghost: or, (which to me appears an indubitable truth,) that the
evangelical dispensation of Adam and Noah was bright; that of Abraham and Moses
brighter; that of initial Christianity, or of John the Baptist, explicitly setting forth "the
Lamb of God that taketh away the sins of the world," brighter still; and that of perfect
Christianity, (or of Christ revealed in us by the power of the Holy Ghost,) the
brightest of all.
————
SECTION XI.
A rational and Scriptural view of St. Paul's meaning in the ninth chapter of the
Epistle to the Romans—Some of the deepest passages of that chapter are thrown
into the Scripture Scales, and by being weighed with parallel texts, appear to have
nothing to do with free wrath and Calvinistic reprobation.
IF Zelotes find himself pressed by the weights of my second Scale, he will
probably try to screen his "doctrines of grace," by retreating with them behind the
ninth chapter of the Epistle to the Romans. But I am beforehand with him: and
appealing to that chapter, I beg leave to show that the passages in it, which at first
sight seem to favour the doctrine of free wrath, are subversive of it, when they are
candidly explained according to the context, and the rest of the scriptures. Five
couple of leading propositions open the section.
I.
I. To deny that God out of mere
distinguishing grace, may and does grant
Church blessings, or the blessings of the
covenant of peculiarity, to some men,
making them comparatively vessels to
honour; and making of consequence
other men comparatively vessels to
dishonour, or vessels less honourable: to
deny this, I say, is to oppose the doctrine
of the dispensations, and to rob God of a
gracious sovereignty, which he justly
claims.

II.
To insinuate that God, out of mere
distinguishing wrath, fixes the curse of
absolute rejection upon a number of
unborn men, for whom he never had any
mercy, and whom he designs to call into
being only to show that he can make and
break vessels of wrath—to insinuate this,
I say, is to attribute to God a tyrannical
sovereignty, which he justly abhors.

II. God is too gracious unconditionally
God is too holy and too just not to
to reprobate, i.e. ordain to eternal death, reprobate his obstinately rebellious
any of his creatures.
creatures.
III. In the day of initial salvation, they
In the day of initial salvation, they
who through grace believe in their light, who unnecessarily do despite to the Spirit

are conditionally vessels of mercy, or of grace and disbelieve, are conditionally
God's elect, according to one or another vessels of wrath, that "fit themselves for
dispensation of his grace.
destruction."
IV. God justly gives up to final
blindness of mind, and complete
hardness of heart, them that resolutely
shut their eyes, and harden their hearts to
the end of their day of initial salvation.

Perverse free will in us, and not free
wrath in God, or necessity from Adam, is
the cause of our avoidable unbelief: and
our personal avoidable unbelief is the
cause of our complete personal
reprobation, both at the end of the day of
grace, and in the day of judgment.

V. There can be no sovereign,
There can never be sovereign,
distinguishing free grace in a good God; distinguishing free wrath in a just God;
because goodness can bestow free, because justice cannot inflict free,
undeserved gifts.
undeserved punishments.
Reason and conscience should alone, one would think, convince us that St. Paul,
in Rom. ix, does not plead for a fight in God so to hate any of his unformed creatures
as to intend, make, and fit them for destruction, merely to show his absolute
sovereignty and irresistible power. The apostle knew too well the God of love, to
represent him as a mighty potter, who takes an unaccountable pleasure to form
rational vessels, and to endue them with keen sensibility, only to have the glory of
absolutely filling them, by the help of Adam, with sin and wickedness on earth, and
then with fire and brimstone in hell. This is the conceit of the consistent admirers of
unconditional election and rejection, who build it chiefly upon Rom. ix. Should you
ask, why they fix so dreadful a meaning on that portion of Scripture; I answer, that
through inattention and prejudice, they overlook the two keys which the apostle gives
us to open his meaning, one of which we find in the three first, and the other in the
three last verses of that perverted chapter.
In the three first verses St. Paul expresses the "continual sorrow," which he "had
in his heart," for the obstinacy of his countrymen, the Jews, who so depended upon
their national prerogatives, as Jews; their Church privileges, as children of Abraham;
and their Pharisaic righteousness of the law, as observers of the Mosaic ceremonies,
that they detested the doctrine of salvation by faith in Jesus Christ. Now, if the
apostle had believed that God, by a wise decree of preterition, had irreversibly
ordained them to eternal death "to illustrate his glory by their damnation," as Calvin
says; how ridiculous would it have been in him to sorrow night and day about the
execution of God's wise design! If God, from the beginning of the world, had
absolutely determined to make the unbelieving Jews personally and absolutely
vessels of wrath, to the praise of the glory of his sovereign free wrath; how wicked
would it have been in St. Paul to begin the next chapter by saying, "My heart's desire
and prayer to God for unbelieving Israel—for the obstinate Jews, is that they might
be saved!" Would he not rather have meekly submitted to the will of God, and said,

like Eli, "It is the Lord: let him do what seemeth him good?" Did it become
him—nay, was it not next to rebellion in him, so passionately to set his heart against
a decree made (as we are told) on purpose to display the absoluteness of Divine
sovereignty? And would not the Jews have retorted his own words! "Who art thou,
O vain man, that repliest against God" by wishing night and day the salvation of
"vessels of wrath:" of men whom he hath absolutely set apart for destruction?
"But if the apostle did not intend to establish the absolute, personal preterition of
the rejected Jews and their fellow reprobates, what could he mean by that mysterious
chapter?" I reply: He meant in general to vindicate God's conduct in casting off the
Jews, and adopting the Gentiles. This deserves some explanation. When St. Paul
insinuated to the Jews that they were rejected as a Church and people, and that the
uncircumcised Gentiles (even as many as believed on Jesus of Nazareth) were now
the chosen nation, "the peculiar people," and Church of God, his countrymen were
greatly offended: and yet, as "the apostle of the Gentiles," to "provoke the Jews to
jealousy," he was obliged peculiarly to enforce this doctrine among them. They
generally gave him audience till he touched upon it. But when he "waxed bold," and
told them plainly that Christ had bid him "depart from Jerusalem," as from an
accursed city; and had "sent him far thence unto the Gentiles," they could contain
themselves no longer; and "lifting up their voices, they said, Away with such a fellow
from the earth," Acts xiii, 46; xxii, 21. [15]
When St. Paul wrote to Rome, the metropolis of the Gentile world, where there
were a great many Jews, the Holy Ghost directed him to clear up the question
concerning the general election of the Gentiles, and the general rejection of the Jews.
And this he did, both for the comfort of the humble, Gentile believers, and for the
humiliation of his proud, self-elected countrymen; that being provoked to jealousy,
they, or at least some of them, might with the Gentiles make their personal calling
and election sure by believing in Christ. As the Jews were generally incensed against
him, and he had a most disagreeable truth to write, he dips his pen in the oil of
brotherly love, and begins the chapter by a most awful protestation of his tender
attachment to them, and sorrowful concern for their salvation, hoping that this would
soften them, and reconcile their prejudiced minds. But if he had represented them as
absolute reprobates, and vessels of wrath irreversibly ordained of God to destruction,
he would absurdly have defeated his own design, and exasperated them more than
ever against his doctrine and his person. To suppose that he told them with one
breath, he wished to be accursed from Christ for them, and with the next breath
insinuated that God had absolutely accursed them with unconditional, personal
reprobation, is a notion so excessively big with absurdity, that at times Zelotes
himself can scarcely swallow it down. Who indeed can believe that St. Paul made
himself so ridiculous as to weep tears of the most ardent love over the free wrath of
his reprobating Creator? Who can imagine that the pious apostle painted out "the God
of all grace," as a God full of immortal hatred to most of his countrymen: while he
represented himself as a person continually racked with the tenderest feelings of a

matchless affection for them all; thus impiously raising his own reputation, as a
benevolent man, upon the ruins of the reputation of his malevolent God?
Come we now to the middle part of the chapter. St. Paul, having prepared the Jews
for the disagreeable message which he was about to deliver, begins to attack their
Pharisaic prejudices concerning their absolute right, as children of Abraham, to be
God's Church and people, exclusively of the rest of the world whom they looked
upon as reprobated dogs of the Gentiles. To drive the unbelieving Jews out of this
sheltering place, he indirectly advances two doctrines: (1.) That God, as the Creator
and supreme Benefactor of men, may do what he pleases with his peculiar favours;
and that as he had now as indubitable a right freely to give five talents of Church
privileges to the Gentiles, as he had once to bestow three talents of Church privileges
upon the Jews. And, (2.) That God had as much right to set the seal of his wrath upon
them, as upon Pharaoh himself, if they continued to imitate the inflexibleness of that
proud unbeliever; inexorable unbelief being the sin that fits men for destruction, and
pulls down the wrath of God upon the children of disobedience.
The first of those doctrines he proves by a reasonable appeal to conscience: (1.)
Concerning the absurdity of replying against God, i.e. against a being of infinite
wisdom, goodness, justice, and power. And (2.) Concerning a right which a potter
has of the same "lump of clay" to make one vessel for [16] honourable, and another
for comparatively dishonourable uses. The argument carries conviction along with
it. Were utensils capable of thought, the basin, in which our Lord washed his
disciples' feet, (a comparatively dishonourable use,)could never reasonably complain
that the potter had not made it the cup in which Christ consecrated the sacramental
wine. By a parity of reason, the king's soldiers and servants cannot justly be
dissatisfied because he has not made them all generals and prime ministers. And what
reason had the Jews to complain, that God put the Gentiles on a level with, or even
above them? May he not, without being arraigned at the bar of slothful servants, who
have buried their talents, give a peculiar, extraordinary blessing when he pleases, and
to whom he pleases? "Shall the thing formed say to him that formed it, Why hast
thou made me thus?" Shall the foot say, Why am I not the head? and the knee, Why
am I not the shoulder? Or, to allude to the parable of the labourers, "if God chooses
to hire the Gentiles, and send them into his favourite vineyard, blessing them with
Church privileges as he did the Jews; shall the eye of the Jews "be evil because God
is good" to these newly hired labourers? "May he not do what he pleases with his
own?"
To this rational argument St. Paul adds another (ad hominem) peculiarly adapted
to the Jews, who supposed it a kind of sacrilege to deny that, as children of Abraham,
they were absolutely "the chosen nation," and "the temple of the Lord." To convince
them that God was not so partial to the posterity of Abraham, Isaac, and Jacob, as
they imagined, the apostle reminds them that God had excluded the first born of
those favoured patriarchs from the peculiar blessings which by birthright belonged
to them: doing it sometimes on account of the sin of those first born, and sometimes

previously to any personal demerit of theirs, that he might show that his purpose,
according to election to peculiar privileges and Church prerogatives, does "not stand
of works, but of him that" chooseth, and "calleth" of his sovereign, distinguishing
grace. St. Paul confirms this part of his doctrine by the instance of Ishmael and Isaac,
who were both sons of Abraham: God having preferred Isaac to Ishmael, because
Isaac was the child of his own promise, and of Abraham's faith by Sarah, a free
woman, who was a type of grace and the Gospel of Christ: whereas Ishmael was only
the child of Abraham's natural strength by Agar, an Egyptian bondswoman, who was
a type of nature and the Mosaic dispensation.
With peculiar wisdom the apostle dwells upon the still more striking instance of
Isaac's sons, Esau and Jacob, who had not only the same godly father, but the same
free and pious mother; the younger of whom was nevertheless preferred to the elder
without any apparent reason. He leaves the Jews to think how much more this might
be the case, when there is an apparent cause, as in the case of Reuben, Simeon, and
Levi, Jacob's three eldest sons, who, through incest, treachery, and murder, forfeited
the blessing of the first born; a blessing this which by that forfeiture devolved on
Judah, Jacob's fourth son, whose tribe became the first and most powerful of all the
tribes of Israel, and had of consequence the honour of producing the Messiah, "the
Lion of the tribe of Judah." St. Paul's argument is masterly, and runs thus:—If God
has again and again excluded some of Abraham's posterity from the blessing of the
peculiar covenant, which he made with that patriarch concerning the "promised
seed:"—if he said, "In Isaac," Jacob, and Judah, "shall thy seed [the Messiah] be
called," and not in Ishmael, Esau, and Reuben, the first born sons of Abraham, Isaac,
and Jacob; how absurd is it in the Jews to suppose that merely because they are
descended from Abraham, Isaac, and Jacob, they shall absolutely share the blessings
of the Messiah's kingdom? If God excluded from the birthright Ishmael the scoffer,
Esau the seller of his birthright, and Reuben the defiler of Bilhah, his father's wife;
why might not Israel (his son called out of Egypt) his first born among nations, forfeit
his birthright through unbelief? And why should not the Gentile world, God's
prodigal son, inherit the blessing of the first born, if they submitted to the obedience
of faith, and with the younger son in the parable, returned from "the far country" to
their father's house; while the elder son insolently quarreled with God, reproached his
brother, absolutely refused to come in, and thus made his calling void, and his
reprobation sure?
The apostle's argument is like a two-edged sword. With one edge he cuts down the
bigotry of the Jews, by the above-mentioned appeals to the history of their
forefathers; and with the other edge he strikes at their unbelief, by an appeal to the
destruction of Pharaoh; insinuating that God as Maker, Preserver, and Governor of
men, has an undoubted right to fix the gracious or righteous terms, on which he will
finally bestow salvation; or inflict damnation on his rational creatures.
With the greatest propriety St. Paul brings in Pharaoh, to illustrate the odious
nature, fatal consequences, and dreadful punishment of unbelief. No example was

better known, or could be more striking to the Jews. They had been taught from their
infancy, with how "much long suffering" God had "endured" that notorious
unbeliever; "raising him up," supporting him, and bearing with his insolence day after
day, even after he had fitted himself for destruction. They had been informed, that the
Lord had often reprieved that father of the faithless, that, in case he again and again
hardened himself, (as Omniscience saw he would do,) he might be again and again
scourged, till the madness of his infidelity should drive him into the very jaws of
destruction; God having on purpose spared him, yea, [17] "raised him up" after every
plague, that if he refused to yield, he might be made a more conspicuous monument
of Divine vengeance, and be more gloriously overthrown by matchless power. So
should "God's name," i.e. his adorable perfections, and righteous proceedings, "be
declared throughout all the earth." And so should unbelief appear to all the world in
its own odious and infernal colours.
St. Paul having thus indirectly, and with his usual prudence and brevity, given a
double stab to the bigotry of the unbelieving Jews, who fancied themselves
unconditionally elected, and whom he had represented as conditionally reprobated;
lest they should mistake his meaning as Zelotes does, he concludes the chapter thus:
"What shall we say then?" What is the inference which I draw from the preceding
arguments? One which is obvious, namely, this: "That the Gentiles, [typified by
Jacob the younger brother,] who followed not professedly after righteousness, have
attained to righteousness, even the Christian righteousness which is of faith. But
Israel," or the Jews, who professedly "followed after the law of Mosaic righteousness,
[as the sportsman Esau did after his game,] have not attained to the law of Mosaic or
Christian righteousness:" they are neither justified as Jews, nor sanctified as
Christians. "True; and the reason is, because God had absolutely passed them by from
all eternity, that he might in time make them vessels of wrath fitted for destruction."
So insinuates Zelotes. But happily for the honour of the Gospel, St. Paul declares just
the reverse. "Wherefore," says he, did not the reprobated Jews attain to
righteousness? To open the eyes of Zelotes, if any thing will, he answers his own
question thus: "Because they sought it not by faith, but as it were by the external
works of the Mosaic law" opposed to Christian faith. "For they stumbled at that
stumbling stone," Christ, who is "a rock of offence" to unbelievers, and "the rock of
ages" to believers. "As it is written, Behold I lay in Zion a rock," that some shall,
through their obstinate unbelief, make "a rock of offence." And others, through their
humble faith, a rocky foundation, according to the decrees of conditional reprobation
and election: "He that believeth not shall be damned,—and whosoever believeth on
him shall not be ashamed," Rom. ix, 1-33; Mark xvi, 16.
That Zelotes should mistake the apostle's meaning when it is so clearly fixed in
the latter part of the chapter is unaccountable: but that he should support by it his
peculiar notion of absolute reprobation is really astonishing. The unbelieving Jews
are undoubtedly the persons whom the apostle had first in view when he asserted
God's right of appointing that obstinate unbelievers shall be "vessels of wrath." But
hear what he said of those REPROBATED JEWS to the ELECTED Gentiles, in the very

next chapter but one. "I speak to you Gentiles, &c, if by any means I may provoke to
emulation them that are my flesh [the Jews] and might save some of them. If some
of the branches [the unbelieving Jews] be broken off, &c, because of unbelief they
were broken off, and thou [believing Gentile] standest by faith. Be not high minded
but fear. For if God spared not the natural branches, take heed lest he also spare not
thee, &c. Continue in his goodness, otherwise thou also shalt be cut off," and treated
as a vessel of wrath "And they also, if they abide not still in unbelief, shall be grafted
in," and treated as vessels of mercy, Rom. xi, 13, &c.
But what need is there of going to Rom. xi to show the inconsistency of the
Calvinistic doctrines of free grace in Christ and free wrath in Adam? Of everlasting
love to some and everlasting hate to others? Does not Rom. ix itself afford us another
powerful antidote? If the elect were from eternity God's beloved people, while the
non-elect were the devil's people, hated of their Maker: and if God's love and hatred
are equally unchangeable, whether free agents change from holiness to sin, or from
sin to holiness; what shall we make of these words? "I will call them my people
which were not my people; and her beloved which was not beloved. And where it
was said unto them, Ye are not my people: there [upon their believing] shall they be
called the children of God," Rom. ix, 25, 26. What a golden key is here to open our
doctrine of conditional election, and to shut Zelotes' doctrine of absolute reprobation!
Having thus given a general view of what appears to me from conscience, reason,
Scripture, and the context, to be St. Paul's meaning in that deep chapter; I present the
reader with a particular and Scriptural explanation of some passages in it which do
not puzzle Honestus a little, and by which Zelotes supports the doctrines of bound
will and free wrath with some plausibility.
I.
It is not [primarily] of him that willeth,
[in God's way,] nor is it [at all] of him
that willeth [in opposition to God's will,
as the self-righteous Jews did,] Romans
ix, 16.

II.
Ye will not come to me that you might
have life, John v, 40. Whosoever will, let
him come, Revelation xxii, 17. I have set
before you life and death, &c, choose,
Deut. xxx, 19. I would, &c, and ye would
not, Luke xiii, 34.

It is not [primarily] of him that
I went, &c, lest by any means I should
[18]
runneth, but
of God that showeth run or had run in vain, Gal. ii, 2. So run
mercy, Romans ix, 16.
that [through mercy] you may obtain, 1
Corinthians ix, 24.
[Elehsw] [ will have mercy on whom
Whoso forsaketh his sin shall have
mercy,
Proverbs xxviii, 13. Let the
I will [or rather elew I should] have
wicked forsake his way, and, &c, the
mercy, Romans ix, 15.
Lord will have mercy upon him, Isaiah
lv, 7. He shall have judgment without

mercy, that hath showed no mercy, James
ii, 13. All the paths of the Lord are mercy
to such as keep his covenant, Psalm xxv,
10.
[Oikteirhsw] I will have compassion
As the heaven is high above the earth;
on whom I will [or rather oikteirw I so great is his mercy toward them that
should] have compassion, Romans ix, 15. fear him, Psalm ciii, 11. The things that
belong unto thy peace are hid from thine
eyes, &c, because thou knewest not the
time of thy visitation, Luke xix, 44. How
is it that ye do not discern this time, yea,
and why even of yourselves judge ye not
what is right? Luke xii, 56, 57. Hear, O
heavens, &c, I have nourished children,
and they have rebelled against me. The
ox knoweth his owner, &c, but Israel
doth not know, my people doth not
consider. It is a people of no
understanding; therefore he that formed
them will show them no favour, Isa. i, 3;
xxvii, 11. And God said to Solomon,
Because thou hast asked for thyself
understanding, &c, lo, I have given thee
a wise and understanding heart, 1 Kings
iii, 11, 12. Because he considereth, &c,
he shall not die,—he shall surely live,
Ezek. xviii, 28.
[Who can help seeing through this cloud of scriptures, that "God has mercy on
whom he should have mercy," according to his Divine attributes; extending initial
mercy to all, according to his long suffering and impartiality; and showing eternal
mercy, according to his holiness and truth, to them that use and improve their talent
of understanding, so as to love him and keep his commandments?]
I.
The children being not yet born,
neither having done any good or evil, that
the purpose of God according to election
might stand not of works, but of him that
calleth [i.e. that God might show, he may
and will choose some of Abraham's
posterity to some peculiar privileges
which he does not confer upon others:
and likewise to teach us that grace and

II.
Thus saith the Lord,—Did I plainly
appear to the house of thy father, &c, and
did I choose him out of all the tribes of
Israel to be my priest, &c. Why kick ye at
my sacrifice? Wherefore the Lord God
saith, I said indeed that thy house should
walk before me for ever. But now the
Lord saith, Be it far from me; for them
that honour me I will honour; and they

the new man mystically typified by
Jacob, shall have the reward of the
inheritance,—a reward this, which fallen
nature and the old man, mystically
typified by Esau, shall never receive: to
teach us this] it was said to Rebecca, The
elder shall serve the younger [in his
posterity [19] though not in his person:]
that is, the younger shall have the
blessing of the first born. And it was
accordingly conferred upon Jacob in
these words, Be lord over thy brethren,
Gen. xxvii, 20. To conclude, therefore,
from Jacob's superior blessing, that Esau
was absolutely cursed and reprobated of
God, is as absurd as to suppose that
Manasseh, Joseph's eldest son, was also
an absolute reprobate, because Ephraim,
his younger brother, had Jacob's chief
blessing: for the old patriarch refusing to
put his right hand upon the head of
Manasseh, said, "Truly his younger
brother shall be greater than he,"
Genesis xlviii, 19. But would Zelotes
himself infer from such words that
Manasseh was personally appointed from
all eternity to disbelieve and be damned,
and Ephraim to believe and be saved; that
the purpose of God according to absolute
reprobation and election might stand "not
of works [20] but of him that capriciously
and irresistibly calleth" some to finished
salvation in Christ, and others to finished
damnation in Adam? That God abhors
such a proceeding is evident from the
scriptures which fill my left scale, and in
particular from the opposite texts.

that despise me shall be lightly esteemed,
1 Samuel ii, 27, &c. Again: the Lord said
to Samuel, [I have not chosen,] I have
refused him [Eliab] for the Lord seeth not
as man seeth: the Lord looketh at the
heart [and chooseth in consequence:
accordingly, when] "Jesse made seven of
his sons to pass before the Lord, Samuel
said, The Lord hath not chosen these, 1
Sam. xvi, 7, 10. The Lord hath sought
him a man after his own heart, [David,]
because thou [Saul] hast not kept that
which the Lord commanded thee. Once
more: the Lord has rent the kingdom of
Israel from thee this day, and hath given
it to a neighbour of thine that is better
than thou," chap. xiii, 14; xv, 28.
The kingdom of Israel was an
unpromised gift to Saul and to David,
and yet God's election to and reprobation
from that dignity were according to
dispositions and works. How much more
may this be said of God's election to or
reprobation from a crown of glory! a
crown this, which God hath promised by
way of reward to them that love him;
refusing it by way of punishment to them
that hate him; whom he clothes in hell
with shame and with a vengeful curse,
according to their works and his own
declaration which follows:—"Yet saith
the [Predestinarian] house of Israel, The
way of the Lord is not equal. O house of
Israel, are not my ways equal? Are not
your ways unequal? Therefore I will
judge you every one according to his
ways. Repent and turn, &c, so iniquity
shall not be your ruin," Ezekiel xviii, 29,
&c. "I will do unto them according to
their way; and according to their deserts
[secundum merita] will I judge them, and
they shall know that I am the Lord,"
Ezekiel vii, 27. To these scriptures you
may add all the multitude of texts where

God declares that he will judge, i.e.
justify or condemn, reward or punish,
finally elect or finally reprobate men for,
by, according to, or because of their
works.
It is written, Jacob have I loved, but
God is love. God is loving to every
Esau have I hated, Rom. ix, 13.
man, and his tender mercies [in the
accepted time] are over all his works. Yet
the children of thy people say, The way of
the Lord is not equal: but as for them,
their way is not equal, &c, 1 John iv, 8.
Psa. cxlv, in the common prayers, Ezek.
xxxiii, 17.
Zelotes. who catches at whatever seems to countenance his doctrine of free wrath,
thinks that this scripture demonstrates the electing and reprobating partiality, on
which his favourite doctrines are founded. To see his mistake, we need only consider,
that in the Scripture language a love of preference is emphatically called love; and
an inferior degree of love is comparatively called hatred. Pious Jacob was not such
a churlish man as positively to hate any body, much less Leah—his cousin and his
wife: nevertheless, we read, "The Lord saw that Leah was hated: the Lord hath heard
that I was hated: now, therefore, my husband will love me:" i.e. Jacob will prefer me
to Rachel, his barren wife, Gen. xxix, 31, 32. Again: Moses makes a law concerning
"a man that hath two wives, one beloved and another hated," without intimating that
it is wrong in the husband to hate, that is, to be less fond of one of his wives than of
the other, Deut. xxi, 15. Once more: our Lord was not the chaplain of the old
murderer, that he should command us positively to hate our fathers, mothers, and
wives: for he, who thus "hateth another, is a murderer." Nevertheless, he not only
says, "He that hateth his life [that invaluable gift of God] shall keep it unto life
eternal; and he that loveth his life shall lose it:" but he declares, "If any man hate not
his father, and mother, and wife, and children, and brethren, and sisters, he cannot be
my disciple," Luke xiv, 26. Now, Christ evidently means, that whosoever does not
love his father, &c, and his own life less than him, cannot be his sincere disciple. By
a similar idiom it is said, "Esau have I hated:" an expression this, which no more
means that God had absolutely rejected Esau, and appointed him to the pit of
destruction, than Christ meant that we should absolutely throw away our lives, reject
our fathers, wives, and children, and abandon them to destruction.
II.
I.
Whom he will he hardeneth, Rom.
The god of this world [not the
ix, 18.
Almighty] hath, [by their own free
consent] blinded the minds of them that
That is, God judicially gives up to a believe not. Now is the day of salvation.
reprobate mind whom he will, not Despisest thou the riches of God's
[21]

according to Calvinistic caprice, but
according to the rectitude of his own
nature: and according to this rectitude
displayed in the Gospel, he will give up
all those who, by obstinately hardening
their hearts to the last, turn the day of
salvation into a day of final provocation,
see Psalm xcv, 8, &c.

goodness, forbearance, and long
suffering? not knowing that the goodness
of God leadeth thee to repentance? But
after thy hardness, and impenitent heart,
treasurest up unto thyself wrath, 2 Cor.
iv, 4; vi, 2; Rom. ii, 4, 5.

He hath blinded their eyes, and
hardened their hearts, that they should not
see with their eyes, nor understand with
their heart, and be converted, and I
should heal them, John xii, 40.

In them is fulfilled the prophecy of
Esaias, who says, By hearing ye shall
hear, and shall not understand; and,
seeing, ye shall see, and shall not
perceive. For this people's heart is waxed
gross [through their obstinately resisting
the light;] and their ears are dull of
hearing, and their eyes they have closed,
lest at any time they should see with their
eyes, and hear with their ears, and should
understand with their heart, and should
be converted, and I should heal them,
Matt. xiii, 14, 15.

That is, he hath judicially given them
up to their own blindness and hardness.
They had said so long, We will not see,
that he said at last in his just anger, They
shall not see; determined to withdraw the
abused, forfeited light of his grace; and
so they were blinded.

The Lord [in the above-mentioned
Pharaoh hardened his heart, and
sense] hardened Pharaoh's heart, [for his hearkened not, Exod. viii, 15. Zedekiah
unparalleled cruelty to Israel,] Exod. i, stiffened his neck, and hardened his heart
10, 22; vii, 13. See the next note.
from turning unto the Lord, 2 Chron.
xxxvi, 13. Take heed lest any of you be
hardened through the deceitfulness of sin,
Heb. iii, 18. Happy is the man that feareth
alway; but he that hardeneth his heart [as
Pharaoh did] shall fall into mischief,
[God will give him up,] Prov. xxviii, 14.
They are without excuse: because, when
they knew God, they glorified him not as
God, &c. Wherefore God also gave them
up to uncleanness, &c. For this cause
God gave them up to vile affections, &c.
And even as they did not like to retain
God in their knowledge, God gave them
over to a reprobate mind, Rom. i, 20, 28.

II.
I.
Thou wilt say then unto me, Why does
Shall not the Judge of all the earth do
he yet find fault? For who hath resisted right? Gen. xviii, 25. That thou mightest
his will? Rom. ix, 19.
be justified in thy saying, and clear when
thou art judged, Psa. li, 4. Com. Prayer.
Who but Zelotes could justify an
imaginary being that should, by the
channel of irresistible decrees, pour sin
and wrath into vessels made on purpose
to hold both; and should call himself the
God of love, the Holy One of Israel, and
a God of judgment? Nay, who would not
detest a king, who should absolutely
contrive the contracted wickedness and
crimes of his subjects, that he might
justly sentence them to eternal torments,
to show his sovereignty and power?
The rigid Calvinists triumph greatly in this objection started by St. Paul. They
suppose that it can be reasonably levelled at no doctrine but their own, which teaches,
that God by irresistible decrees has unconditionally ordained some men to eternal
life, and others to eternal death; and therefore their doctrine is that of the apostle. To
show the absurdity of this conclusion, I need only remind the reader once more, that
in this chapter St. Paul establishes two doctrines: (1.) That God may admit whom he
will into the covenant of peculiarity, out of pure, distinguishing, sovereign grace: and
(2.) That he had an absolute right of hardening whom he will upon Gospel terms, i.e.
of taking the talent of [22] softening grace from all that imitate the obstinate unbelief
of Pharaoh; such inflexible unbelievers being the only people whom God will harden
or give up to a reprobate mind. Now in both those respects the objection proposed is
pertinent, as the apostle's answers plainly show. With regard to the first doctrine, that
is, the doctrine of that distinguishing grace, which puts more honour upon one vessel
than upon another; calling Abraham to be the Lord's "pleasant vessel," while Lot or
Moab is only his "wash pot;" the apostle answers: "Nay, but, O man, who art thou
who repliest against God? shall the thing formed say to him that formed it, Why hast
thou made me thus?" Why am I a "wash pot," and not a "pleasant vessel?" "Hath not
the potter power over the clay," &c. Beside, is it not a blessing to be comparatively
a "vessel to dishonour?" Had not Ishmael and Esau a blessing, though it was inferior
to that of Isaac and Jacob? Is not a wash pot as good in its place as a drinking cup?
Is not a righteous Gentile—a Melchisedec, or a Job, &c, as acceptable to God,
according to his dispensation, as a devout Jew and a sincere Christian according to
theirs? With respect to the second doctrine, that of hardening obstinate unbelievers,
and "making his wrathful power known" upon them: after tacitly granting, that it is
impossible to resist God's absolute will, the apostle intimates in his laconic, and yet
comprehensive way of writing, that God has a right to find fault with, and display his

wrathful power upon hardened sinners, because "he hardens" none, but such as have
personally made themselves "vessels of wrath," and "fitted themselves for
destruction" by doing despite to the Spirit of his grace, instead of improving their day
of initial salvation: and he insinuates, that even then, God, instead of presently
dealing with them according to their deserts, "endures them with much long
suffering," which, according to St. Peter's doctrine, is to be accounted a degree of
salvation. Therefore in both senses the objection is pertinently proposed, and justly
answered by the apostle, without the help of sovereign free wrath, and Calvinistic
reprobation.
I.
II.
Hath not the potter power over the
The vessel that he [the potter] made of
clay, of the same lump to make one clay, was marred in the hand of the
vessel unto honour, and another unto potter; so he made it again into another
dishonour? Rom. ix, 21.
vessel, as seemed good to the potter, &c.
O house of Israel, cannot I do with you as
I have observed again and again that this potter, says the Lord, &c. At what
the apostle with his two-edged sword instant I shall speak concerning a nation,
defends two doctrines: (1.) The right &c, to destroy [for its wickedness:] if that
which God, our sovereign benefactor, has nation, against whom I have pronounced,
to give five talents, or one talent to whom turn from their evil, I will repent of the
he pleases, that is, to admit some people evil that I thought to do unto them. And
to the covenant of peculiarity, while he at what instant I shall speak concerning a
leaves others under a more general nation, &c, to build it, if it do evil in my
dispensation of grace and favour. Thus a sight, that it obey not my voice, then I
Jew was once a vessel to honour, a will repent of the good wherewith I said
person honoured far above a Gentile, and I would benefit them, Jer. xviii, 4.
a Gentile, in comparison to a Jew, might
be called "a vessel to dishonour." Moab,
When St. Paul wrote Rom. ix, 21, he
to use again the psalmist's expression, had probably an eye to the preceding
was once only God's "wash pot," Psa. lx, passage of Jeremiah, which is alone
8, while Israel was his "pleasant vessel." sufficient to rectify the mistakes of
But now the case is altered: the Jews are Zelotes; there being scarce a stronger text
nationally become the "vessel wherein to prove that God's decrees respecting our
there is no pleasure," and the Gentiles are salvation and destruction are conditional.
the "pleasant vessel." And where is the Never did "Sergeant IF" guard the
injustice of this proceeding? If a potter genuine doctrines of grace more
may make of the same lump of clay what valiantly, or give Calvinism a more
vessel he pleases, some for the dining desperate thrust than he does in the
room, and others for the meanest potter's house by the pen of Jeremiah.
apartment, all good and rueful in their However, lest that prophet's testimony
respective places; why should not God should not appear sufficiently weighty to
have the same liberty? Why should he Zelotes, I strengthen it by an express
not, if he chooses it, place some moral declaration of God himself:—
vessels above others, and raise the

Gentiles to the honour of being his
"Have I any pleasure at all that the
peculiar people? An unspeakable honour wicked should die, saith the Lord; and
this, which was before granted to the not that he should return from his ways
Jews only.
and live? Yet ye say, The way of the Lord
is not equal [in point of election to
eternal life, and appointment to eternal
death.] Hear now, O house of Israel, Is
not my way equal? When a righteous
man turneth away from his righteousness,
&c, for his iniquity shall he die. Again:
when a wicked man turneth from his
wickedness, &c, he shall save his soul
alive, Ezek. xviii, 23, &c.
The apostle's second doctrine respects "vessels of mercy and vessels of wrath,"
which in the present case must be carefully distinguished from the "vessels to
honour," or to nobler uses, and "the vessels to dishonour," or to less noble uses: and,
if I mistake not, this distinction is one of those things which, as St. Peter observes,
are "hard to be understood in Paul's epistles." The importance of it appears from this
consideration: God may, as a just, and gracious sovereign, absolutely make a moral
vessel for a more or less honourable use, as he pleases; such a preference of one
vessel to another being no more inconsistent with Divine goodness, than the king's
appointing one of his subjects lord of the bed chamber, and another only groom of
the stable, is inconsistent with royal good nature. But this is not the case with respect
to "vessels of mercy" and "vessels of wrath." If you insinuate, with Zelotes, that an
absolute God, to show his absolute love and wrath, absolutely made some men to fill
them unconditionally and eternally with love and mercy, and others to fill them
unconditionally and eternally with hatred and wrath, by way of reward and
punishment, you "change the truth of God into a lie," and serve the great Diana of the
Calvinists more than the righteous Judge of all the earth. Whatever Zelotes may think
of it, God never made an adult a vessel of eternal mercy that did not first submit to
the obedience of faith; nor did he ever absolutely look upon any man as a vessel of
wrath, that had not by personal, obstinate unbelief first fitted himself for destruction.
Considering then the comparison of the potter as referring in a secondary sense to the
"vessels of mercy," and to the "vessels of wrath," it conveys the following rational
and Scriptural ideas:—May not God, as the righteous maker of moral vessels, fill
with mercy or with wrath whom he will, according to his essential wisdom and
rectitude? May he not shed abroad his pardoning mercy and love m the heart of a
believing Gentile, as well as in the breast of a believing Jew? And may he not give
up to a reprobate mind, yea, fill with the sense of his just wrath a stubborn Jew, a
Caiaphas, as well as a refractory Gentile, a Pharaoh? Have not Jews and Gentiles a
common original? And may not the Author of their common existence, as their
impartial lawgiver, determine to save or damn individuals, upon the gracious and
equitable terms of the Gospel dispensations? Is he bound absolutely to give all the
blessings of the Messiah's kingdom to Abraham's posterity, and absolutely to

reprobate the rest of the world? Has a Jew more right to "reply against God" than a
Gentile? When God propounds his terms of salvation, does it become any man to
"say to him that formed him, Why hast thou made me thus" subject to thy
government? Why must I submit to thy terms? If God without injustice could appoint
that Christ should descend from Isaac, and not from Ishmael; if, before Esau and
Jacob had done any good or evil, he could fix that the blood of Jacob, and not that of
Esau, should run in his Son's veins; though Esau was Isaac's child as well as Jacob:
how much more may he, without breaking the promise made to Abraham, Isaac, and
Jacob, fix that the free-willing believer, whether Jew or Gentile, shall be a "vessel of
mercy prepared for glory," chiefly by free grace; and that the free-willing unbeliever
shall be a "vessel of wrath, fitted," chiefly by free will, "for just destruction?" Is not
this doctrine agreeable to our Lord's expostulation, With "the light of life. which
lightens every man, you will not come unto me that you might have life—more
abundant life—yea, life evermore?" Does it not perfectly tally with the great,
irrespective decrees of conditional election and reprobation, "He that believeth, and
is baptized," that is, he that shows his faith by correspondent works, when his Lord
comes to reckon with him, "shall be saved: and he that believeth not," though he were
baptized, "shall be damned?" And is it not astonishing, that when St. Paul's meaning
in Rom. ix, can be so easily opened by the silver and golden key, which God himself
has sent us from heaven, I mean reason and Scripture, so many pious divines should
go to Geneva, and humbly borrow Calvin's wooden and iron key, I mean his election
and reprobation? Two keys these, which are in as great repute among injudicious
Protestants, as the keys of his holiness are among simple Papists. Nor do I see what
great difference there is between the Romish and the Geneva keys: if the former open
and shut a fool's paradise, or a knave's purgatory, do not the latter shut us all up in
finished salvation or finished damnation?
Zelotes indeed does not often use the power of the keys; one key does generally
for him. He is at times so ashamed of the iron key, which is black and heavy; and so
pleased with the wooden key, which is light and finely gilt; that instead of holding
them out fairly and jointly as St. Peter's pictures do the keys of hell and heaven, he
makes the shining key alone glitter in the sight of his charmed hearers. Now and then,
however, when he is driven to a corner by a judicious opponent, he pulls out his iron
key, and holding it forth in triumph, he asks, "Who has resisted his will?" To these
wrested words of St. Paul he probably adds two or three perverted scriptures—
Which I beg leave to weigh next in my Scales.
Shall [natural evil] be in the city, and
They have [done moral evil]—they
the Lord hath not done it [for the have built the high places of Baal to burn
punishment of the ungodly, and for the their sons with fire, &c, which I
greater good of the godly?] Amos iii, 6. commanded not, nor spake it, neither
came it into my mind—neither came it
into my heart, Jer. xix, 5; vii, 31. The
sceptre of thy kingdom is a right sceptre:

thou lovest righteousness and hatest
wickedness, Psa. xlv, 6. Abhor that
which is evil, Rom. xii, 9. Thus saith the
Lord, I will bring [natural] evil upon this
city, &c, because they have hardened
their necks, that they might not hear my
words, Jer. xix, 15. Therefore, when
David says, that "the Lord does
whatsoever pleaseth him," he does not
speak of either man's sin or duty, but only
of God's own work, which HE absolutely
intends to perform. (1.) Not of man's sin:
for "God is not a God that hath pleasure
in wickedness," Psa. v, 4. Nor (2.) Of
man's duty: for though a master may do
his servant's work, yet he can never do his
servant's duty. It can never be a master's
duty to obey his own commands: the
servant must do it himself, or his duty (as
duty) must remain for ever undone.
II.
There are certain men, &c, who [23]
were before of old ordained to this
condemnation, &c, [namely, the
condemnation of] the angels who kept
not their first estate, but left their own
habitation, [whom] he [God] hath
reserved in everlasting chains unto the
judgment of the great day, Jude, verses 4,
6.

I.
Ungodly men, turning the grace of our
God into lasciviousness, and denying,
&c, our Lord Jesus Christ, [as lawgiver,
judge, and king,] &c. These be they who
separate themselves [from their selfdenying brethren] sensual, not having the
Spirit [i.e. having quenched the
Spirit]—walking after their own lusts;
and their mouth speaketh great swelling
words [whereby they creep in unawares
into rich widows' houses; seducing the
fattest of the flock, and] having men's
persons in admiration because of
advantage, verses 4, 16, 19.

To them that are disobedient, &c, he is
Ye will not come to me that ye might
a rock of offence, even to them who have life, John v, 40. Ye put the word of
stumble at the word, being disobedient, God from you, and judge yourselves
whereunto also they were appointed: [or unworthy of eternal life, Acts xiii, 46.
rather] whereunto [namely, to be
disobedient] they [24] have even disposed
[or settled] themselves, 1 Peter ii, 7, 8.

I shall close the preceding scriptures by some arguments which show the absurdity
of supposing that there can be any free wrath in a just and good God. (1.) When
Adam, with all his posterity in his loins, came forth out of the hands of his Maker,
he was pronounced very good, as being "made in the likeness of God," and "after the
image of him," who is a perfect compound of every possible perfection. God spake
those words in time; but if we believe Zelotes, the supposed decree of absolute,
personal rejection, was made before time; God having fixed, from all eternity, that
Esau should be absolutely hated. Now, as Esau stood in and with Adam, before he
fell in and with him; and as God could not but consider him as standing and
righteous, before he considered him fallen and sinful; it necessarily follows, either
that Calvinism is a system of false doctrine; or, that the God of love, holiness, and
equity, once hated his righteous creature, once reprobated the innocent, and said by
his decree, "Cain, Esau, Saul and Judas are very good, for they are seminal parts of
Adam my son, whom I pronounce very good, Gen. i, 31. But I actually hate those
parts of my unsullied workmanship: without any actual cause, I detest mine own
perfect image. Yea, I turn my eyes from their present complete goodness, that I may
hate them for their future pre-ordained iniquity." Suppose the God of love had
transformed himself into the evil principle of the Manichees, what could he have
done worse than thus to hate with immortal hatred, and absolutely to reprobate his
innocent, his pure, his spotless offspring, at the very time in which he pronounced it
very good? If Zelotes shudders at his own doctrine, and finds himself obliged to
grant, that so long, at least, as Adam stood, Cain, Esau, Saul, and Judas stood with
him, and in him were actually loved, conditionally chosen, and wonderfully blessed
of God in paradise; it follows that the doctrine of God's everlasting hate, and of the
eternal, absolute rejection of those whom Zelotes considers as the four great
reprobates, is founded on the grossest contradiction imaginable.
2. But Zelotes possibly complains that I am unfair, because I point out the
deformity of his "doctrine of grace," without saying one word of its beauty. "Why do
you not," says he, "speak of God's absolute everlasting love to Jacob, as well as of his
absolute, everlasting hate to Esau, Pharaoh, and Judas? Is it right to make always the
worst of things?" Indeed, Zelotes, if I am not mistaken, your absolute election is full
as subversive of Christ's Gospel, as your absolute reprobation. The Scripture informs
us, that when Adam fell he lost the favour, as well as the image of God; and that he
became "a vessel of wrath" from head to foot: but if everlasting, changeless love still
embraced innumerable parts of his seed, his fall was by no means so grievous and
universal as the Scriptures represent it: for "a multitude, which no man can number,"
ever stood, and shall ever stand on the Rock of ages: a rock this which, if we believe
Zelotes, is made of unchangeable, absolute, sovereign, everlasting love for the elect,
and of unchangeable, absolute, sovereign, everlasting wrath for the reprobates.
3. But this is only part of the mischief that necessarily flows from the fictitious
doctrines of grace. They make the cup of trembling, which our Lord drank in
Gethsemane, and the sacrifice which he offered on Calvary, in a great degree
insignificant. Christ's office as high priest was to sprinkle the burning throne with his

precious blood, and to "turn away wrath" by the sacrifice of himself: but if there
never was either a burning throne, or any wrath flaming against the elect; if
unchangeable love ever embraced them, how greatly is the oblation of Christ's blood
depreciated? Might he not almost have saved himself the trouble of coming down
from heaven to "turn away a wrath" which never flamed against the elect, and which
shall never cease to flame against the reprobates?
4. From God's preaching the Gospel to our first parents it appears that they were
of the number of the elect, and Zelotes himself is of opinion that they belonged to the
little flock. If this was the case, according to the doctrine of free, sovereign,
unchangeable, everlasting love to the elect, it necessarily follows, that Adam himself
was never a child of wrath. Nor does it require more faith to believe that our first
parents were God's pleasant children, when they sated themselves with forbidden
fruit, than to believe that David and Bathsheba were persons after God's own heart,
when they defiled Uriah's bed. Hence it follows that the doctrine of God's everlasting
love, in the Crispian sense of the word, is absolutely false, or that Adam himself was
a child of changeless, everlasting love, when he made his wife, the serpent, and his
own belly, his trinity under the fatal tree: while Cain was a child of everlasting wrath,
when God said of him, in his father's loins, that he was very good. Thus we still find
ourselves at the shrine of the great Diana of the Calvinists, singing the new song of
salvation and damnation finished from everlasting to everlasting, according to the
doctrine laid down by the Westminster divines in their catechism: "God from all
eternity did, by the most wise and holy counsel of his own will, freely and
unchangeably ordain whatever comes to pass."
5. This leads me to a third argument. If God from all eternity did "unchangeably
ordain" all events, and, in particular, that the man Christ should absolutely die to save
a certain, fixed number of men, who (by the by) never were children of wrath, and
therefore never were in the least danger of perishing: if he unalterably appointed that
the devil should tempt, and absolutely prevail over a certain fixed number of men
who were children of wrath, before temptation and sin made them so: if this is the
case, I say, how idle was Christ's redeeming work! How foolish the tempter's restless
labour! How absurd Zelotes' preaching! How full of inconsistency his law messages
of wrath to the elect, and his Gospel messages of free grace to the reprobates! And
how true the doctrine, which has lately appeared in print, and sums up the Crispian
gospel in these sentences:—Ye, elect, shall be saved do what ye will; and ye,
reprobates, shall be damned, do what ye can; for in the day of his power the Almighty
will make you all absolutely willing to go to the place which he has unconditionally
ordained you for, be it heaven or hell; God, if we believe the Westminster divines,
in their catechism, "having unchangeably foreordained whatever comes to pass in
time, especially concerning angels and men." An unscriptural doctrine this, which
charges all sin and damnation upon God, and perfectly agrees with the doctrine of the
consistent Calvinists, I mean the doctrine of finished salvation and finished
damnation, thus summed up by Bishop Burnet in his exposition of the seventeenth
article: "They think, &c, that he," God, "decreed Adam's sin, the lapse of his

posterity, and Christ's death, together with the salvation and damnation of such men
as should be most for his own glory: that to those that were to be saved he decreed
to give such efficacious assistances as should certainly put them in the way of
salvation; and to those whom he rejected, he decreed to give such assistances and
means only as should render them inexcusable." Just as if those people could ever be
inexcusable who only do what their almighty Creator has "unchangeably
foreordained!"
————
SECTION XII.
Directions to understand the Scripture doctrine of election and reprobation—What
election and reprobation are UNCONDITIONAL, and what CONDITIONAL—There is
an unconditional election of sovereign, distinguishing grace, and a conditional
election of impartial, rewarding goodness—The difficulties which attend the
doctrines of election and reprobation are solved by means of the Gospel
dispensations; and those doctrines are illustrated by the parable of the talents—A
Scriptural view of our election in Christ.
WHEN good men, like Zelotes and Honestus, warmly contend about a doctrine;
charging one another with heresy in their controversial heats, each has certainly a
part of the truth on his side. Would you have the whole, Candidus? Only act the part
of an attentive moderator between them: embrace their extremes at once, and you
will embrace truth in her seamless garment,—the complete "truth as it is in Jesus."
This is demonstrable by their opposite sentiments about the doctrine of election.
Zelotes will hear only of an unconditional, and Honestus only of a conditional
election: but the word of God is for both; and our wisdom consists in neither
separating nor confounding what the Holy Ghost has joined, and yet distinguished.
To understand the Scripture doctrine of election, take the following directions: 1.
God is a God of truth. His righteous ways are as far above our hypocritical ways, as
heaven is above hell: every calling, therefore, implies an election on his part. Who
can believe that God ever demeans his majestic veracity so far as to call people,
whom he does not choose should obey his call? Who can think that the Most High
plays boyish tricks? And if he chooses that those whom he calls should come, a
sincere election has undoubtedly preceded his calling. Nor are the well-known words
of our Lord, Matt. xxii, 44, "Many are called, but few are chosen," at all contrary to
this assertion: for the context evidently shows that the meaning of this compendious
elliptic saying is, "Many are called" to faith and holiness, "but few are chosen" to the
rewards of faith and holiness. "Many are called" to be God's servants, and to receive
his talents, "but few," comparatively, "are chosen" to enjoy the blessing of "good and
faithful" servants. "Many are called to run the race but few are chosen to receive the
prize." Not because God has absolutely reprobated any, in the Calvinian sense of the
words, but because few are willing to "deny themselves;" few care to "labour;" few

are faithful, few "so run that they may obtain;" few "make their initial calling and
election sure" to the end; and of the many that are called to enter into the kingdom
of God, few strive so to do; and therefore few "shall be able," see Luke xiii, 24.
2. According to the dispensation of "the saving grace of God, which hath appeared
to all men;" so long as the "day of salvation" lasts, all men are sincerely called, and
therefore sincerely chosen to believe in their light, to fear God, and to work
righteousness. This general election and calling may be illustrated by the general
benevolence of a good king toward all his subjects. Whether they are peasants or
courtiers, he elects them all to loyalty, that is, he chooses that they should all be loyal;
and in consequence of this choice, by his royal statutes, he calls them all to be so. But
when a rebellion breaks out, many do not "make their calling and election sure;" that
is, many join the rebels, and in so doing forfeit their titles, estates, and lives.
However, as many as oppose the rebels become hereby peculiarly entitled to the
privileges of loyal subjects, which are greater or less according to their rank, and
according to the boroughs or cities of which they have the freedom. Upon this
general plan, as many of Adam's sons as, in any one part of the earth, make God's
general calling and election sure, by actually fearing God, &c, are rewardable elect,
according to the FATHER'S dispensation: that is, God actually approves of them,
considered as obedient persons, and he designs eternally to reward their sincere
obedience, if they "continue faithful unto death," Col. i, 23; Rev. ii, 10.
3. Distinguishing, or particular grace, chooses, and, of consequence, calls some
men to believe explicitly in the Messiah to come, or in the Messiah already come;
and as many as sincerely do so, are rewardable elect according to the SON'S
dispensation, when it is distinguished from that of the SPIRIT, as in John vii, 38, 89;
for in general Christ's dispensation takes in that of the Holy Ghost, especially since
"Christ is glorified," and when he is "known after the flesh no more." Compare John
xvi, 7, with 2 Cor. v, 16.
4. A still higher degree of distinguishing grace elects, and of consequence calls,
believers in Christ to take by force the kingdom which consists in "righteousness,
peace, and joy in the Holy Ghost;" and as many as make this calling and election
sure, are God's rewardable elect, according to the dispensation of the Holy Ghost.
5. All true worshippers belong to one or another of these three classes of elect. The
first class is made up of devout heathens, who worship in the court of the Gentiles.
The second class is formed of devout Jews, or of such babes in Christ as are yet
comparatively carnal, like John's disciples, or those of our Lord before the day of
pentecost. These worship in the holy place. And the third class is composed of those
holy souls who, by being fully possessed of Christ's Spirit, deserve to be called
Christians in the full sense of the word. These (which, in our Laodicean days, I fear,
are a little flock indeed) are all perfected in one, and, having "entered within the
veil," worship now "in the holy of holies."

6. In order to eternal salvation, those three classes of elect must not only "make
their calling and election sure," by continuing to-day in the faith of their dispensation;
but also by going on "from faith to faith;" by rising from one dispensation to another,
if they are called to it; and, above all, by "patiently continuing in well doing," or by
"being faithful unto death;" none but such "having the promise of a crown of life that
fadeth not away."
7. Distinguishing grace not only chooses some persons to see the felicity of God's
chosen in the two great covenants of peculiarity, called the law of Moses, and the
Gospel of Christ; but it elects them also to peculiar dignities, or uncommon services
in those dispensations. Thus Moses was elected to be the great prophet and lawgiver
of the Jews: Aaron to be the first high priest of the Jewish dispensation: Saul, David,
and Solomon, to be the three first kings of God's chosen nation. Thus again the
seventy were chosen above the multitude of the other disciples, the twelve above the
seventy; Peter, James, and John, above the twelve; and St. Paul, it seems, above
Peter, James, and John. The following scriptures refer to this kind of extraordinary
choice—to this election of peculiar grace:—"Moses his chosen stood in the gap. The
man's rod whom I shall choose shall blossom. The man whom the Lord shall choose,
he shall be holy," that is, he shall be set apart for the priesthood. "He chose David his
servant, and took him from the sheep fold. Before I formed thee," Jeremiah, "in the
belly, I knew thee; and before thou camest forth out of the womb, I sanctified thee,"
or, I set thee apart, "and I ordained thee a prophet unto the nations." Of his disciples
he chose twelve apostles. "He," Paul, "is a chosen vessel unto me, to bear my name
before the Gentiles." Agreeably to the doctrine of these peculiar elections to singular
services, it is even said of Cyrus, a heathen king, by whose means the Jews were to
be delivered from the Babylonish captivity: "Cyrus is my shepherd, and shall" or will
"perform all my pleasure, saying to Jerusalem, Thou shalt be built, and to the temple,
Thy foundation shall be laid, &c. For Jacob my servant's sake, and Israel mine elect,
I have even called thee by thy name, though thou hast not known me." Once more:
David, speaking of God's choosing the tribe of Judah before all the other tribes, says:
"Moreover he refused the tabernacle of Joseph, and" reprobated, or "chose not the
tribe of Ephraim, but chose" or elected "the tribe of Judah, the Mount Sion, which
he" peculiarly "loved." But what have all those civil or ecclesiastical elections of
persons and places to do with our election to a crown of glory? Will Zelotes affirm
that Saul and Jehu are certainly in heaven, because they were as remarkably chosen
to the crown as David himself? And though St. Paul knew that he was "a chosen
vessel, set apart from his mother's womb" for great services in the Church, does he
not inform us that he "so ran as to obtain the crown;" and that he "kept his body
under lest, after he had preached to," and saved "others, he himself should become
a castaway—a reprobate?"
8. Do not forget that frequently the word chosen, or elect, means principal, choice,
having a peculiar degree of superiority, or excellence. This is evident from the
following texts: "The wrath of God smote down the chosen of Israel," Psa. lxxviii,
31. "I lay in Sion a chief corner stone, elect, and precious," 1 Peter ii, 6. "The elder

to the elect lady," 2 John 1. And it would be the height of Calvinian orthodoxy to
suppose that the prophet's words, "Thy choicest," or, as the original properly means,
"thy elect valleys shall be full of chariots," are to be understood of Calvinian election.
To render Zelotes less confident in that election, one would think it sufficient to
throw into the Scripture Scales, and weigh before him, the following passages, which
are literally translated from the original:—
I.
II.
For Israel, mine elect, I have called
He [Kish] had a son whose name was
thee, Isa. xiv, 4.
Saul, an elect, 1 Sam. ix, 2.
Query. Is Saul also among the elect as
well as among the prophets?
The election hath obtained it, Rom. xi,
7.

Set on a pot: fill it with the bones of
the election, Ezek. xxiv, 4.

I have made a covenant with my
She committed her whoredoms with
chosen [or elect.] I have exalted one the elect of Assyria, Ezek. xxiii, 7. The
chosen out of the people. Mine elect shall tongue of the just is as chosen silver.
inherit it, Psa. lxxxix, 3, 19; Isa. lxv, 9. Receive knowledge rather than elect
gold, Prov. x, 20; viii, 10.
The children of thy elect sister greet
They shall cut down thine elect cedars,
thee, 2 John 13.
Jer. xii, 7.
His elect, whom he hath chosen, Mark
He [Jacob] chose all the elect of Israel,
xiii, 20.
2 Sam. x, 9.
I endure all things for the elect's sake,
Moab is spoiled, his elect young men
2 Tim. ii, 10. O ye children of Jacob, his are gone down to the slaughter, Jer.
chosen ones, 1 Chron. xvi, 13.
xlviii, 15. His [Pharaoh's] elect captains
also are drowned, Exod. xv, 4.
I charge thee before the [25] elect
Amaziah gathered Judah together, &c,
angels, 1 Tim. v, 21. And shall not God and found them three hundred thousand
avenge his own elect? Luke xviii, 7.
elect, able to go forth to war, 2 Chron.
xxv, 5.
I grant that our translators, in some of the preceding passages, have used the word
choice, and not the word elect. They say, for example, "choice cedars," and not "elect
cedars;" but if they were afraid to make us suspect the dignity of Calvinian election,
I am not. And as the original is on my side, the candid reader will not expect such
scrupulousness of me, who wish to act the part of a reconciler, and not that of a
Calvinist.

9. God's choosing and calling us to "come up higher" on the ladder of the
dispensations of his grace, is called election and vocation. Thus the doctrine which
St. Paul insists much upon in his Epistles to the Romans and Ephesians, is, that now
Jews and Gentiles are equally elected and called to the privileges of the Christian
dispensation. Nor does St. Peter dissent from him in this respect. Once indeed he
took it for granted that the Gentiles were all reprobates; see Acts x. But when he was
divested of his Jewish prejudices, and wrote to the believers who were "scattered
throughout Pontus," &c, he said "the Church that is at Babylon, elected together with
you, saluteth you," 1 Peter v, 13. Just as if he had said, Think not that the election to
the obedience of faith in Christ is confined to Judea, Pontus, or Galatia. No: God
calls both Jews and Gentiles, even in Babylon, to believe in his Son. And as a proof
that this calling and election are sincere, with pleasure I inform you that several have
already believed, and formed themselves into a Christian Church, which saluteth you,
not only as being elected with you to hear the Christian Gospel; but as making their
"election to so great salvation sure" through actual belief of "the truth as it is in
Jesus." Therefore I do not scruple, in every sense of the word, to say that they are
"elected together with you, and you may boldly consider them already as holy
brethren, partakers of the heavenly calling." A glorious proof this that Christ has
broken down the middle wall of partition between Jews and Gentiles; Babylon, in
this respect, being as much elected as Jerusalem. But more of this in the next section.
10. To conclude: of all the directions which can be given to clear up the doctrine
of election with respect to our eternal concerns, none appears to me so important as
the following. Carefully distinguish between our election to run the race of faith and
holiness, according to one or other of the Divine dispensations; and between our
election to receive the prize—a crown of glory. St. Paul, speaking to Christians of the
first of these elections, says, "God has chosen us that we should be holy." And our
Lord, describing the second election, says, "Many are called, but few chosen. Well
done, good and faithful servant, enter thou into the joy of thy Lord." The former of
these elections is always unconditional; but the latter is always suspended upon the
reasonable condition of persevering in the obedience of faith.
To show the propriety and importance of the preceding directions, I need only
apply them to the parable of the talents, which displays every branch of the doctrine
of election. "The kingdom of heaven," says Christ [if it be considered with respect
to God's gracious and righteous dispensations toward the various classes of his moral
vessels or servants] "is as a man who called, [and, of consequence, first freely chose]
his own servants."
Observe here that every man is unconditionally chosen and called to serve God in
his universal temple. Some may be compared to earthen vessels, made, chosen, and
called to be useful in the court of the Gentiles, like humble Gibeonites: some to silver
vessels, made, chosen, and called to be useful in the holy place, like pious Jews: and
others to golden, i.e. most precious and honourable vessels, made, chosen, and called
to be useful in the holiest of all, like true Christians. Hence it appears that God has

assigned to all his moral vessels their proper place and use in his great temple, the
universe. If they are unprofitable and unfit for the Master's use, it is not because he
makes them so; but because they received a bad taint from their parents upon the
wheel of generation, and afterward refuse to purge themselves by means of the talent
of light, grace, and power, which is bestowed upon them as the seed of regeneration,
according to their respective dispensations.
The difference that sovereign grace makes between God's servants, or, if you
please, between his moral vessels, is evidently asserted by St. Paul, 2 Tim. ii, 19, &c.
"The Lord," says he, "knoweth them that are his:" that is, he approves the godly, the
vessels of mercy, the clean vessels under every dispensation. "Let then every one that
nameth the name of Christ," and who is, of consequence, under the strictest of all the
dispensations, "depart from iniquity: for in a great house there are not only vessels
of gold and silver, but also of wood and of earth; and some to honour, [26] and some
to dishonour. If a man purge himself from these" [that are to dishonour] whether he
be a vessel of gold, silver, wood, or earth, "he shall," according to his dispensation,
"be a vessel unto honour, sanctified and meet for the Master's use, and prepared unto
every good work;" though it should be only the work of a Gibeonite, hewing wood
and drawing water. And if a Christianized Saul seeks to slay these spiritual
Gibeonites in his zeal for the children of Israel, God himself will plead their cause:
for he honours, in every dispensation, vessels that are clean and sanctified, according
to his own decree, "Them that honour me, I will peculiarly honour, and they that
despise me shall be lightly esteemed." That is, although those that honour me should
be only fit to be compared to wooden or earthen vessels, like the devout soldiers of
Cornelius, I will honour them with a place in my heavenly house. And were those
that despise me compared to silver vessels, like the sons of Eli; or to a golden vessel,
like Judas; if repentance do not interpose, they shall be broken with a rod of iron like
vessels of wrath; and after "sleeping in the dust, they shall awake to the everlasting
contempt" due to their sins; it being written among the decrees of Heaven, "If any
man defile" the vessel, or "temple of God, him shall God destroy." Such will be the
fearful end of those, who, by their wilful unbelief, make themselves positively
unclean vessels. "For to them that are unbelieving is nothing pure, but even their
mind and conscience are defiled." And these vessels of just wrath and positive
dishonour must be carefully distinguished from those whom God comparatively
makes vessels of dishonour, by giving them fewer talents than he does to his upper
servants.
Return we now to the parable of the talents and to the several classes of servants,
which St. Paul compares to several classes of vessels, in God's great house below.
"To one of them" says our Lord, (to the Christian, I suppose,) according to the
election of most particular, distinguishing grace, "he gave five talents." To another,
suppose the Jew, still according to the election of particular grace, "he gave two
talents." "And to another," suppose the heathen, according to the decree of general
grace, "he gave one talent." Hence it appears that God reprobates no man absolutely,
and is no Calvinistical respecter of persons; for, adds our Lord in the parable, "he

gave to every one according to his several ability," or circumstances, Matt. xxv, 15.
This first distribution of grace and privileges is previous to all works, and to it belong
(as I have shown by parallel scriptures) those words of the apostle, "The children
being not yet born, neither having done any good or evil, that the purpose of God
according to" sovereign, distinguishing election to certain remarkable favours, "might
stand, not of works, but of him that calleth, it was said, The elder shall serve the
younger—Jacob have I loved, and Esau have I hated," i.e. I have preferred Jacob to
Esau, in point of family honour; and the Israelites to the Edomites with respect to the
covenant of peculiarity. And with as much propriety it might be said, in point of
super-angelical dignity, Michael the archangel have I loved, and Gabriel the angel
have I hated: i.e. I have reprobated the latter from a degree of dignity and favour to
which I have elected the former.
Thus far the parable illustrates the doctrine of sovereign free grace, and of an
unconditional election to receive and use different measures of grace; and thus far I
walk hand in hand with Zelotes, because thus far he speaks as the oracles of God,
except when he hints at his doctrine of absolute reprobation: for at such times he
makes it his business to insinuate that there are some men to whom God never gave
so much as one talent of saving grace, in flat opposition to that clause of the parable,
"he gave to every one" one or two true talents at least: I say true, because whatever
dreadful hints Zelotes may throw out to the contrary, I dare not allow the thought that
the true God deals in false coin; or that, because he is the God of all grace, he deals
also in damning grace:—damning grace I call it; for in the very nature of things, all
grace bestowed upon an absolute reprobate—upon a man hated of God with an
everlasting hate, and given up from his mother's womb unavoidably to sin and be
damned: all grace, I say, flowing from such a reprobating God to such a reprobated
man is no better than a serpent, whose head is Calvin's absolute reprobation and its
tail Zelotes' finished damnation.
Zelotes, I fear, objects to the sovereign, free, distinguishing grace which I contend
for, chiefly because it has no connection with the bound will, and distinguishing free
wrath which characterize his opinions. Accordingly he soon takes his leave of me and
the parable of the talents, the middle part of which illustrates what he calls my
heresy, that is, the doctrine of free will. (1.) The doctrine of obedient free will, which
our Lord secures thus:—"Then he that had received five talents went and traded with
the same, and made them other five talents," &c. And, (2.) The doctrine of perverse
free will, which Christ lays down in these words:—"But he that had received one
talent went and digged in the earth, and hid his Lord's money." Here Christ, for
brevity's sake, points out unfaithful free will in the lowest dispensation only: sloth
and unfaithfulness being by no means necessary consequences of the least number
of talents. For while some Christians bury their five, and some Jews their two talents,
some heathens so improve their one talent as to verify our Lord's doctrine, "The last
shall be first."

The third part of the parable illustrates the doctrine of rewarding grace, or of
conditional election to, and reprobation from the rewards with which Divine grace
crowns human faithfulness. I call this election and this reprobation conditional,
because they are entirely suspended upon the good or bad use which our faithful, or
unfaithful free will makes of the talent or talents bestowed upon us by free grace; as
appears by the rest of the parable: "After a long time the Lord of those servants
cometh, and reckoneth with them," proceeding first to the election of rewarding
grace. "He that had received five talents came and brought other five talents, saying,
Lord, thou deliveredst unto me five talents: behold, I have gained beside them five
talents more." Here you see in an exemplifying glass the doctrine which Zelotes
abhors, and which St. John recommends thus: "Beloved, if our heart condemn us not,
then have we confidence toward God. Herein is our love made perfect, that we may
have boldness in the day of judgment," 1 John iii, 21; iv, 17. His Lord [instead of
driving him to hell as a poor, blind, unawakened creature, who never knew himself;
or as a proud, self-righteous Pharisee, who was never convinced of sin] said unto
him, "Well done, thou good and faithful servant, [thou vessel of mercy,] thou hast
been faithful over a few things, enter thou into the joy of thy Lord" through my
merciful Gospel charter, and the passport of thy sincere, blood-besprinkled
obedience.
The servant, who through free grace and faithfulness had gained two talents,
beside the two which distinguishing grace had given him, came next; and when he
had been elected into the joy of his Lord in the same gracious manner, the trial of the
faithless heathen came on. His plea would almost make one think that Zelotes had
instilled into him his hard doctrine of reprobation. He is not ashamed to preach it to
Christ himself. "Lord," says he, "I knew thee, that thou art a hard man," who didst
contrive my reprobation from the beginning of the world, and gavest me only one
talent of common grace, twenty of which would not amount to one dram of saving
grace. "I knew thee," I say, "that thou art an austere" master, "reaping," or wanting
to reap where thou hast not sowed the seed of effectual grace; "and gathering," or
wanting to gather "where thou hast not strewed" one grain of true grace; "and I was
afraid, and went and hid thy talent," thy ineffectual, false, common grace "in the
earth. Lo, there thou hast that is thine. His Lord answered and said unto him, Thou
wicked and slothful servant, &c, thou oughtest to have put my money to the
exchangers," who sometimes exchange to such advantage for the poor, that their
"little one becomes a thousand." Hadst thou made this proper use of my "common
grace," as thou callest it, "at my coming I should have received mine own with usury.
Take therefore the talent from him, and give it to him that hath ten talents: for every
one that hath" to purpose, "shall have abundance: but from him that hath not" to
purpose, "shall be taken away even that which he hath"—his unimproved, hidden
talent: "and cast ye the unprofitable servant into outer darkness;" i.e. into hell: "there
shall be weeping and gnashing of teeth," Matt. xxv, 15, 31. Hence it appears that a
man may be freely elected to receive one, two, or five talents—freely chosen to trade
with them, and afterward be justly reprobated, or cast away into outer darkness for
not improving his talent, that is, for not "making his calling and election sure."

Zelotes, indeed, as if he were conscious that the parable of the talents overthrows
all his doctrinal peculiarities, endeavours to explain it away by saying that it does not
represent God's conduct toward his people with respect to grace and salvation, but
only with regard to parts and natural gifts. To this I answer, (1.) The Scriptures no
where mention a day of account, in which God will reward and punish his servants
according to their natural parts, exclusively of their moral actions.—(2.) The servants
had all the same master. Luke xix, 13, they are all represented as receiving "one
pound" each, to "occupy," or trade till their master came. He that did not improve his
pound, or talent, is called "wicked" on that account. Now the non-improvement of
a natural talent, suppose for poetry or husbandry, can never constitute a man
"wicked;" nothing can do this but the non-improvement of a talent of grace. (3.) We
have as much reason to affirm that the oil of the virgins, mentioned in the beginning
of the chapter, and the good works of the godly, mentioned at the end of it, were "not
of a gracious nature," as to assert it of the improvement of the pound, which
constituted some of the servants "good and faithful." (4.) It is absurd to suppose that
Christ will ever take some men into his joy, and will command others to be cast into
outer darkness, for improving or not improving the natural talent of speaking,
writing, or singing in a masterly manner. (5.) The description of the day of judgment,
that closes the chapter, is a key to the two preceding parables. On the one hand the
door is shut against the foolish virgins merely for their apostasy—for having burned
out all their oil of faith working by love, so that their "lamps went out." The slothful
servant is cast into outer darkness merely for not improving his talent of opportunity
and power to believe, and to work righteousness according to the light of his
dispensation. And the goats are sent into hell merely for not having done the works
of faith. On the other hand, (considering salvation according to its second causes,)
the wise virgins go in with the bridegroom, because their lamps are not gone out, and
they have oil in their vessels; the faithful servants enter into the joy of the Lord,
because they have improved their talents; and the sheep go into life eternal, because
they have done the works of faith. The three parts of that plain chapter make a
threefold cord, which, I apprehend, Zelotes cannot break, without breaking all the
rules of morality, criticism, and common sense.
I shall close my parabolic illustration of the Scripture doctrine of unconditional
and conditional election, by presenting Zelotes and Honestus with a short view of our
election in Christ; that is, of our election to receive freely, and to use faithfully, the
five talents of the Christian dispensation, that we may reap all the benefits annexed
to "making that high calling and election sure."
I.
Blessed be the God and Father of our
Lord Jesus Christ, who hath blessed us
with all spiritual blessings in heavenly
things in [the person and dispensation of]
Christ: according as he hath [27] chosen us
[to believe] in him, before the foundation

II.
Hearken, my beloved brethren, hath
not God chosen the poor of this world?
[Yes, but not absolutely, for Zelotes
knows that all the poor are not elected in
his way: and St. James insinuates that
their election to "the kingdom of heaven"

of the world: that [in making our high
calling and election sure] we should be
holy and without blame before him in
love, Eph. i, 3, 4.
[If Zelotes be offended at my
insinuating that St. Paul's phrase "in
Christ" is sometimes an ellipsis—a short
way of speaking which conveys the idea
of our Lord's Gospel and dispensation; I
appeal to the reader's candour, and to the
meaning of the following texts:—"Babes
in Christ. Urbane, our helper in Christ.
The Churches of Judea, which were in
Christ. Baptized into Christ. The Mosaic
veil is done away in Christ. In Christ
Jesus circumcision availeth nothing," &c.
Again: when St. Paul tells us that "his
bonds in Christ are manifest in all the
palace," does he not mean the chain with
which he was personally bound, as a
preacher of the Christian faith? And
would not Zelotes make himself
ridiculous, if he asserted that St. Paul's
"bonds in Christ" were those with which
he was bound in the person of Christ in
the garden of Gethsemane?]
There is a remnant [of Jews, who
believe] according to the election of
grace [who, through sanctification of the
Spirit to obedience, and sprinkling of the
blood of Jesus Christ, make their calling
and election sure according to the
Christian dispensation, 1 Pet. i, 2.] The
election [those Jews who make their
election to the blessings of the Christian
dispensation sure by faith in Christ] hath
obtained it [righteousness] and the rest
were blinded: [that is, the unbelieving
Jews have not obtained righteousness,
because they sought it not by faith, but by
blindly opposing their Pharisaic works of
the law to Christ and the humble
obedience of faith,] Rom. xi, 5, 7; ix, 32.

is suspended on faith and love; for he
adds that] God hath chosen the poor, rich
in faith, and [of consequence] heirs of the
kingdom, which he hath promised to
them that love him, [i.e. to them that are
rich in the "faith which works by love,"]
James ii, 5. Know this also, that the Lord
hath chosen to himself [i.e. to his rewards
of grace and glory, not this or that man
out of mere caprice, but] the man that is
godly: [that is] the man after his own
heart. (Com. Prayers, Psa. iv, 3; 1 Sam.
xiii, 14,) God hath from the beginning
chosen you to salvation [yea, out of mere
distinguishing grace, he has chosen you
to partake of the great salvation of
Christians; not indeed absolutely, but]
through sanctification of the Spirit, and
belief of the truth, [as it is in Jesus—the
truth as it is revealed under the Christian
dispensation,] 2 Thess. ii, 13.

Many are called [to repentance, yea,
many are "chosen, that they should be
holy," Eph. i, 4,] but few are chosen [to
receive the reward of perfected
holiness—the reward of the inheritance,]
Matt. xx, 16. Wherefore, brethren, give
diligence to make your calling and
election SURE: for if ye do these things,
ye shall never fall, 2 Pet. i, 10. Put on,
therefore, as the elect of God, bowels of
mercies. For he shall have judgment
without mercy, that hath showed no
mercy, Col. iii, 12 James ii, 13.

If I am not mistaken, the balance of the preceding scriptures shows that Honestus
and Zelotes are equally in the wrong: Honestus, for not rejoicing in free grace, in the
election of grace, and in God's power, love, and faithfulness, which are engaged to
keep believers while they keep in the way of duty: and Zelotes, for corrupting the
genuine doctrines of grace by his doctrines of Calvinian election, necessity, and
unconditional reprobation from eternal life.
————
SECTION XIII.
A view of St. Paul's doctrine of election, laid down in Eph. i—That election consists
in God's choosing, from the beginning of the world, that the Gentiles should NOW
share, through faith, the blessings of the Gospel of Christ, together with the
believing Jews, who BEFORE were alone the chosen nation and peculiar people of
God—It is an election from the obscure dispensation of the heathens to the
luminous dispensation of the Christians; and not an election from a state of
absolute ruin, to a state of finished salvation—It is as absurd to maintain
Calvinian election from Eph. i, as to support Calvinian reprobation by Rom.
ix—What we are to understand by the "book of life," and by the "names" written
therein from the foundation of the world —A conclusion to the first part of this
work.
WHEN Zelotes is made ashamed of what Calvin calls "the horrible decree," he
seems to give it up;—I have nothing to do with reprobation, says he, my business is
with election. Thus he is no sooner beaten out of Rom. ix, than he retires behind Eph.
i, where he thinks he can make a more honourable defence. It may not be amiss,
therefore, to follow him there also, and to show him that he entirely mistakes the
"predestination," "purpose," and "election," mentioned in that chapter.
The design of the apostle in his Epistle to the Ephesians is twofold. In the three
first chapters he extols their gracious election, their free vocation, and the
unspeakable privileges of both; and in the three last, he exhorts them to walk worthy
of their election and calling; warning them against Antinomian deceivers; and
threatening them with the loss of their heavenly inheritance if they followed their
filthy tenets and immoral example. This epistle therefore is a compendium of the
New Testament: the former part contains a strong check to Pharisaism, or the
doctrine of self-righteous boasters; and the latter part a severe check to
Antinomianism, or to the doctrine and deeds of the Nicolaitans; see Eph. v, 5, 6; Rev.
ii, 6, 15, 20.
To be a little more explicit: in the three first chapters St. Paul endeavours to
impress the hearts of the Ephesians with a deep sense of God's free grace in Christ
Jesus, whereby he had compassionately called, and of consequence mercifully elected
them, ignorant and miserable sinners of the Gentiles as they were, to partake of all

the blessings of the Christian dispensation. The apostle tries to inflame them with
grateful love to Christ, for setting them on a level with his "peculiar people, the Jews,
to whom pertained the adoption, and the glory, and the covenants, and the giving of
the law, and the service of God, and the [explicit] promises; whose were the fathers,
and of whom Christ came, as concerning the flesh."
To prove that this is St. Paul's design, I produce his own words, with short
illustrations in brackets: "Remember, [says he,] that ye were in time past G ENTILES
in the flesh, called uncircumcision by the circumcision [&c, abhorred by the
circumcised Jews, because you were uncircumcised heathens. Remember] that at that
time ye were without [the knowledge of] Christ [not having so much as heard of the
Messiah,] being aliens from the commonwealth of Israel, [hating the Jews, and hated
of them,] strangers to the covenants of promise [which God had made with Abraham,
Isaac, and Jacob,] having no [covenant] hope, and without [a covenant] God in the
world. But now in Christ Jesus [who has sent us into all the world to preach the
Gospel to every creature.] Ye [Gentiles,] who were sometimes afar off, are made nigh
by the blood of Christ: for he is our peace, who hath made BOTH [Jews and Gentiles]
one, and hath broken down the middle wall of partition between US, &c, that he
might reconcile both [Jews and Gentiles] to God, &c, by the cross; having slain the
enmity thereby: and came and preached peace to you [Gentiles] who were afar off,
and to them that were nigh, [that is, to the Jews.] For through him we BOTH [Jews
and Gentiles] have an access by one Spirit unto the Father. Now therefore ye
[Gentiles] are no more strangers and foreigners, but fellow citizens with the [Jewish]
saints, and of the household [or peculiar people] of God: and are built upon the
foundation of the [Christian] apostles, and [Jewish] prophets; Jesus Christ himself
being the chief corner stone [which unites the Jews and Gentiles who believe, as a
corner stone joins the two walls which meet upon it, &c.] In whom you also [Gentiles
of Ephesus] are builded together [with us believing Jews] for a habitation of God
through the Spirit," Eph. ii, 11, &c.
The apostle explains his meaning still more clearly in the next chapter. "For this
cause," [namely, that you might be quickened together with us (see Eph. ii, 5, 6, in
the original,) unto Christ, that you might be raised up together, and placed together
with us in heavenly privileges in or by Jesus Christ.] "For this cause, I Paul am the
prisoner of Christ for you Gentiles; if ye have heard of the DISPENSATION of the grace
of God, which is given me to YOU WARD: how he made known to me [once a Jewish
bigot] the mystery, &c, that the Gentiles should be fellow heirs, and of the same
body, and partakers of the promise of Christ by the Gospel, whereof I am made a
minister, &c, that I should preach among the Gentiles [as Peter does among the Jews]
the unsearchable riches of Christ, &c. Wherefore I desire that ye faint not at my
tribulations for you [Gentiles] which is your glory," Eph. iii, 1-13.
The two preceding paragraphs are two keys, which St. Paul gives to open his
meaning with, and to make us understand "God's eternal purpose, which he purposed
in Christ Jesus our Lord, of gathering all things in Christ," by calling the Gentiles to

be partakers of the Gospel of Christ, as well as the Jews: a "mystery" this, which had
been hid in God from the beginning of the world, Eph. iii, 9; God having then
purposed to take the Gentiles into the covenant of peculiarity: although, for particular
reasons, he did it only in St. Paul's days, and chiefly by his instrumentality. What pity
is it then that Zelotes should cast the veil of his prejudices over so glaring a truth; and
should avail himself of the apostle's laconic style, and of our inattention to impose
Calvin's predestination upon us! Does not the context demonstrate that St. Paul
speaks only of God's predestinating and electing THE GENTILES IN GENERAL (and
among them the Ephesians)to share the prerogatives of the Christian dispensation?
Is it not evident, that as the unbelieving Jews boasted much of their being saved by
the work of circumcision, through Abraham, St. Paul keeps the believing Gentiles
humble, by reminding them that "by grace they were saved—[that is, made partakers
of the great salvation of Christians] through faith: and that not of themselves, [nor of
their forefathers,] it was the gift of God, not of works," not of circumcision or Mosaic
ceremonies, "lest any of them should boast" like the Jews, who, by their fatal glorying
in Abraham and in themselves, had hardened their hearts against Christ's Gospel, and
brought God's curse upon their Church and nation? In a word, is it not clear that St.
Paul no more speaks of God's having predestinated this Englishman, or that man of
Ephesus to be absolutely saved; and this Scotch woman, or that Ephesian widow to
be absolutely damned, than he has absolutely predestinated Honestus to be mufti, and
Zelotes to be pope?
This being premised, I present the reader with what appears to me to be the
genuine sense of the chapter, upon which Zelotes founds his doctrine of an absolute,
particular, and personal election of some men to eternal life and glory. "Blessed be
the God and Father of our Lord Jesus Christ, who hath blessed us," Jews and
Gentiles, who do not put the word of his grace from us, and reject his gracious
counsel against ourselves "with all spiritual blessings and heavenly" things "in Christ:
according as he hath chosen us," Jews and Gentiles, "in him before the foundation of
the world, that we," Jews and Gentiles, "should be holy, and without blame before
him in love," as all Christians ought to be: "having predestinated us," Jews and
Gentiles, "unto the adoption of children by Jesus Christ to himself, according to the
good pleasure of his will,—by which he hath made both" Jews and Gentiles "ONE,
and hath broken down the middle wall of partition between us; making in himself of
twain," i.e. Jews and Gentiles, "one new man," i.e. one new ecclesiastical body,
which is at unity in itself, though it be composed of Jews and Gentiles, who were
before supposed to be absolutely irreconcilable, Eph. iii, 14. And this he hath done
"to the praise of the glory of his grace, wherein he hath made us," Jews and Gentiles,
equally accepted in the Beloved; in whom we," Jews and Gentiles," have redemption
through his blood, the forgiveness of sins, according to the riches of his grace:
wherein he hath abounded to us," Jews and Gentiles, "in all wisdom and prudence;
having made known unto us," Jews and Gentiles, "the mystery of his will, according
to his good pleasure, which he hath purposed in himself: that in the dispensation of
the fulness of times," i.e. under his last dispensation, which is the Christian, "he
might gather together in one all things in Christ, both which are in heaven," i.e.

angels and glorified saints, "and which are on earth," i.e. Jews and Gentiles, "even
in Him," who is the head of all: "in whom also we," Jews and Gentiles, "have
obtained," through faith, "a common inheritance, being" equally "predestinated" to
share the blessings of the Christian dispensation, "according to the purpose of Him
who worketh all things after the counsel of his own" gracious "will: that we," Jews,
"who FIRST trusted in Christ," (for the FIRST Gospel offer was always made to the
Jews, and the FIRST Christian Church was entirely composed of Jews, compare Acts
ii, 5, with Acts iii, 26, and Acts xiii, 46,)—"that we," Jews, I say, "should be to the
praise of his glory, who first trusted in Christ; in whom ye," Gentiles, "also trusted,
after that ye heard the word of truth, the Gospel of your salvation; in whom also,
pisteusantej, having believed, YE were sealed" as well as WE "with that Holy Spirit
of promise, which is the earnest of our" common "inheritance, &c. Wherefore I also,
after I heard of your faith in the Lord Jesus, &c, cease not to give thanks for you,
making mention of you in my prayers; that, &c, ye may know what is the hope of his
calling" of you Gentiles, "and what the riches of the glory of his inheritance in the
saints:" i.e. in them that "obey the heavenly calling," whether they be Jews or
Gentiles, Eph. i, 3-18.
This easy exposition is likewise confirmed by the beginning of the next chapter.
"And you, Gentiles, "who were dead in trespasses and sins, wherein in time past ye
walked according to, &c, the spirit that now worketh in the children of disobedience,
among whom we all," Jews and Gentiles, "had our conversation in time past," &c,
see Rom. i, ii. "You," I say, and us, "God, who is rich in mercy" toward all, "for his
great love wherewith he loved us," Jews and Gentiles, "hath quickened us together
with Christ. By grace ye are saved" through faith as well as we: that is, ye are saved
by the free grace of God in Christ, as the first cause; and by your believing the
Gospel of Christ, which is GRACE AND TRUTH, John i, 17, as the second cause. "For,
through him, WE BOTH," Jews and Gentiles, "have access by one Spirit unto the
Father," Eph. ii, 1-5, 18.
If Zelotes doubts yet whether the apostle treats in this epistle of the predestination
and election of the Gentiles, to partake of the blessings of Christianity, together with
the Jews; let him consider what the commentators of his own party have candidly
said of the design of the epistle; and his good sense will soon make him see the scope
of the parts which I have produced.
I appeal first to Diodati, one of Calvin's successors, who opens his exposition by
these words: "The summary of it [the Epistle to the Ephesians] is that he [the apostle]
gives God thanks for the infinite benefit of eternal salvation and redemption in
Christ, communicated out of mere grace and election through faith in the Gospel, to
the apostle first, and his companions of the Jewish nation; then afterward to the
Ephesians, who were Gentiles, &c, by the ministry of St. Paul appointed by God to
preach to the Gentiles the mystery of their calling in grace, which was before
unknown to the world." Burkitt says the same firing in fewer words: "This excellent
epistle Divinely sets forth, &c, the marvellous dispensation of God to the Gentiles

in revealing Christ to THEM." Mr. Henry touches thus upon the truth which I
endeavour to clear up: "In the former part [of the epistle] he [St. Paul] represents the
great privilege of the Ephesians, who, being in time past idolatrous HEATHENS, were
now converted [and of consequence chosen and called] to Christianity, and received
into covenant with God." And again: "This epistle has much of common concernment
to all Christians; especially to all who, having been Gentiles, &c, were converted to
Christianity." See one more flash of truth breaking out of a Calvinistic cloud. Pool,
speaking of the mystery which God had made known to Paul by revelation, raises this
objection after Estius: "But the mystery of the calling [and consequently of the
election] of the Gentiles, of which it is evident the apostle speaks, was not unknown
to the prophets," &c. Why then does he say that it was not made known? and Pool
answers, That the prophets knew not explicitly, "quod Gentiles pares essent Judæis
quoad consortium gratiæ Dei,"—"that the Gentiles should be put on a level with the
Jews, with respect to a COMMON INTEREST in God's grace." (Syn. Crit. on Eph. iii, 5.)
If Zelotes do not regard the preceding testimonies, let him at least believe St. Paul
himself, who, explicitly speaking of the calling and election of the Gentiles, which
he names "the mystery of Christ," mentions his having "wrote about it afore in few
words; whereby (adds he) when ye read, ye may understand my knowledge in that
mystery," Eph. iii, 3. Hence it is evident, that the apostle, in the preceding part of the
epistle, treats of God's electing the Gentiles to the prerogatives of Christianity: an
election this by which they are admitted to share in privileges, which the apostles
themselves, for a considerable time after the day of pentecost, durst not offer to any
but their own countrymen, as appears by Acts x, xi;—in privileges, which multitudes
of Jewish converts would never allow the believing Gentiles to enjoy; tormenting
them with Judaism, and saying, "Except ye be circumcised," i.e. except ye turn Jews
as well as Christians, "ye cannot be saved." Compare Acts xv, with the Epistle to the
Galatians. But what has this election from Gentilism to Christianity—this "abolishing
the enmity" between Jews and Gentiles, "even the law of commandments, contained
in Mosaic ordinances, for to make of twain one new man," to make of Jews and
Gentiles "one new chosen nation, and peculiar people," called Christians;—what has
such an election, I say, to do with the election maintained by Zelotes? Who does not
see that the general election of all the Gentiles from the obscure dispensation of the
heathens, to the luminous dispensation of the Christians, (as the sound of the Gospel
trump shall gradually reach them,) is the very reverse of Zelotes' particular election?
an election by which (if we believe him] God only tithes (if I may so speak) the
damned world of the Gentiles; absolutely setting apart for himself a dozen people,
if so many, in an English village; half a dozen, it may be, in a Scotch district; and a
less number, perhaps, in an Irish hamlet; Calvinistically passing by the rest of their
neighbours; that is, absolutely giving them up to necessary sin and unavoidable
damnation: binding them fast with the chain of Adam's unatoned sin; and, to make
sure work, sealing them with the seal of his free wrath, even before the fall of Adam:
for if we may credit Zelotes, this world was made AFTER the decree by which God
secured the commission of Adam's sin, and the damnation of his reprobate posterity.

From the preceding observations I draw the following inference:Seldom did the perverter of truth play a bolder and more artful game than when
he transformed himself into an angel of light, and produced Rom. ix, and Eph. i, as
demonstrations of the truth of Calvinian reprobation and election. St. Paul maintains,
in Rom. ix, that the Jews, as a circumcised nation, are rejected from the covenant of
peculiarity; that God has an indubitable right to extend to whom he pleases the
peculiar mercy which he before confined to the circumcised race; and that he now,
according to the ancient purpose of his grace, extends that mercy to the Gentiles, i.e.
to all other nations, among which, of consequence, the Gospel of Christ gradually
spreads. Therefore, insinuates Zelotes, God has absolutely given over to necessary
sin and certain damnation (it may be) the best half of the English, Scotch, and Irish.
These poor reprobates, if we believe his doctrines of grace, were unconditionally cast
away, not only from their mother's womb, but also from the time that He, who "tasted
death for every man," forbade all his wounds to pour forth one single drop of blood
for them. Nay, they were from all eternity intentionally made to be necessarily
"vessels of wrath" to all eternity. But in the name of wisdom I ask, what has Zelotes'
conclusion to do with St. Paul's premises? Has the one any more agreement with the
other, than kindness with cruelty, Christ with Moloch, and sense with nonsense?
Again:—
In Eph. i, the apostle "makes known" to the Ephesians "the mystery of God's will,
who purposed in himself, predestinated, or resolved, before the foundation of the
world, that, in the dispensation of the fulness of times, he would gather together in
one all things in Christ," and call the Gentiles, as well as the Jews, to partake of the
"unsearchable riches of Christ" by faith. But Zelotes, instead of gladdening the hearts
of his countrymen by the Gospel news of this extensive grace, and general election
of the Gentiles, takes occasion from it to confine redemption, to preach narrow grace,
and to insinuate the personal Calvinistic election of some of his neighbours. Suppose
Peter Penitent, Martha Forward, and Matthew Fulsome: an election this which is
inseparable from the personal, absolute, eternal reprobation of his other neighbours:
suppose John Endeavour, Thomas Doubter, George Honest, and James Worker, to
say nothing of Miss Wanton, Mr. Cheat, Sarah Cannibal, and Samuel Hottentot. For
it is evident that if none of Zelotes next neighbours are in "the book of life" but the
three first mentioned; if those three can never be put out of the book, sin they ever
so grievously; and not one of the others can possibly be put in, live they ever so
righteously—it is evident, I say, upon this footing, that the salvation of some of
Zelotes' neighbours, and the damnation of all the rest, are absolutely necessary; or,
to speak his own language, absolutely "finished." Thus the gracious election of the
Gentiles, which filled St. Paul's soul with transports of grateful joy, and would be a
perpetual spring of consolation to us, European Gentiles, if it were preached in a
Scriptural manner:—this gracious election, I say, becomes, by Zelotes' mistake, the
source of all the presumptuous comforts which flow from Calvin's luscious,
Antinomian election; and of all the tormenting fears which arise from his severe,
Pharisaic reprobation.

Having just mentioned "the book of life," so triumphantly produced by Zelotes,
it may not be amiss to hear what he and his antagonist Honestus think about it.
Throw we then their partial sentiments into the Scripture Scales, and by balancing
them according to the method of the sanctuary, let us see the meaning of that
mysterious expression.
I.
Help, &c, my fellow labourers, whose
names are written in the book of life, Phil.
iv, 3. All that dwell on the earth, whose
names are not written in the book of life
of the Lamb, shall worship him [the
beast,] Rev. xvii, 8. Whose names were
not written in the book of life from the
foundation of the world, Rev. xvii, 8.
Whosoever worketh abomination, &c,
shall in no wise enter into it, [the city of
God,] but they which are written in the
Lamb's book of life, Rev. xvi, 27. And
whosoever was not found written in the
Lamb's book of life, was cast into the
lake of fire, Rev. xx, 15. At that time thy
people shall be delivered, every one that
shall be found written in the book, Dan.
xii, 1.

II.
Another book was opened, which is
the book of life: and the dead were
judged out of those things which were
written in the books according to their
works, Rev. xx, 12. If thou wilt not
forgive, blot me, I pray thee, out of thy
book which thou hast written [from the
foundation of the world.] And the Lord
said to Moses, Whosoever hath sinned
against me, him will I blot out of my
book, [a sure proof this that he was
before in the book,] Ezek. xxxii, 32, 33.
Let them [persecutors] be blotted out of
the book [28] of life, Psa. lxix, 28. They
that feared the Lord spake often one to
another, and the Lord heard it, and a book
of remembrance was written before him,
for them that feared the Lord: and they
shall be mine, saith the Lord of hosts, in
that day when 1 make up my jewels, Mal.
iii, 16. I will not blot out his name [the
name of him that overcometh] out of the
book of life, Rev. iii, 5. If any man shall
take away from the words of, &c, this
prophecy, God shall take away his part
out of the book of life, Rev. xxii, 19.

The balance of these scriptures evidently shows: (1.) That from the foundation of
the world, God decreed to reward the righteous with eternal life. (2.) That, to show
us the certainty of this decree, the sacred writers, by a striking, oriental metaphor,
represent it as "written in a book," which they call "the book of life." (3.) That to
carry on the allegory, the names of the righteous are said to be written in that book,
and the names of the wicked not to be found in it; while the names of apostates are
said to be "blotted out of it." (4.) That the NAMES written in this metaphorical "book
of life" (if I may use the expression) are to be understood of natures, properties, and
characters; in the sense in which Isaiah says of Christ, "His NAME shall be called
Wonderful, Counsellor, and Prince of Peace;" or, in the sense in which God
proclaimed his name to Moses; calling himself merciful, gracious, and long suffering.

Whence it follows, that the "names written in the book of life from the foundation of
the world are not Matthew Fulsome, Sarah Forward, or William Fanciful; but True
Penitent, Obedient Believer, Good Servant, or "Faithful unto Death." And lastly, that
it is as absurd to take this metaphor of the "book of life" literally, as to suppose that
all David's hairs shall be glorified, and his tears literally bottled up in heaven,
because it is said, "The very hairs of your head are numbered. All my members were
written in thy book. Put thou my tears into thy bottle; are they not written in thy
book?"
If Zelotes and Honestus condescend to weigh the preceding observations, their
prejudices will, I hope, gradually subside; and while the one sends back to Geneva
the false, intoxicating election recommended by Calvin, the other will bring us over
from Ephesus the true, comfortable election maintained by St. Paul. That in the
meantime we may all be thankful for our evangelical calling, improve our Gospel
privileges, make our Scriptural election sure, and, as the apostle writes to the
Ephesians, "walk worthy of the vocation wherewith we are called," is the ardent wish
of my soul, which I cannot express in words more proper than those which I have just
used in "receiving a child into the congregation of Christ's flock, and incorporating
him into God's holy Church:—Heavenly Father, we give thee humble thanks, that
thou hast vouchsafed to call us [and of consequence to choose us first] to the
knowledge of thy grace and faith in thee. Increase this knowledge, and confirm this
faith in us evermore; that we may receive the fulness of thy grace, live the rest of our
life according to this beginning, continue Christ's faithful soldiers to our lives' end,
and ever remain in the number of God's faithful and elect children, through Jesus
Christ our Lord." (Office of Baptism.)
This truly Christian prayer shall conclude this section, and the first part of the
Scripture Scales. Zelotes and Honestus have at this time given one another as much
truth as they can well stand under. In a few days their strength will be recovered; they
will meet again to fight it out, each from his scale: and when they shall have spent
all their ammunition, they will, I hope, shake hands and be friends. But if they should
be obstinate, and still jostle, instead of embracing each other, we will charge the
peace. "When we are for a Scriptural peace, if they still prepare themselves for
battle," we will bind them with all the cords we can borrow from reason, revelation,
and experience. And if they then will not be quiet and agree, by a new kind of a
metamorphose we will change them into scales; we will tie them to the solid beam
of truth, and expose them in booksellers' shops, where they shall hang in logical
chains, an eye-sore to bigots,—a terror to doctrinal clippers, who openly diminish the
coin of the Church,—a comfort to those who are persecuted for truth and
righteousness' sake, an encouragement to those who, like their Master, equally hate
the doctrine of the Nicolaitans, and that of the Pharisees,—a new CHECK to those
who spoil all by overdoing,—and a contrivance useful, I hope to novices, and to
unwary professors, who, through an excess of simplicity, or for want of scales
frequently take of masters in Israel a bare half shekel for "the full shekel of the
sanctuary."
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[1 If a delicate connection renders the word new to him.]
[2 By "sound reason" I mean the light of the world,—the true light which
enlightens every man that comes into the world.]
[3 I do not mean that any blasphemy against God is deserved; but that, according
to all our ideas of justice, this would be the ease, if the doctrine of free will were
false. For supposing men and angels are not endued with free agency, is it not evident
that they are mere instruments in the hand of a superior, irresistible Agent, who
works wickedness in and by them, agreeable to this unguarded proposition of Elisha
Coles: "All things were present with God from eternity; and his decree the cause of
their after existence?" And does not reason cry aloud, that such an almighty Agent
is more culpable than his overpowered, or passive tools? Can Zelotes himself say that
a highwayman does not deserve hanging more than the pistol which he fires, and the
horse which he rides when he commits murder? What an immense field does the
doctrine of bound will open in hell for the most execrable blasphemies! The Lord
forgive its supporters, for they know not what they do! The Gospel leaves even
heathen unbelievers without excuse, Rom. i, 20; but the modern "doctrines of grace"
furnish all sorts of infidels with the best excuses in the world. "God's predestination
caused Adam's sin and his own; and God's decree kept Christ from dying for, and his
Spirit from sincerely striving with them." As these necessary consequences of
Calvinism encourage "Mr. Fulsome" to sin here; so (if his doctrines of grace were
true) they would comfort him in hell hereafter.]
[4 Thus when St. John says the law came by Moses, but grace and truth came by
Jesus Christ, he does not mean that the law of Moses is a graceless and lying law: he
only declares, that whereas the Jewish dispensation, which is frequently called the
law, came by Moses, with all its shadowy types, the Christian dispensation, which
is frequently called grace, came by Jesus Christ, in whom the shadows of the
ceremonial law have their truth and reality.]
[5 Here observe, that God prefaces the decalogue by evangelically giving himself
to the Jews as their God—a gracious God, who had already "saved them out of the
land of Egypt," Jude 5, and who had a peculiar right to their faith and grateful
evangelical obedience.]
[6 Thus apostates (by breaking one of the ten commandments, and not repenting
according to the privilege, which "the law of liberty" allows in the day of salvation)

are last, though they were once first. I say apostates; because our Lord, St. Paul, and
St. James, evidently speak of believers, i.e. of persons already in the kingdom of
heaven, or in the Christian dispensation.]
[7 The reader will be glad to see what judicious Calvinists make of this passage.
Diodati, one of Calvin's most famous successors, comments thus upon it: "God, out
of his fatherly benignity and clemency, shall accept from us, his children, this
endeavour and study to keep his law, instead of a perfect righteousness, &c. All this
discourse ought to be referred to the new obedience, &c, which is the plainer,
because most of these statutes were concessions, remedies, and expiations for sin."
(DIOD. in loc.) Mr. Henry is exactly of the same sentiment. "Could we perfectly fulfil
but that one command of loving God with all our heart, &c, and could we say we had
never done otherwise, that would be so our righteousness as to entitle us to the
benefits of the covenant of innocency, &c. But that we cannot pretend to; therefore
our sincere obedience shall be accepted through a Mediator, to denominate us (as
Noah was) 'righteous before God.'" (HENRY in loc.)]
[8 How mistaken were the divines that composed the synod of Dort, when
speaking of regeneration, they said, without any distinction, (Illam Deus in nobis sine
nobis operatur,) "God works it in us, without us!" Just as if God believed in us
without us! Just as if we received the word without our receiving of it! Just as if the
sower and the sun produced corn without the field that bears it! What led them into
this mistake was, no doubt, a commendable desire to maintain the honour of free
grace. However, if by regeneration they meant the first communication of that
fructifying, "saving grace, which has appeared to all men"—the first visit, or the first
implanting of "that light of life, which enlightens every man that cometh into the
world," they spoke a precious truth: for God bestows this free gift upon us, absolutely
"without us!" Nor could we ever do what he requires of us in the scale of free will,
if he had not first given us a talent of grace, and if he did not continually help us to
use it aright when we have a good will.]
[9 The word in the original is in the conjugation Hithpahel, which signifies to
cause one's self to do a thing. Our translation does not do it justice. Nor can Zelotes
reasonably object to the meaning of the word used by Moses, unless he can prove that
Enoch had no hand, and no foot, in his walking with God; and that God dragged him
as if he had been a passive cart, or a recoiling cannon. However, I readily grant that
Enoch did not set himself to walk with God without the help of that "saving grace,
which has appeared to all men," and which so many "receive in vain."]
[10 If Christ came to save sinners, yea, the chief of sinners, did his goodness,
impartiality, equity, truth, and holiness, permit him unconditionally to reprobate any
sinner less than the chief? And if he came to save sinners, the chief not excepted, why
does Zelotes except all that die in unbelief? If they do not believe, and do their part
as redeemed souls, is it right to infer that Christ did not die for them and do his part
as the Redeemer or Saviour of all men? Especially since the Scriptures testify that

eternal salvation is suspended on our works of faith; and that the reprobates perish,
because they "deny in works the Lord that bought them?"]
[11 The first signification of the Hebrew word rb (B R) is a multitude; and as
Isaiah uses it in the plural number, I hope Zelotes will not think that I take an undue
liberty, when I render it the multitudes: namely, the multitudes of "transgressors"
mentioned in the same verse; or the multitudes of men that "have turned every one
to his own ways." See verses 3, 6.]
[12 Zelotes represents the "sure mercies of David," and "the everlasting covenant,"
as absolutely unconditional. But I appeal to Candidus: does not this passage mention
four requisites on our part? Inclining our ear: hearing: seeking the Lord: and
forsaking our wicked way? And do not we accordingly find, Acts xiii, 34, that many
of those to whom St. Paul offered those "sure mercies," missed them by
"contradicting," instead of "inclining their ear?"]
[13 The Rev. Mr. Madan, in his "Scriptural Comment upon the Thirty-nine
Articles," second edition, p. 71, says, "This method of construction is attended with
the disadvantage of giving the Greek language a sense which it disowns, and
therefore to be rejected;" and in support of this assertion, and of Calvinism, he quotes
Mr. Leigh's "Critica Sacra." But I think, most unfortunately, since in the very next
page we have it under Mr. Leigh's, and of course under Mr. Madan's own hand, that
the learned scholiast "Syrus renders it [the controverted word] 'dispositi,' [DISPOSED,]
for he knew not that the heretics of our day would dream of understanding
tetagmenoi, &c, to signify INWARDLY DISPOSED." Now as "the remonstrants" are
immediately after by name represented as "the heretics of our day," I beg leave to
vindicate their heresy: though I fear it must be at the expense of Mr. Madan's and Mr.
Leigh's "orthodoxy."
First, then, take notice, reader, that these gentlemen grant us all we contend for,
when they grant that the word which our translators render "ordained," means also
"disposed, placed, ordered," or "ranged, as soldiers that keep their ranks in the field
of battle," which is the ordinary meaning of the expression in the classics. Now,
according to Mr. Madan's scheme, the "disposition" of the persons that believed was
merely "extrinsic, outward." They had no hand in the matter, God "disposed" them
by his necessitating grace, as Bezaleel "disposed" the twelve precious stones which
adorned Aaron's breastplate. But, according to our supposed "heresy," the free will
of those candid Gentiles (in subordination to free grace) had a hand in "disposing
them to take the kingdom of heaven by violence." They were like willing soldiers,
who obey the orders of their general, and "range" or "dispose" themselves to storm
a fortified town.
(2.) But, says Mr. Madan, "the Greek language disowns this sense." To this
assertion I oppose all the Greek lexicons I am acquainted with, and (for the sake of
my English readers) I produce Johnson's English dictionary, who, under the word

"tactics," which comes from the controverted word "tatto," informs us that "tactics"
is "the art of 'ranging' men in the field of battle;" and every body knows that before
men can be ranged in the field, two things are absolutely necessary; an authoritative,
directing skill in the general, and an active, obedient submission in the soldiers. This
was exactly the case with the Gentiles mentioned in the text; before they could be
"disposed for eternal life," two things were absolutely requisite; the helpful teaching
of God's free grace, and the submissive yielding of their own free will, touched by
that grace which the "indisposed (at least at that time) received in vain."
(3.) It is remarkable that the word tetagmenoj occurs but in one other place in the
New Testament, Rom. xiii, 1. "The powers that are, are tetagmenoi, ordained or
placed." And I grant that there it signifies a Divine, "extrinsic" appointment only. But
why? Truly because the apostle immediately adds, upo te deou, "They are ordained
or placed OF GOD." Now, if the word tetagmenoj alone necessarily signified
"ordained, disposed, or placed OF GOD," as Mr. Madan's scheme requires; the apostle
would have given himself a needless trouble in adding the words, "OF GOD," when
he wrote to the Romans; and as St. Luke adds them not in our text, it is a proof that
he leaves us at liberty to think, according to the doctrine of the Gospel axioms, that
the Gentiles, who believed, were "disposed" to it by the concurrence of free grace and
free will—of GOD and THEMSELVES. God "worked," to use St. Paul's words, and they
"worked out."
(4.) A similar scripture will throw light upon our text. Rom. ix, 22, we read that"
God endureth with much long suffering the vessels of wrath kathrtismena FITTED for
destruction." The word "fitted," in the original, is exactly in the same voice and tense
as the word "ordained" or "disposed" in the text. Now if Mr. Madan's observation
about "the Greek language" be just, and if the Gentiles who believed were entirely
"disposed OF GOD to eternal life," so these "vessels of wrath" were entirely "fitted OF
GOD for destruction." But if he, and every good man, shudders at the horrid idea of
worshipping a God who absolutely "fits" his own creatures "for destruction:"—if the
words kathrtismena eij apwleian mean not only "inwardly fitted," but SELF FITTED
rather than GOD FITTED "for destruction," why should not tetagmenoi eij zwhn
aiwnoin mean SELF DISPOSED as well as GOD DISPOSED "for eternal life?"
(5.) St. Luke, who wrote the Acts, is the best explainer of the meaning of his own
expression. Accordingly, Luke ii, 51, we find that he applies to Christ a word
answering to, and compounded of that of our text. He was, says he, (upotassomenoj)
"subject or subjected to his parents." Now I appeal to my readers, and ask whether
the remonstrants deserve the name of "dreaming heretics" for believing, (1.) That our
Lord's subjection to his parents was not merely "outward" and passive, as that of an
undutiful child who is subject to his superiors, when, rod in hand, they have forced
him to submit. And (2.) That it was "inward" and active, or, to speak plainer, that "he
subjected himself" of his own free will to his parents.

(6.) St. Paul informs us that the "veil of Moses is yet upon the heart of the Jews,
when they read" the Old Testament; and one would be tempted to think that Calvin's
veil is yet upon the eyes of his admirers, when they read the New Testament. What
else could have hindered such learned men as Mr. Leigh and Mr. Madan from taking
notice, that when the sacred writers use the passive voice, they do it frequently in a
sense which answers to the Hebrew voice "hithpahel," which means "to cause oneself
to do a thing." I beg leave to produce some instances. 1 Cor. xiv, 32, "The spirits of
the prophets upotassetai are subject [that is, subject themselves] to the prophets."
Rom. x, 3, "Ouc upetaghsan,, They have not been subjected, or, (as our translators,
Calvinists as they were, have not scrupled to render it,) They have not submitted
themselves to the righteousness of God." Acts ii, 40, "swqhte, Be ye saved, or save
yourselves." Eph. v, 22, "Wives, upotassesqe, be subject or submit yourselves to your
own husbands." 1 Peter v, 6, "tapeinwqhte, Be humble, or humble yourselves." James
iv, 7, "upotaghte, Be ye submissive," or, as we have it in our Bibles, "submit
yourselves to God," &c, &c. I hope these examples will convince my readers, that,
if our translators had shown themselves "heretics," and men unacquainted with "the
Greek language," supposing they had rendered our text, "As many as (through grace)
had disposed themselves, or were (inwardly) disposed for eternal life, believed," they
can hardly pass for orthodox or good Grecians now, since they have so often been
guilty of the pretended error, which Mr. Leigh supposes peculiar to the "dreaming
heretics of our day."
(7.) All the Scriptures show that man and free will have their part to do in the
work of salvation, as well as Christ and free grace. If this is denied, I appeal to the
multitude of passages which fill my second Scale; and I ask, Is it not strange, that a
doctrine, supported by a variety of scriptures, should be called "heresy" by men that,
"as real Protestants," profess to admit the Scriptures as the rule of their faith. I shall
conclude this note by an appeal to the context.
(8.) St. Paul having called the Jews to believe in Christ, bids them "beware," Acts
xiii, 40, lest they should be found among the despisers that perish in their unbelief.
Now how absurd would this caution have been, if a forcible decree of absolute
election or reprobation had irreversibly ordained them to eternal life, or to eternal
death! Would the apostle have betrayed more folly if he had bid them "beware" lest
the sun should rise or set at its appointed time? Again, verse 46, we are informed that
these unbelievers "judged themselves unworthy of eternal life," and "put the word"
of God's grace "from them." But if Mr. Madan's scheme were Scriptural, would not
the historian have said, that God, from the foundation of the world, had absolutely
"judged them unworthy of eternal life," and therefore had never "put" or sent to
"them" the word of his grace? Once more: we are told, verse 45, that indulged envy,
which the Jews were filled with, made them "speak against those things which were
spoken by Paul, that is, made them disbelieve, and show their unbelief. Now is it not
highly reasonable to understand the words of the text thus, according to that part of
the context: "As many as" did not obstinately harbour envy, prejudice, love of
honour, or worldly mindedness:—"As many as" did not "put the word from them,

and judge themselves unworthy of eternal life, believed?" Nay, might we not properly
explain the text thus, according to the doctrine of the talents, and the progressive
dispensations of Divine grace, so frequently mentioned in the Scriptures: "As many
as believed in God, believed also" in Christ, whom Paul particularly preached at that
time;—as many as were humble and teachable, received the ingrafted word:" for
"God resisteth the proud, but giveth grace to the humble. His secret is with them that
fear him, and he will show them his covenant."
(9.) But what need is there of appealing to the context? Does not the text answer
for itself, while Mr. Madan's sense of it affords a sufficient antidote to all who dislike
absurd consequences, and are afraid of traducing the Holy One of Israel? Let reason
decide. If "as many as [were in Antioch] were [Calvinistically] ordained to eternal
life," believed under that sermon of St. Paul, (for almost the whole city came together
to hear the word of God,) it follows, that all who believed not "then," were eternally
shut up in unbelief; that all the elect believed at once; that they who do not believe
at one time shall never believe at another; and that when Paul returned to Antioch,
few souls, if any, could be converted by his ministry; God having at once taken "as
many as were ordained to eternal life," and left all the rest to the devil. But,
(10.) The most dreadful consequence is yet behind. If they that believed did it
merely because they "were absolutely ordained of God to eternal life," it follows, by
a parity of reason, that those who disbelieved, did it merely because they were
absolutely ordained of God to eternal death: God having bound them by the help of
Adam in everlasting chains of unbelief and sin. Thus, while proud, wicked, stubborn
unbelievers are entirely exculpated, the God of all mercies is indirectly charged with
free wrath, and finished damnation.]
[14 To say that God stood in need of Judas' wickedness to deliver his Son to the
Jews, is not less absurd than impious. "God has no need of the sinful man." Any boy
that had once heard our Lord preach in the temple, and seen him go to the garden of
Gethsemane, might have given as proper an information to the high priest, and been
as proper a guide to the mob, as Judas: especially as Christ was not less determined
to deliver himself, than the Jews were to apprehend him. With regard to the notion
that Judas was a wicked man—an absolute unbeliever—a cursed hypocrite when our
Lord gave him a place in his familiar friendship, and raised him to the dignity of an
apostle, it is both unscriptural and scandalous. (1.) Unscriptural: for the Scripture
informs us, that when the Lord immediately proceeds to an election of that nature,
"he looketh on the heart," I Sam. xvi, 7. Again: when the eleven apostles prayed that
God would overrule the lot which they were about to cast for a proper person to
succeed Judas, they said, "Thou, Lord, who knowest the hearts of all men, show
which of these two thou hast chosen, that he might take part of the ministry, from
which Judas by transgression fell," Acts i, 24. Now as Judas fell by transgression, he
was undoubtedly raised by righteousness, unless Zelotes can make appear, that he
rose the same way he fell; and, that as he fell by a bribe, so he gave some of our
Lord's friends a bribe, to get himself nominated to one of the twelve apostolic

bishoprics: but even then, how does this agree with our Lord's "knowing the heart,"
and choosing accordingly? (2.) This notion is scandalous: it sets Christ in the most
contemptible light. How will he condemn, in the great day, men of power in the
Church, who for by-ends commit the care of souls to the most wicked of men? How
will he even find fault with them, if he did set them the example himself, in passing
by all the honest and good men in Judea, to go and set the apostolic mitre upon the
head of a thief—of a "wolf in sheep's clothing?" In the name of wisdom I ask, Could
Christ do this, and yet remain the "good Shepherd?" How different is the account that
St. Paul gives us of his own election to the apostleship. "The glorious Gospel of God
was committed to my charge," says he; "and I thank Christ, who hath enabled me, for
that he counted me faithful, putting me into the ministry," 1 Tim. i, 11, 12. Now, if
we represent Christ as putting Paul into the ministry because he counted him faithful,
and Judas because he counted him unfaithful—a thief—a traitor—a cursed hypocrite,
do we not make Christ a Proteus? Are his ways equal? Has he not two weights? God,
I grant, sets sometimes a wicked king over a wicked people, but it is according to the
ordinary course of human affairs, and in his anger; to chastise a sinful nation with a
royal rod. But what had the unformed Christian Church done to deserve being
scourged with the rod of apostolic wickedness? And what course of human affairs
obliged our Lord to fix upon a wicked man in a new election to a new dignity—and,
what is most striking, in an election to which he proceeded without the interposition
of any free agent but himself?
O Zelotes, mistake me not: if I plead the cause of Judas' sincerity, when he "left
all to follow Christ," and when our Lord passed by thousands, immediately to choose
him for his "own familiar friend in whom he trusted;"—for a preacher of his Gospel,
and an apostle of his Church; I do not do it so much for Judas' sake, as for the honour
of Christ, and the comfort of his timorous, doubting followers. Alas: if Christ could
show distinguishing favour and familiar friendship to a man, on whom he had
absolutely set his black seal of unconditional reprobation—to a man whom, from the
beginning of the world, he had without any provocation marked out for a goat, and
for unavoidable damnation; if he could converse, eat, drink, travel, lodge, and pray
for years with a man to whom he bore from everlasting, and will bear to all eternity,
a settled ill will, an immortal hatred, where is sincerity? where is the Lamb without
blemish? the Lamb of God in whose mouth no guile was ever found? If Christ be
such a sly damner of one of his twelve apostles as the "doctrines of grace" (so called)
represent him to be, who can trust him? What professor—what Gospel minister can
assure himself that Christ has not chosen and called him for purposes as sinister as
those for which it is supposed that Judas was chosen, and called to be Christ's
familiar friend? Nay, if Christ, barely on account of Adam's sin, left Judas in the
lurch, and even betrayed him into a deeper hell by a mock call, may he not have done
the same by Zelotes, by me, and by all the professors in the world? O ye "doctrines
of grace," if you are as sweet as honey, in the mouth of Zelotes, as soon as I have
eaten you, my belly is bitter; poison corrodes my vitals; I must either part with you,
my reason, or my peace.]

[15 It is remarkable that Jewish rage first broke out against our Lord, when he
touched their great Diana—the doctrine of their absolute election. You think, said he,
to be saved, merely because you are Abraham's children, and God's chosen, peculiar
people. "But I tell you of a truth," God is not so partial to Israel as you suppose.
"Many widows were in Israel in the days of Elias, but to none of them was Elias sent,
but to a Zidonian [heathen] widow. And many lepers were in Israel in the days
Elisha, yet none of them was cleansed save Naaman the Syrian," Luke iv, 25, &c.
The Jews never forgave our Lord that levelling saying. If he narrowly escaped their
fury at Nazareth, it was only to meet it increased sevenfold in the holy city. So fierce
and implacable are the tempers to which some professors work up themselves, by
drinking into unscriptural notions of election!]
[16 I have lived these fifteen years in a part of England where a multitude of
potters make all manner of iron and earthen vessels. Some of these mechanics are by
no means conspicuous for good sense, and others are at times besotted through
excessive drinking; but I never yet saw or heard of one so excessively foolish as to
make, even in a drunken fit, a vessel on purpose to break it, to show that he had
power over the work of his own hands. Such, however, is the folly that Zelotes'
scheme imputes to God. Nay, if a potter makes vessels on purpose to break them, he
is only a fool; but if he could make sensible vessels like dogs, and formed them on
purpose to roast them alive, and that he might show his sovereign power, would you
not execrate his cruelty as much as you would pity his madness? But, what would
you think of the man if he made five or ten such vessels for absolute destruction,
while he made one for absolute salvation, and then assumed the title of gracious and
merciful potter, and called his potting schemes "schemes of grace?"]
[17 Is it not strange that Zelotes should infer, from this expression, that God had
originally "raised up," that is, created Pharaoh, on purpose to damn him? Is it not
evident that Pharaoh justly looked upon every plague as a death? Witness his own
words, "Intreat the Lord your God that he may take away from me this death only,"
Exod. x, 17. And if every plague was a death to Pharaoh, was not every removal of
a plague a kind of resurrection, a raising him up, together with his kingdom, from a
state of destruction, according to these words of the Egyptians, "Knowest thou not
yet that Egypt is destroyed?" How reasonable and Scriptural is this sense! How
dreadful, I had almost said, how diabolical is that of Zelotes!]
[18 In familiar and Scripture language the effect is frequently ascribed to the chief
cause; while, for brevity's sake, inferior causes or agents are passed over in silence.
Thus David says, "Except the Lord build the house, their labour is but vain that build
it." St. Paul says, "I laboured, yet not I, but the grace of God." And we say, "Admiral
Hawke has beat the French fleet." Would it not be absurd in Zelotes to strain these
expressions so as to make absolutely nothing of the mason's work in the building of
a house; of the apostle's preaching in the conversion of those Gentiles; and of the
bravery of the officers and sailors in the victory got over the French by the English

admiral? It is nevertheless upon such frivolous conclusions as these that Zelotes
generally rests the enormous weight of his peculiar doctrines.]
[19 Mr. Henry says with great truth, "All this choosing" of Jacob and refusing of
Esau "was typical, and intended to shadow forth some other election and rejection."
And although he was a Calvinist, he does, in many respects, justice to St. Paul's
meaning. "This difference," says he, "that was put between Jacob and Esau, he [the
apostle] farther illustrates by a quotation from Mal. i, 2, where it is said, not of Jacob
and Esau the persons, but the Edomites and Israelites their posterity: 'Jacob have I
loved and Esau have I hated.' The people of Israel were taken into the covenant of
peculiarity, had the land of Canaan given them, were blessed with the more signal
appearances of God for them in special protection, supplies, and deliverances, while
the Edomites were rejected, [from the covenant of peculiarity,] had no temple, altars,
priests, prophets; no such particular care of them, &c. Others understand it of the
election and rejection of particular persons; some loved and others hated from
eternity. But the apostle speaks of Jacob and Esau, not in their own persons, but as
ancestors: Jacob the people and Esau the people: nor doth God damn any, or decree
so to do, merely because he will do it, without any reason taken from their own
deserts, &c. The choosing of Jacob the younger was to intimate that the Jews, though
the natural seed of Abraham, and the first born of the Church, should be laid aside:
and the Gentiles, who were as the younger brother, should be taken in in their stead,
and have the birthright and blessing." He concludes his comment upon the whole
chapter by these words, which exactly answer to the double key I have given to the
reader: "Upon the whole matter the unbelieving Jews have no reason to quarrel with
God for rejecting them: they had a fair offer of righteousness and life, and salvation,
made upon Gospel terms, which they did not like, and would not come up to; and
therefore if they perish they may thank themselves. Their blood is upon their own
heads."
What precedes is pure truth, and strongly confirms my doctrine. But what follows
is pure Calvinism, and shows the inconsistency of the most judicious writers in that
scheme. "Were the Jews hardened? It was because it was his own (God's) pleasure
to deny them softening grace, &c. Two sorts of vessels God forms out of the great
lump of fallen mankind: (1.) 'Vessels of wrath:' vessels filled with wrath, as a vessel
of wine is a vessel filled with wine, 'full of the fury of the Lord,' &c. (2.) 'Vessels of
mercy,' filled with mercy." And again: "he (the apostle) answers by resolving all into
the Divine sovereignty. We are the thing formed, and he is the former, and it does not
become us to challenge or arraign his wisdom in ordering and disposing of us into
this or that shape or figure." That is, in plain English, free wrath, or, to speak
smoothly as a Calvinist, Divine sovereignty may order and dispose us into the shape
of vessels of wrath before we have done either good or evil. How could Mr. Henry
thus contradict himself, and write for and against truth? Why, he was a moderate
Calvinist: as moderate, he wrote glorious truths; and, as a Calvinist, horrid
insinuations.]

[20 This phrase: "That the purpose of God according to election might stand not
of works but of him that calleth," is to be understood merely of those blessings which
distinguishing grace bestows upon some men and not upon others, and which do not
necessarily affect their eternal salvation or their eternal damnation. In this sense it
was that God, for the above-mentioned reasons, preferred Jacob to Esau. In this sense
he still prefers a Jew to a Hottentot, and a Christian to a Jew; giving a Christian the
Old and New Testament, while the Jew has only the Old, and the Hottentot has
neither. Far from denying the reality of this sovereign, distinguishing grace, which
is independent on all works, and flows entirely from the superabounding kindness of
"him that calleth," I have particularly maintained it, vol. i, p. 505. This is St. Paul's
edifying meaning, to which I have not the least objection. But when Zelotes stretches
the phrase so far as to make it mean that God ordains people to eternal life or eternal
death, "not of works but of him that" without reason forcibly "calleth some to believe
and be saved," leaving others necessarily to disbelieve and be damned: when Zelotes
does this, I say, my reason and conscience are equally frighted, and I beg leave to
dissent from him for the reasons mentioned in this section.]
[21 The reader is desired to take notice, that in this and the following paragraphs,
where I produce scriptures expressive of God's just wrath, I have shifted the numbers
that mark to which axiom the passage belongs. And this I have done: (1.) Because
there is no free wrath in God. (2.) Because, when there is wrath in him, man's
perverseness is the just cause of it. And (3.) Because in point of evil, man has the
wretched diabolical honour of being first cause; and therefore, No. I. is his shameful
prerogative, according to the principles laid down Sec. III.]
[22 Mr. Henry comments thus upon these words, "I will harden his heart," that is,
"withdraw softening grace," which God undoubtedly did upon just provocation.
Whence it follows that, inconsistent Calvinists being judges, Pharaoh himself had
once softening grace; it being impossible for God to withdraw from Pharaoh's heart
what never was there. Query. Was this softening grace, which God withdrew from
Pharaoh, of the reprobating or of the electing kind?]
[23 The words palai progegrammenoi rendered "before of old ordained," literally
mean "formerly forewritten, foretypified, or foredescribed." The condemnation of
these backsliders, or apostates, was of old forewritten by David, Psa. cxxv, 5; and by
Ezekiel, chap. xviii, 24. Their lusts were of old foretypified by those of Sodom; their
apostasy by that of the fallen angels; and their perdition by that of the Israelites,
whom the Lord "saved out of the land of Egypt," and "afterward destroyed" for their
unbelief; three typical descriptions these, which St. Jude himself immediately
produces, verses 5, 6, 7; together with Enoch's prophecy of the Lord's coming "to
convince them of all their ungodly deeds and hard speeches," verses 15, 17. Is it not
strange then that Zelotes should build his notions of absolute reprobation upon a little
mistake of our translators, which is contrary both to the Greek and to the context?
"Beloved," says St. Jude, verse 17, "remember ye the words [wrweirhmenwn,
'forespoken,' answering to Greek progegrammenoi, 'forewritten,' and not

'foreappointed,'] which were spoken before of the apostles of our Lord Jesus Christ."
For the apostles, no doubt, often enlarged upon these words of their Master: "Because
iniquity shall abound the love of many shall wax cold [and they will fall away;] but
he that shall endure unto the end, the same shall be saved."]
[24 A beautiful face may have some freckles. Our translation is good, but it has
its blemishes; nor is it one of the least to represent God as appointing men to be
disobedient. To vindicate all the Divine perfections, which such a doctrine in-jutes,
of the two meanings that the word fairly bears in the original, I need only choose that
which is not repugnant to reason and Scripture. If charity, which "thinketh no evil
and hopeth all things" consistently with reason,—if charity, I say, obliges us to put
the best construction upon the words of our neighbour, how much more should
decency oblige us to do it with respect to the word of God? When a modest person
drops a word, that bears either a chaste or an unchaste meaning, is it not cruel
absolutely to fix an "unchaste" meaning upon it? To show that St. Peter's words bear
the meaning which I fix to them, I need only prove two things. (1.) That the original
word eteqhsan, which is translated "appointed," means also "settled" or "disposed."
And (2.) That a passive word in the Greek tongue frequently bears the meaning of the
Hebrew voice called "hithpahel," which signifies the making oneself to do a thing,
or the being caused by oneself to do it: a voice this, which in some degree answers
to the middle voice of the Greeks, some tenses of which equally bear an active or a
passive sense. To prove the first point, I appeal only to two texts, where the word
tiqhmi, undoubtedly bears the meaning which I contend for. Luke xxi, 14, qesqe
"SETTLE it in your hearts;" and Luke ix, 62, euqetoj "fit," or more literally "well
DISPOSED for the kingdom of God." And to prove my second proposition, (beside
what I have already said upon that head, in my note upon Mr. Madan's mistake, p.
77,) I present the critical reader with indubitable instances of it, even in our
translation. Jude, verse 10, fqeirontai, they are corrupted, or, "they corrupt
THEMSELVES." 2 Cor. xi, 13, Greek metaschmatizomenoi, being transformed, or,
"transforming themselves." Acts xviii, 6, autown antitassomenwn, literally, they
being opposed, or, as we have it in our Bibles, "when they opposed themselves." John
xx, 14, estrafh, she (Mary) was turned, or "she turned herself." Matt. xvi, 23, Jesus
strafeij, being turned, or, "turning himself." Matt. xxvii, 3, Judas metamelhqeij,
having been penitent, or, "having repented himself," &c, &c. In such cases as these
the sacred writers use indifferently the active and passive voice, because man acts,
and is acted upon: he is worked upon, and he works. Thus we read Acts iii, 19,
epistreyate, "convert," namely, yourselves, "actively;" though our translators render
it passively, "be converted:" and Luke xxii, 32, our Lord, speaking to Peter, does not
say, epistrafeij, "when thou art converted," passively; but actively, epistreyaj,
"when thou hast converted," namely, "thyself." Now, if in so many cases our
translators have justly rendered passive words, by words expressing "a being acted
upon by ourselves," I desire Zelotes to show, by any one good argument, taken from
criticism, Scripture, reason, conscience, or decency, that we must render the word of
our text "they were appointed," namely, by God, "to be disobedient," when the word
eteqhsan may with as much propriety as in all the preceding eases, be rendered they

disposed, set, or "settled themselves unto disobedience." What has the Holy One of
Israel done to us, that we should dishonour him by charging our disobedience upon
"his appointment?" Are we so fond of the doctrines of grace, finished salvation, and
finished damnation, that, in order to maintain the latter, we must represent God as
appointing, out of sovereign, distinguishing free wrath, the disobedience of the
reprobates, that by securing the "means"—their unbelief and sin, he may also secure
the "end"—their everlasting burnings?
Zelotes makes too much of some figurative expressions in the sacred writings. He
forgets, that what is said of God, must always be understood in such a manner as
becomes God. If it would be absurd to take literally what the Scriptures say of God's
"plucking his right hand out of his bosom;" of "his awakening as one out of sleep;"
of "his riding upon the heavens;" of his "smelling a sweet savour from a burnt
offering;" of his "lending an ear," &c, is it not much more absurd to take the three
following texts in a literal sense? (1.) 2 Sam. xvi, 10, "The Lord said unto him,
[Shimei,] Curse David." Is it not evident that David's meaning in these words is only
this? "The Lord, by bringing me to the deplorable circumstances in which I now find
myself, has justly given an opportunity to Shimei to insult me with impunity, and to
upbraid me publicly with my crimes. This opportunity I call 'a bidding,' to humble
myself under the hand of God, who lashes my guilty soul by this afflictive
providence; but I would not insinuate that God literally said to Shimei, 'Curse David,'
any more than I would affirm that he said to me, Murder Uriah."
(2.) God is represented, 2 Sam. xii, 11, as saying to David, "I will take thy wives
before thine eyes, and give them to thy neighbour, and he shall lie with them in the
sight of this sun, for thou didst it secretly, but I will do it before all Israel." And
accordingly God took the bridle of his restraining power out of Absalom's heart, who
had already murdered his own brother, and was, it seems, by that time a vessel of
wrath self fitted for destruction. The Divine restraint being thus removed, the
corrupted youth rushes upon the "outward" commission of those crimes which he had
perhaps a hundred times committed in "intention," and from which the Lord had
hitherto kept him, out of regard for his pious father —a regard this, which David had
now forfeited by his atrocious crimes. The meaning of the whole passage seems then
to be this: "Thou shalt be treated as thou hast served Uriah. Thy wild son Absalom
has already robbed thee of thy crown, and defiled thy wives in his ambitious,
libidinous heart. When thou wast a good man—a man after my own heart, I hindered
him from going such lengths in wickedness, but now I will hinder him no more: he
shall be thy scourge; thou sinnedst secretly against Uriah, but I will stand in the way
of thy wicked son no longer, and he shall retaliate before the sun." This implies only
a passive permission, and a providential opportunity to commit a crime "outwardly,"
nor could wicked men ever proceed to the "external execution" of their designs
without such opportunities.
(3.) By a like figure of speech we read, Psa. cv, 25, that "God turned the heart of
the Egyptians to hate his people, and to deal subtilly with his servants." But how did

he do this? Was it by doing the devil's work? by infusing hatred into the hearts of the
Egyptians? No: it was merely by blessing and multiplying the Israelites, as the
preceding words demonstrate: "He increased his people greatly, and made them
stronger than their enemies." Hence it was that fear, envy, jealousy, and hatred, were
naturally stirred up in the breasts of the Egyptians. I repeat it; not to explain such
scriptures in the manner becoming the God of holiness is far more detestable than to
assert, that "the Ancient of Days" literally wears a robe, and his own white hair,
because Daniel, after having seen an emblematic vision of his majesty and purity,
said, "His garment was white as snow, and the hair of his head was like the pure
wool." For every body must allow, that it is far less indecent "literally" to hold forth
God as a venerable Jacob, than to represent him "literally" as a mischievous, sininfusing Belial.
(4.) With regard to Jer. xx, 7, "O Lord, thou hast deceived me, and I was
deceived," Mr. Sellon justly observes: (1.) That the Hebrew word here translated
"deceive," signifies also to "entice" or "persuade," as the margin shows. And (12.)
That the context requires the last sense; the prophet expressing his natural
backwardness to preach, and saying, "O Lord, thou hast persuaded me" to do it, "and
I was persuaded." It is a pity, that when a word has two meanings, the one
honourable, and the other injurious to God, the worst should once be preferred to the
better. If Zelotes take these hints, he will no more avail himself of some figurative
expressions, and of some mistakes of our translators, to represent God as the author
of sin and the deceiver of men. When wicked men have long resisted the truth, God
may indeed, and frequently does, judicially "give them up to believe a destructive
lie;" but he is no more the author of the lie, than he is Beelzebub, "the father of lies."]
[25 If the expression "elect angel" is taken in a vague sense, which is most
probable, it means holy, beloved angels, who are elected to the rewards of faithful
obedience. If it be taken in a particular sense, it means those angels who, like
Gabriel, are selected from the multitude of the heavenly host, and sent forth to
minister for them who shall be heirs of salvation, and especially to guard such
eminent preachers as Timothy and St. Paul were. In either sense, therefore, the words
elect angels, which Zelotes greedily catches at to prop up his scheme, have nothing
to do with Calvinian election. That the word elect sometimes means darling or
beloved, will appear evident to those who compare the following passages: "Behold
mine elect, in whom my soul delighteth," Isa. xlii, 1. "This is my beloved Son, in
whom I am well pleased," Matt. iii, 17.]
[26 St. Paul having guarded the doctrine of sovereign, distinguishing grace, by the
different matter, earth, wood, silver, &c, of which the vessels are formed: and not
making any distinction between "vessels of dishonour" and "vessels of wrath," as he
does in Rom. ix, it necessarily follows, according to the doctrine of rewarding grace,
that the expression "vessels to honour," and "vessels to dishonour," should not be
taken here in a comparative sense, as in Rom. ix; but in a positive sense; and then

they answer to "vessels sanctified," and to "vessels not purged;" expressions which
occur in the context, and fix the apostle's meaning.]
[27 This passage will be explained in the next section. In the meantime I desire the
reader to take notice that the election of which St. Paul writes is not of the
Antinomian kind; I mean, it is not Calvinian election, which insures eternal salvation
to all fallen believers. That the apostle was an utter stranger to such a doctrine,
appears from his own words to those elect Ephesians: "Putting away lying, speak
truth: let him that stole steal no more: be not drunk: let not fornication or uncleanness
be once named among you, &c, for this ye know, that no unclean person, &c, hath
any inheritance in the kingdom of Christ. Let no man deceive you with vain words,
for because of these things the wrath of God cometh upon the children of
disobedience," that is, upon the disobedient children, who, by their bad works, lose
their inheritance in the kingdom of God. Is it not surprising, that when St. Paul has
thus warned the Ephesians against Antinomian deceptions, he should be represented
as deceiving those very Ephesians first, by teaching them a doctrine which implies
that no crimes, be they ever so atrocious, can deprive fallen believers of their
"inheritance in the kingdom of Christ?"
[28 I take the liberty to say "the book of life," and not "the book of the living,"
because our translators themselves, Gen. ii, 7, have rendered the very same word "the
breath of life," and not "the breath of the living."]
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The reconciler invites the contending parties to end the controversy; and in order to
this he beseeches them not to involve the question in clouds of evasive cavils or
personal reflections; but to come to the point, and break, if they can, either the
one or the other of his Scripture Scales; and if they cannot, to admit them both,
and by that means to give glory to and the truth, and be reconciled to all the
Gospel, and to one another.
BEING fully persuaded that Christianity suffers greatly by the opposite mistakes
of the mere Solifidians and of the mere moralists, we embrace the truths and reject
the errors which are maintained by these contrary parties. For by equally admitting
the doctrines of grace and the doctrines of justice;—by equally contending for faith
and for morality, we adopt what is truly excellent in each system; we reconcile
Zelotes and Honestus; we bear our testimony against their contentious partiality; and,
to the best of our knowledge, we maintain the whole truth as it is in Jesus. If we are
mistaken, we shall be thankful to those who will set us right. Plain scriptures, close
arguments, and friendly expostulations are the weapons we choose. We humbly hope
that the unprejudiced reader will find no other in these pages: and to engage our
opponents to use such only, we present to them the following petition:—
For the sake of candour, of truth, of peace,—for the reader's sake; and above all,
for the sake of Christ, and the honour of Christianity;—whoever ye are that shall next
enter the lists against us, do not wire-draw the controversy by uncharitably attacking
our persons, and absurdly judging our spirits, instead of weighing our arguments and
considering the scriptures which we produce. Nor pass over fifty solid reasons, and
a hundred plain passages, to cavil about non-essentials, and to lay the stress of your
answer upon mistakes which do not affect the strength of the cause, and which we
are ready to correct as soon as they shall be pointed out.
Keep close to the question: do not divert the reader's mind by starting from the
point in hand upon the most frivolous occasions; nor raise dust to obscure what is to
be cleared up. An example will illustrate my meaning: Mr. Sellon, in vindicating the
Church of England from the charge of Calvinism, observes, that her catechism is
quite anti-Calvinistic, and that we ought to judge of her doctrine by her own
catechism, and not by Ponet's Calvinian catechism, which poor young King Edward
was prevailed upon to recommend some time after the establishment of our Church.

Mr. Toplady, in his Historic Proof, instead of considering the question, which is,
Whether it is not fitter to gather the doctrine of our Church from her own antiCalvinian catechism than from Ponet's Calvinian catechism; Mr. Toplady, I say, in
his answer to Mr. Sellon, fastens upon the phrase poor young King Edward, and
works it to such a degree, that he raises from it clouds of shining dust and pillars of
black smoke; filling, if I remember right, a whole section with the praises of King
Edward, and with reflections upon Mr. Sellon. And, in his bright cloud of praise, and
dark cloud of dispraise, the question is so entirely lost, that I doubt if one in a
hundred of his readers has the least idea of it after reading two or three of the many
pages which he has written on this head. By such means as these it is that he has
made a ten or twelve shilling book, in which the Church of England is condemned
to wear the badge of the Church of Geneva. And the Calvinists conclude Mr. Toplady
has proved that she is bound to wear it; for they have paid dear for the proof.
That very gentleman, if fame is to be credited, has some thoughts of attacking the
Checks. If he favour me with just remarks upon my mistakes (for I have probably
made more than one; though I hope none of a capital nature) he shall have my sincere
thanks: but if he involve the question in clouds of personal reflections and of idle
digressions, he will only give me an opportunity of initiating the public more and
more into the mysteries of Logica Genevensis. I therefore intreat him, if he think me
worthy of his notice, to remember that the capital questions—the questions on which
the fall of the Calvinian, or of the anti-Calvinian doctrines of grace turn, are not
whether I am a fool and a knave; and whether I have made some mistakes in
attacking Antinomianism; but whether those mistakes affect the truth of the antiSolifidian and anti-Pharisaic Gospel which we defend: whether the two Gospel
axioms are not equally true: whether our second Scale is not as Scriptural as the first:
whether the doctrines of justice and obedience are not as important in their places as
the doctrines of grace and mercy: whether the plan of reconciliation laid down in
section iv, and the marriage of free grace and free will, described in section xi, are
not truly evangelical: whether God can judge the world in righteousness and wisdom,
if man be not a free, unnecessitated agent: whether the justification of obedient
believers, by the WORKS OF FAITH, is not as Scriptural as the justification of sinners
by FAITH itself: whether the eternal salvation of adults is not of remunerative justice
as well as of free grace: whether that salvation does not secondarily depend on the
evangelical, derived worthiness of obedient, persevering believers; as it primarily
depends on the original and proper merits of our atoning and interceding Redeemer:
whether man is in a state of probation; or, if you please, whether the Calvinian
doctrines of finished salvation and finished damnation are true: whether there is not
a day of initial salvation for all mankind, according to various dispensations of
Divine grace: whether Christ did not taste death for every man, and purchase a day
of initial redemption and salvation for all sinners, and a day of eternal redemption
and salvation for all persevering believers: whether all the sins of real apostates, or
foully fallen believers, shall so work for their good, that none of them shall ever be
damned for any crime he shall commit: whether they shall all sing louder in heaven
for their greatest falls on earth: whether our absolute, personal reprobation from

eternal life is of God's free wrath through the decreed, necessary sin of Adam; or of
God's just wrath through our own obstinate, avoidable perseverance in sin: whether
our doctrines of non-necessitating grace and of just wrath do not exalt all the Divine
perfections; and whether the Calvinian doctrines of necessitating grace and free wrath
do not pour contempt upon all the attributes of God, his sovereignty not excepted.
These are the important questions which I have principally debated with the Hon.
and Rev. Mr. Shirley, Richard Hill, Esq., the Rev. Mr. Hill, the Rev. Mr. Berridge,
and the Rev. Mr. Toplady. Some less essential collateral questions I have touched
upon, such as, Whether Judas was an absolutely graceless hypocrite, when our Lord
raised him to apostolic honours: whether some of the most judicious Calvinists have
not, at times, done justice to the doctrine of free will and co-operation, [1] &c. These,
and the like questions, I call collateral, because they are only occasionally brought
in; and because the walls which defend our doctrines of grace stand firm without
them. We hope, therefore, that if Mr. Toplady, and the other divines who defend the
ramparts of mystical Geneva, should ever attack the Checks, they will direct their
main batteries against our towers, and not against some insignificant part of the
scaffolding, which we could entirely take down, without endangering our Jerusalem
in the least. Should they refuse to grant our reasonable request; should they take up
the pen to perplex, and not to solve the question; to blacken our character, and not
to illustrate the obscure parts of the truth; they must give us leave to look upon their
controversial attempt as an evasive show of defence, contrived to keep a defenceless,
tottering error upon its legs, before an injudicious, bigoted populace.
If you will do us and the public justice, come to close quarters, and put an end to
the controversy by candidly receiving our Scripture Scales, or by plainly showing that
they are false. Our doctrine entirely depends upon the two Gospel axioms, and their
necessary consequences, which now hang out to public view in our Gospel balances.
Nothing therefore can be more easy than to point out our error, if our system be
erroneous. But if our Scales be just, if our doctrines of grace and justice—of free
grace and free will be true; it is evident that the Solifidians and the moralists are both
in the wrong, and that we are, upon the whole, in the right. I say upon the whole,
because insignificant mistakes can no more affect the strength of our cause, than a
cracked slate or a broken pane can affect the solidity of a palace, which is firmly built
upon a rock.
Therefore if you are an admirer of Zelotes, and a Solifidian opposer of free will,
of the law of liberty, and of the remunerative justification of a believer by the works
of faith, raise no dust; candidly give up Antinomianism; break the two pillars on
which it stands,—necessitating free grace and forcible free wrath; or prove, if you
can, that our second Scale, which is directly contrary to your doctrines of grace, is
irrational, and that we have forged or misquoted the passages which compose it. But
if you are a follower of Honestus, and a neglecter of free grace and salvation by faith
in Jesus Christ, be a candid and honest disputant. Come at once to the grand question;
and terminate the controversy, either by receiving our first Scale, which is directly

contrary to your scheme of doctrine; or by proving that this Scale is directly contrary
to reason and Scripture, and that we have misquoted or mistaken most of the
passages which enter into its composition. I say most, though I could say all; for if
only two passages, properly taken in connection with the context, the avowed
doctrine of a sacred writer, and the general drift of the Scriptures;—if only two such
passages, I say, fairly and truly support each section of our Scripture Scales, they
hang firmly, and can no more, upon the whole, be invalidated than the Scripture
itself, which, as our Lord informs us, "cannot be broken," John x, 35.
I take the Searcher of hearts, and my judicious, unprejudiced readers to witness,
that through the whole of this controversy, far from concealing the most plausible
objections, or avoiding the strongest arguments which are, or may be advanced
against our reconciling doctrine, I have carefully searched them out, and endeavoured
to encounter them as openly as David did Goliah. Had our opponents followed this
method, I doubt not but the controversy would have ended long ago in the destruction
of our prejudices, and in the rectifying of our mistakes. O, if we preferred the
unspeakable pleasure of finding out the truth to the pitiful honour of pleasing a party,
or of vindicating our own mistakes, how soon would the useful fan of Scriptural,
logical, and brotherly controversy "purge the floor" of the Church! How soon would
the light of truth and the flame of love "burn the chaff" of error and the thorns of
prejudice "with fire unquenchable!" May the past triumphs of bigotry suffice! and
instead of sacrificing any more to that detestable idol, may we all henceforth do
whatever lies in us to hasten a general reconciliation, that we may all share together
in the choicest blessings which God can bestow upon his peculiar people;—the Spirit
of pure, evangelical truth, and of fervent, brotherly love.
MADELEY, March 30, 1775.
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THE word Solifidian is defined, and the characters of Zelotes, Honestus, and
Lorenzo, are drawn in the advertisement prefixed to the first part of this work. It is
proper to explain here a few more words or characters.
PHARISAISM is the religion of a Pharisee.
A PHARISEE is a loose or strict professor of natural or revealed religion, who so
depends upon the system of religion which he has adopted, or upon his attachment
to the school or Church he belongs to; (whether it be the school of Plato, Confucius,
or Socinus; whether it be the Church of Jerusalem, Rome, England, or Scotland;)
who lays such a stress on his religious or moral duties, and has so good an opinion
of his present harmlessness and obedience, or of his future reformation and good
works, as to overlook his natural impotence and guilt, and to be insensible of the
need and happiness of "being justified freely [as a sinner] by God's grace through the
redemption that is in Jesus Christ," Rom. iii, 24. You may know him: (1.) By his
contempt of, or coldness for the Redeemer and his free grace. (2.) By the antichristian
confidence which he reposes in his best endeavours, and in the self-righteous
exertions of his own free will. Or, (3.) By the jests he passes upon, or the indifference
he betrays for the convincing, comforting, assisting, and sanctifying influences of
God's Holy Spirit.
ANTINOMIANISM is the religion of an Antinomian.
AN ANTINOMIAN is a professor of Christianity, who is antinomos, against the law
of Christ, as well as against the law of Moses. He allows Christ's law to be a rule of
life, but not a rule of judgment for believers, and thus he destroys that law at a stroke,
as a law; it being evident that a rule by the personal observance or non-observance
of which Christ's subjects can never be acquitted or condemned, is not a law for
them. Hence he asserts that Christians shall no more be justified before God by their
personal obedience to the law of Christ, than by their personal obedience to the
ceremonial law of Moses. Nay, he believes that the best Christians perpetually break
Christ's law; that nobody ever kept it but Christ himself; and that we shall be justified

or condemned before God, in the great day, not as we shall personally be found to
have finally kept or finally broken Christ's law, but as God shall be found to have,
before the foundation of the world, arbitrarily laid, or not laid to our account, the
merit of Christ's keeping his own law. Thus he hopes to stand in the great day, merely
by what he calls "Christ's imputed righteousness;" excluding with abhorrence, from
our final justification, the evangelical worthiness of our own personal, sincere
obedience of repentance and faith;—a precious obedience this, which he calls "dung,
dross, and filthy rags:" just as if it were the insincere obedience of self-righteous
pride, and Pharisaic hypocrisy. Nevertheless, though he thus excludes the
evangelical, derived worthiness of the works of faith from our eternal justification
and salvation, he does good works, if he is in other respects a good man. Nay, in this
case, he piques himself on doing them; thinking he is peculiarly obliged to make
people believe that, immoral as his sentiments are, they draw after them the greatest
benevolence and the strictest morality. But Fulsome shows the contrary.
FULSOME represents a consistent Antinomian—that is, one who is such in practice
as well as in theory. He warmly espouses Zelotes' doctrine of finished salvation;
believing that, before the foundation of the world, we were all Calvinistically, i.e.
personally ordained to eternal life in Christ, or eternal death in Adam, without the
least respect to our own works, that is, to our own tempers and conduct. Hence he
draws this just inference: "If Christ never died for me, and I am Calvinistically
reprobated, my best endeavours to be finally justified, and eternally saved, will never
alter the decree of reprobation, which was made against me from all eternity. On the
other hand, if I am Calvinistically elected, and if Christ absolutely secured, yea,
finished my eternal salvation on the cross, no sins can ever blot my name out of the
book of life. God, in the day of his almighty power, will irresistibly convert or
reconvert my soul; and then the greater my crimes shall have been, the more they will
set off Divine mercy and power in forgiving and turning such a sinner as me: and I
shall only sing in heaven louder than less sinners will have cause to do." Thus
reasons Fulsome; and, like a wise man, he is determined, if he be an absolute
REPROBATE, to have what pleasure he can before God pulls him down to hell in the
day of his power; or, if he be an absolute ELECT, he thinks it reasonable comfortably
to wait for "the day of God's power," in which day he shall be irresistibly turned, and
absolutely fitted to sing louder in heaven the praises of Calvinistically distinguishing
love:—a love this, which (if the Antinomian Gospel of the day be true) eternally,
justifies the chief of sinners, without any personal or inherent worthiness.
INITIAL SALVATION is a phrase which sometimes occurs in these sheets. The plain
reader is desired to understand by it, salvation begun, or, an inferior state of
acceptance and present salvation. In this state sinners are actually saved from hell,
admitted to a degree of favour, and graciously entrusted with one or more talents of
grace, that is, of means, power, and ability "to work out their own [eternal]
salvation," in due subordination to God, who, consistently with our liberty, "works
in us both to will and to do," according to the dispensation of the heathens, Jews, or
Christians, "of his good pleasure."

By the ELECTION OF GRACE, understand the free, and merely gratuitous choice
which God (as a wise and sovereign benefactor) arbitrarily makes of this, that, or the
other man, to bestow upon him one, two, or five talents of free grace.
Opposed to this election, you have an ABSOLUTE REPROBATION which does not
draw damnation after it, but only rejection from a superior number of talents. In this
sense God reprobated Enoch and David; Enoch with respect to the peculiar blessings
of Judaism; and David with regard to the still more peculiar blessings of Christianity.
But although neither of them had a share in the election of God's most peculiar grace;
that is, although neither was chosen and called to the blessings of Christianity, their
lot was never cast with those imaginary "poor creatures," whom Calvin and his
followers affirm to have been from all eternity reprobated with a reprobation which
infallibly draws eternal damnation after it. For Enoch and David made their election
to the rewards of their dispensations sure by the timely and voluntary obedience of
faith. And so might all those who obstinately bury their talent or talents to the last.
By FUTURE CONTINGENCIES, understand those things which will or will not be
done; as the free, unnecessitated will of man shall choose to do them or not.
By SEMINAL EXISTENCE, understand the existence that we had in Adam's loins
before Eve had conceived; or the kind of being which the prince of Wales had in the
loins of the king before the queen came to England.
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SECTION I.
Containing the Scripture doctrine of the perseverance of the saints.
I PROMISED the reader that Zelotes and Honestus should soon meet again, to fight
their last battle; and, that I may be as good as my word, I bring them a second time
upon the stage of controversy. I have no pleasure in seeing them contend with each
other; but I hope that when they shall have shot all their arrows, and spent all their
strength, they will quietly sit down and listen to terms of reconciliation. They have
had already many engagements; but they seem determined that this shall be the
sharpest. Their challenge is about the doctrine of perseverance. Zelotes asserts that
the perseverance of believers depends entirely upon God's almighty grace, which
nothing can frustrate; and that, of consequence, no believer can finally fall. Honestus,
on the other hand, maintains that continuing in the faith depends chiefly, if not
entirely upon the believer's free will; and that of consequence final perseverance is
partly, if not altogether as uncertain as the fluctuations of the human heart. The
reconciling truth lies between those two extremes, as appears from the following
propositions, in which I sum up the Scripture doctrine of perseverance:—
I.
II.
God makes us glorious promises to
Those
promises
are
encourage us to persevere.
compulsory nor absolute.

neither

God on his part gives us his gracious
We must on our part faithfully use the
help.
help of God.
Free grace always does its part.

Free will does not always do its part.

Final perseverance depends, first, on
Final perseverance depends, secondly,
the final, gracious concurrence of free on the final, faithful concurrence of free
grace with free will.
will with free grace.
As free grace has in all things the preeminence over free will, we must lay
much more stress upon God's faithfulness
than upon our own. The spouse comes
out of the wilderness, leaning upon her
Beloved, and not upon herself.

But to infer from thence that the
spouse is to be carried by her Beloved
every step of the way, is unscriptural. He
gently draws her, and she runs. He gives
her his arm, and she leans. But far from
dragging her by main force, he bids her
remember Lot's wife.

The believer stands upon two legs, (if
I may so speak,) God's faithfulness and
his own. The one is always sound, nor
can he rest too much upon it, if he does
but walk straight, as a wise Christian;
and does not foolishly hop as an
Antinomian, who goes only upon his
right leg; or as a Pharisee, who moves
entirely upon the left.

The believer's left leg, (I mean his own
faithfulness,) is subject to many humours,
sores, and bad accidents; especially when
he does not use it at all, or when he lays
too much stress upon it, to save his other
leg. If it is broken, he is already fallen;
and if he is out of hell, he must lean as
much as he can upon his right leg, till the
left begins to heal, and he can again run
the way of God's commandments.

When Gospel ministers speak of our
faithfulness, they chiefly mean, (1.) Our
faithfulness in repenting, that is, in
renouncing our sins and Pharisaic
righteousness; and in improving the
talent of light, which shows us our
natural depravity, daily imperfections,
total helplessness, and constant need of
an humble recourse to, and dependence
on Divine grace. And, (2.) Our
faithfulness in believing (even in hope
against hope) God's redeeming love to
sinners in Christ; in humbly
apprehending, as returning prodigals, the
gratuitous forgiveness of sins through the
blood of the Lamb; in cheerfully
claiming, as impotent creatures, the help
that is laid on the Saviour for us; and in
constantly coming at his word, to "take of
the water of life freely." And so far as
Zelotes recommends this evangelical
disposition of mind, without opening a

To aim chiefly at being faithful in
external works, means of grace, and
forms of godliness, is the high road to
Pharisaism, and insincere obedience. I
grant that he who is humbly faithful in
little things, is faithful also in much; and
that he who slothfully neglects little
helps, will soon fall into great sins: but
the professors of Christianity cannot be
too frequently told that if they are not
first faithful in maintaining true poverty
of spirit, deep self humiliation before
God, and high thoughts of Christ's blood
and righteousness; they will soon slide
into Laodicean Pharisaism; and, Jehu
like, they will make more of their own
partial, external, selfish faithfulness, than
of Divine grace, and the Spirit's
power:—a most dangerous and common
error this, into which the followers of
Honestus are very prone to run, and so far
as he leads them into it, or encourages

back door to Antinomianism, by covertly them in it, he deserves to be highly
pleading for sin, and dealing about his blamed; and Zelotes, in this respect, hath
imaginary decrees of forcible grace and undoubtedly the advantage over him.
sovereign wrath, he cannot be too highly
commended.
If Zelotes will do justice to the
doctrine of perseverance, he must speak
of the obedience of faith, that is, of
genuine, sincere obedience, as the oracles
of God do. He must not blush to display
the glorious rewards with which God
hath promised to crown it. He must
boldly declare, that for want of it "the
wrath of God cometh upon the children
of disobedience"—upon fallen believers,
"who have no inheritance in the kingdom
of Christ and of God," Eph. v, 5. In a
word, instead of emasculating "Serjeant
IF, who valiantly guards the doctrine of
perseverance," he should show him all
the respect that Christ himself does in the
Gospel.

Would Honestus kindly meet Zelotes
half way, he must speak of free grace,
and of Christ's obedience unto death, as
the Scriptures do. He must glory in
displaying Divine faithfulness, and
placing it in the most conspicuous and
engaging light. He must not be ashamed
to point out the great rewards of the faith
which inherits promises, gives glory to
God, and out of weakness makes us
strong to take up our cross, and to run the
race of obedience. In a word, he must
teach his willing hearers to depend every
day more and more upon Christ; and to
lay as much stress upon his promises, as
they ever did upon his threatenings.

To sum all up in two propositions:—
I.
The infallible perseverance of obedient
believers is a most sweet and evangelical
doctrine, which cannot be pressed with
too much earnestness and constancy upon
sincere Christians, for their comfort,
encouragement, and establishment.

II.
The infallible perseverance of
disobedient believers is a most dangerous
and unscriptural doctrine; and this cannot
be pressed with too much assiduity and
tenderness upon Antinomian professors,
for their reawakening and sanctification.

To see the truth of these propositions, we need only throw with candour, into the
Scripture Scales, the weights which Zelotes and Honestus unmercifully throw at each
other; taking particular care not to break, as they do, the golden beam of evangelical
harmony, by means of which the opposite scales and weights exactly balance each
other.
I.
II.
The weights of free grace thrown by
The weights of free will thrown by
Zelotes.
Honestus.

The Lord shall establish thee a holy
If thou shalt keep the commandments
people to himself, as he hath sworn unto of the Lord thy God, and walk in his
thee, Deut. xxviii, 9.
ways. (Ibid.)
Know therefore the Lord thy God; he
But they, &c, have transgressed the
is God, the faithful God, who keepeth covenant. They continued not in my
covenant, Deut. vii, 9.
covenant, and I regarded them not, Hos.
vi, 7; Heb. viii, 9.
He hath made with me an everlasting
They have broken the everlasting
covenant, ordered in all things and sure: covenant: therefore hath the curse
for this is all my salvation and all my devoured the earth, Isa. xxiv, 5. They kept
desire, 2 Sam. xxiii, 5.
not the covenant of God, and refused to
walk in his law, &c, so a fire was kindled
in Jacob, and anger also came up against
Israel; because they believed not in God,
and trusted not in his salvation, &c. The
wrath of God came upon them, &c, and
smote down the chosen of Israel, Psa.
lxxviii, 10, 21, 22, 31.
Hence it appears, that part of the "everlasting covenant ordered in all things and
is that those who break it presumptuously, and do not repent (as David did)
before it be too late, shall SURELY be smitten down and destroyed.

SURE,"

I.
With him [the Father of lights] is no
variableness, neither shadow of turning,
James i, 17. I am the Lord, I change not:
[I still bear with sinners during the day of
their visitation;] therefore ye sons of
Jacob are not consumed, Mal. iii, 6.
[Observe here, that although God's
essence, and the principles of his conduct
toward man never change; yet, as "he
loves righteousness and hates iniquity,"
and as he is the rewarder of the righteous
and the punisher of the wicked, he must
show himself pleased or displeased, a
rewarder or a punisher, as moral agents
turn from sin to righteousness, or from
righteousness to sin. Without this kind of
change, ad extra, he could not be holy

II.
The angel of his presence saved them:
in his love and pity he remembered them.
But they rebelled and vexed his Holy
Spirit; therefore he was turned to be their
enemy, Isa. lxiii, 9, 10. The Lord God of
Israel saith, I said indeed that thy house
and the house of thy father should walk
before me for ever; but now be it far from
me; for, &c, they that despise me shall be
lightly esteemed, I Sam. ii, 30. And the
word of the Lord came to Jonah, saying,
Preach unto Nineveh the preaching that I
bid thee. And Jonah cried and said, Yet
forty days and Nineveh shall be
overthrown. So the people of Nineveh
believed God, &c. For the king sat in
ashes, and caused it to be proclaimed,
&c. Cry mightily to God, yea, let every
one turn from his evil way, &c. Who can

and just;—he could not be the Judge of tell, if God will turn and repent, that we
all the earth;—he could not be God.]
perish not. And God saw their works, that
they turned from their evil way, and God
repented of the evil which he had said
that he would do unto them, and he did it
not, Jonah iii, 1, &c. [From the preceding
remarkable passages it is evident that,
except in a few cases, the promises and
the threatenings of God, so long as the
day of grace and trial lasts, are
conditional: and that, even when they
wear the most absolute aspect, the
condition is generally implied.]
The gifts and calling of God are
without repentance, Rom, xi, 29. [The
apostle evidently speaks these words of
God's gifts to, and calling of the Jewish
nation. The Lord is so far from repenting
(properly speaking) of his having once
called the Jews to the Mosaic covenant of
peculiarity, that he is ready nationally to
re-admit them to his peculiar favour,
when they shall nationally repent,
embrace the Gospel of Christ, and so
make their sincere calling to the Christian
covenant sure by believing. But does this
prove that God forces repentance upon
every Jew, and that when the Jews will
nationally repent, God will absolutely
and irresistibly work out their salvation
for them? If Zelotes thinks so, I desire
him to look into the scale of Honestus.

I gave her time to repent and she
repented not, Rev. ii, 21. Because I have
called and ye refused, &c, I also will
mock—when your destruction cometh as
a whirlwind, Prov. i, 24, &c. The Lord
[to speak figuratively and after the
manner of men] repented that he had
made Saul king over Israel, 1 Sam. xv,
35, [that is, when Saul proved unfaithful,
the Lord rejected him in as positive a
manner as a king would reject a minister,
or break a general, when he repents of his
having raised them to offices, of which
they now show themselves absolutely
unworthy.]

We (who hold fast the profession of
our faith without wavering) are not of
them who draw back unto perdition; but
of them that believe to the saving of the
soul, Heb. x, 39. We believe that through
the grace of our Lord Jesus Christ we
shall be saved, Acts xv, 11.

If that, which ye have heard from the
beginning, shall remain in you, 1 John ii,
24. If ye continue in the faith, Col. i, 23.
If ye continue in his goodness, Rom. xi,
22. If ye do these things, 2 Peter i, 10. If
we hold fast the confidence firm unto the
end, Heb. iii, 6. For he that shall endure
unto the end, the same shall be saved,
Matt. xxiv, 18. [Should Zelotes
endeavour to set aside these, and the like
scriptures, by saying that each contains a

Christian IF and not a Jewish IF, that is, a
description, and not a condition; I refer
him to the Equal Check, part i, vol. i, p.
496, where that trifling objection is
answered.]
If his [David's] children forsake my
law, &c, then will I visit their
transgression with the rod, &c;
nevertheless, my loving kindness will I
not utterly take from him, [David, by
utterly casting off his posterity] nor suffer
my truth to fail, [as it would do if I
appointed that the Messiah should come
of another family,] Psa. lxxxix, 30, &c.

And thou Solomon, my son, know
thou the God of thy father, and serve him
with a perfect heart, and a willing mind:
for the Lord searcheth all hearts, and
understandeth all the imaginations of the
thoughts: if thou seek him, he will [2] be
found of thee; but if thou forsake him, he
will cast thee off for ever. Take heed
now, &c, 1 Chron. xxviii, 9.

Thus saith the Lord, &c, O Israel, fear
not; for I have redeemed thee: I have
called thee by thy name, thou art mine.
When thou passest through the waters, I
will be with thee; and through the rivers,
they shall not overflow thee; when thou
walkest through the fire, thou shalt not be
burnt, &c, Isa. xliii, 1, 2.

And the Spirit of God came upon
Azariah, and he went out to meet Asa,
and said unto him, Hear ye me, Asa, and
all Judah; the Lord is with you while ye
be with him; and if ye seek him, he will
be found of you; but if ye forsake him, he
will forsake you, 2 Chron. xv, 1, 2.

All the promises of God in him
[Christ] are Yea, and in him Amen, 2 Cor.
i, 20. [And so are all the menaces, for he
is "the faithful Witness," and "the
Mediator of the new covenant," which
has its threatenings, as well as its
promises; as appears from the opposite
words spoken by Christ himself.]

Remember whence thou art fallen,
repent, and do thy first works, or else I
will remove thy candlestick. I will fight
with the sword of my mouth against them
that hold the doctrine of the Nicolaitans.
I will kill her children with death. I will
spue thee out of my mouth. [Awful
threatenings these, which had their public
and national, as well as private and
personal accomplishment,] Rev. ii, 5, 15,
16, 23; iii, 16.

God willing more abundantly to show
to the heirs of promise [i.e. to obedient
believers] the immutability of his
counsel, confirmed it by an oath; that by
two immutable things [the word and oath
of the Lord] in which it was impossible
for God to lie, we might have a strong
consolation, who have fled for refuge to

As truly as I live, saith the Lord, &c,
your carcasses shall fall in this
wilderness; and all that, &c, have
murmured against me, doubtless ye shall
not come into the land, concerning which
I sware to make you dwell therein, save
Caleb and Joshua, &c. Ye shall bear your

lay hold upon the hope set before us, iniquities, &c, and ye shall know my
Heb. vi, 17, 18.
breach of promise, Numbers xiv, 28-34.

And thou shalt call his name JESUS,
My mother and my brethren [that is,
for he shall save his people from their my people] are these, who hear the word
sins, Matt. i, 21.
of God, and keep it, Matt. xii, 50. I will
destroy [my backsliding] people, since
they return not, Jer. xv, 7.
I will take you to me for a people, and
But if thine heart turn away, so that
be to you a God, Exod. vi, 7.
thou wilt not hear, &c, I denounce unto
you this day, that ye shall surely perish,
Deut. xxx, 17, 18. Indeed, the hand of the
Lord was against them [when they
disobeyed] to destroy them, &c, until
they were consumed, Deut. ii, 15. Now
all these things, &c, are written for our
admonition, 1 Cor. x, 11.
The Lord thy God hath chosen thee to
be a special people unto himself. He
brought forth his people with joy, and his
chosen with gladness, Deut. xiv, 2; Psa.
cv, 43.

And the Lord spake to Moses, saying,
Get you up from among this congregation
[this special, chosen people] that I may
consume them in a moment, Num. xvi,
45.

My [faithful] people shall never be
Thou [my unfaithful people] hadst a
ashamed, Joel ii, 27.
whore's forehead: thou refusedst to be
ashamed, Jer. iii, 3.
The work of righteousness shall be
peace, quietness, and assurance for ever;
and my people shall dwell in a peaceable
habitation, and in sure dwellings, and in
quiet resting places, Isa. xxxii, 17, 18.

Every one of the house of Israel, that
separateth himself from me, saith the
Lord, I will cut him off from the midst of
my people, Ezek. xiv, 7. There is no
peace to the wicked, Isa. lvii, 21.

The eternal God is thy refuge; and
underneath are the everlasting arms, &c.
Israel shall dwell in safety alone, &c.
Happy art thou, O Israel! Who is like
unto thee, O people saved by the Lord,
the shield of thy help? Deut. xxxiii, 27,
&c.

That the house of Israel may go no
more astray from me, &c, but that they
may be my people, Ezek. xiv, 11. Obey
my voice, and ye shall be my people, Jer.
vii, 23. Wo unto them [Israel and
Ephraim] for they have fled from me;
destruction unto them, because they have
transgressed against me. They return not
to the Most High, Hos. vii, 13, 16.

The Lord will pity his people, Joel ii,
The Lord shall judge his people, Heb.
18.
x, 30. Judgment must begin at the house
of God, 1 Pet. iv, 17.
Hath God [absolutely] cast away his
people [the Jews?] God forbid! God has
not cast away his people, whom he
foreknew [as believing. The Jews being
as welcome to believe in Christ as the
Gentiles,] Rom. xi, 1, 2.

Ye are a chosen [choice] generation,
&c, which in time past were not a people,
but are now the people of God; which
had not obtained mercy, but now have
obtained mercy [by believing,] 1 Pet. ii,
9, 10.

Zion said, The Lord hath forsaken me,
and my Lord hath forgotten me. Can a
woman forget her sucking child, that she
should not have compassion on the son of
her womb? Yea, they may forget, yet will
I not forget thee, Isa. xlix, 14, 15.

Therefore, the children of Israel could
not stand before their enemies, &c,
because they were accursed; neither will
I be with you any more [said the Lord]
except ye destroy the accursed thing from
among you, Josh. vii, 12.

Jesus having loved his own [disciples]
he loved them unto the end [of his stay in
this world, except him that was once "his
own familiar friend, in whom he trusted,"
Judas, whom our Lord himself excepts,
John xvii, 12;] John xiii, 1. I have loved
thee with an everlasting love, [or with the
love with which I loved thee of old, when
I brought thee out of Egypt,] therefore,
with loving kindness have I drawn thee,
Jer. xxxi, 3. [Compare the word
everlasting in the original, with these
words, "When Israel was a child, then I
loved him, and called my son out of
Egypt," Hos. xi, 1.]

I will call her beloved, who was not
beloved. Jesus loved him, [the young
ruler, who went away sorrowing.] I will
love them no more, Rom. ix, 24; Mark x,
21; Hos. ix, 15.

Truly God is good to Israel, Psa. lxxiii,
Even to such as are of a clean heart.
1. This God is our God for ever and ever; (Ibid.) Depart from evil, do good, and
he will be our guide even unto death, Psa. dwell for evermore. Bind mercy and truth
xlviii, 24.
about thy neck, &c, so shalt thou find
favour, &c, in the sight of God and man,
Psa. xxxviii, 27; Prov. iii, 3, 4.
Who shall lay any thing to the charge
of God's elect? [them that "are in Christ,
[No righteous judge will:] for to be
who walk not after the flesh, but after the spiritually minded is life and peace; but
Spirit."] It is God that justifieth; who is to be carnally minded is death, verse 6.
Whosoever hath sinned against me, said

he that condemneth them? Rom. viii, 1, the Lord, him will I blot out of my book,
33, 34.
Exod. xxxii, 33.
All things are yours [ye Corinthians]
Examine yourselves [ye Corinthians]
and ye are Christ's and Christ is God's. whether ye be in the faith, &c. Know ye
Of him are ye in Christ Jesus, 1 Cor. iii, not, &c, that Christ is in you, except ye
21; i, 30.
be reprobates? 2 Cor. xiii, 5.
To them that are sanctified by God the
To them, who by patient continuance
Father, and preserved in Jesus Christ, in well doing, seek for glory, honour, and
and called [to enjoy the blessings of his immortality, [God will render] eternal
Gospel,] Jude 1.
life, Rom. ii, 7.
If we believe not, yet he abideth
If we deny him, he will also deny us:
faithful; he cannot deny himself, 2 Tim. [for he abideth faithful to his
ii, 13. [Therefore]
threatenings, as well as to his promises,]
ver. 12.
Except the Lord keep the city, the
I say unto all, Watch. Watch thou in
watchman waketh but in vain, Psa. all things. He that is begotten of God
cxxvii, 1.
keepeth himself, Mark xiii, 37; 2 Tim. iv,
5; 1 John v, 18.
He [the Lord] led him [Jacob] about,
&c, he kept him as the apple of his eye.
As an eagle fluttereth over her young,
taketh them, beareth them on her wings;
so the Lord alone did lead him, Deut.
xxxii, 10-12.

There was no strange god with him
[Jacob.] But, &c, they forsook God, &c,
sacrificed to devils, &c, and when the
Lord saw it, he abhorred them; [and said]
I will spend mine arrows upon them,
verses 12, 15, 17, 19, 23.

Holy Father, keep through thy own
name those whom thou hast given me,
[that I may impart unto them the peculiar
blessings of my dispensation,] John xvii,
11.

Keep yourselves in the love of God.
Little children, keep yourselves from
idols. Fathers, &c, love not the world,
&c. If any [of you] love the world, the
love of the Father is not in him. [He is
fallen from God in spirit,] Jude 21; 1
John v, 21; ii, 15.

You who are kept by the power of God
Through faith [on your part.] (Ibid.)
unto salvation, ready to be revealed in the Holding faith, and a good conscience,
last time, 1 Pet. i, 5.
which some having put away, concerning
FAITH, have made shipwreck, 1 Tim. i,
19.

I am persuaded that neither death nor
life, &c, nor angels, &c, nor any other
creature [Note: he does not say, Nor any
iniquity] shall be able to separate us
from the love of God, which is in Christ
Jesus our Lord, Rom. viii, 38.

Your iniquities have separated
between you and your God, Isa. lix, 2. I
so run (for an incorruptible crown) not as
uncertainly: so fight I, not as one that
beateth the air: but I keep my body under,
&c, lest that by any means I myself
should be a castaway, or a reprobate, 1
Cor. ix, 26, 27.

I know whom I have believed, and I
There is no respect of persons with
am persuaded that he is able to keep that God. Thou partakest of the root of the
which I have committed unto him against olive tree, &c, some of the branches are
that day, 2 Tim. i, 12.
broken off, &c, Boast not of thyself
against them, &c. By unbelief they were
broken off, and thou standest by faith,
&c, fear, &c, lest he also spare not thee,
Rom. ii, 11; xi, 17, &c. Give all diligence
to add to your faith virtue, &c, for if ye
do these things, ye shall never fall, 2 Pet.
i, 5, 10.
In all these things we are more than
I have kept the faith;—for I have kept
conquerors, through him that loved us, the ways of the Lord, and have not
Rom. viii, 37.
wickedly departed from my God, 2 Tim.
iv, 7; Psa. xviii, 21.
Moreover, whom he did predestinate
[that is, appoint to be conformed to the
image of his Son, according to the
Christian dispensation] them he also
called [to believe in Christ;] and whom
he thus called [to believe in Christ, when
they made their calling sure by actually
believing,] them he also justified; and
whom he justified [as sinners by FAITH,
and as believers by THE WORKS of faith]
them he also glorified, Rom. viii, 30. By
one offering he hath perfected for ever [in
atoning merits] them that are sanctified,
Heb. x, 14. [Here we have a brief account
of the method in which God brings
obedient, persevering believers to glory.
But what has this to do with Zelotes'
personal and unconditional predestination
to eternal life, or to eternal death? To

Many are called [to believe] but few
are chosen [to the rewards of faith,] Matt.
xxii, 14. O thou wicked servant, I forgave
thee all that debt [that is, I justified thee,]
because thou desiredst me, &c, shouldst
thou not also have had compassion on thy
fellow servant, even as I had pity on
thee? And his Lord was wroth, and
delivered him to the tormentors, Matt.
xviii, 32, &c. He that despised Moses'
law, died without mercy, &c, of how
much sorer punishment shall he be
thought worthy, who hath counted the
blood of the covenant, wherewith he was
sanctified, an unholy thing! Heb. x, 29.
Ye [believers] shall be hated of all men,
&c, but he [of you] that endureth to the
end, shall be [eternally] saved, Matt. x,
22. (For God) will render eternal life to

show therefore that the sense which he them, who by patient continuance in well
gives to these passages is erroneous, I doing seek for glory, Rom. ii, 7.
need only prove that all those who are
called are not justified; and that all those
who are justified, and sanctified, are not
glorified; but only those who make their
calling,
election,
justification,
sanctification, and glorification sure by
the obedience of faith unto the end. And
I prove it by the opposite scriptures.]
Can any unprejudiced person read the preceding passages without seeing, (1.)
That, according to the Scriptures, and the Gospel axioms, our perseverance is
suspended on two grand causes, the first of which is merciful free grace, and the
second faithful free will. (2.) That those two causes must finally act in conjunction.
And (3.) That when free grace hath enabled free will to concur, and to work out its
own salvation, if free will obstinately refuse to do it till the night comes when no man
can work, free grace gives up free will to its own perverseness; and then perseverance
fails, and final apostasy takes place.
———
SECTION II.
The important doctrine of perseverance is farther weighed in
the Scripture Scales.
THE scriptures produced in the preceding section might convince an impartial
reader that Zelotes and Honestus are both in the wrong with respect to the doctrine
of perseverance: and that a Bible Christian holds together the doctrines which they
keep asunder. But considering that prejudice is not easily convinced; and fearing lest
Zelotes and Honestus should both think they have won the day, the one against free
will, and the other against free grace, merely because they can quote, behind each
other's back, some passages which I have not yet balanced, and which each will think
matchless; I shall give them leave to fight it out before Candidus, reminding him that
Zelotes produces No. I. against free will; that Honestus produces No. II. against free
grace; and that I produce both numbers to show that our free will must concur with
God's free grace, in order to our persevering in the faith and in the obedience of faith.
I.
II.
A vineyard of red wine. I the Lord do
I had planted thee a noble vine, wholly
keep it: I will water it every moment: lest a right seed. How then art thou turned
any hurt it, I will keep it night and day, into the degenerate plant of a strange vine
Isa. xxvii, 2, 3.
unto me? &c. Thou saidst, &c, I have
loved strangers, and after them I will go,

Jer. ii, 21, 25. What could have been
done more to my vineyard, that I have not
done in it? Wherefore, when I looked that
it should bring forth grapes, brought it
forth wild grapes? And now I will tell
you what I will do to my vineyard, &c; I
will lay it waste, &c, and command the
clouds that they rain no rain upon it, Isa.
v, 4, 5, 6.
The Lord God of Israel saith, that he
Backsliding Israel, &c, hath played the
hateth putting away, Mal. ii. 16. (And yet harlot. And I said, &c, Turn thou unto
he allows it for the cause of fornication, me: but she returned not; and her
Matt. v, 32.)
treacherous sister Judah saw it. And I
saw, when, for—adultery, I had put her
away, and given her a bill of
divorcement; yet her treacherous sister
Judah feared not, Jer. iii, 6, 7, 8.
The righteous shall never be moved,
I marvel that ye are so soon removed
Prov. x, 30.
from him that called you.
The mountains shall depart, &c, but
Unto the wicked, God saith, What hast
my kindness shall not depart from thee, thou to do to declare my statutes, or that
neither shall the covenant of my peace be thou shouldst take my covenant in thy
removed, saith the Lord, Isa. liv, 10.
mouth? Psa. l, 16. O Israel, if thou wilt
put away thy abominations out of my
sight, thou shalt not remove, Jer. iv, 1.
Jerusalem hath grievously sinned;
therefore she is removed, Lam. i, 8. My
God will cast them away, because they
did not hearken unto him, Hos. ix, 17.
They that trust in the Lord shall be as
Mount Zion, which cannot be removed,
but abideth for ever. As the mountains
are round about Jerusalem, so the Lord is
round about his people, from henceforth,
even for ever, Psa. cxxv, 1, 2.

Lord, who shall abide in thy
tabernacle? He that walketh uprightly,
and worketh righteousness, &c. He that
does these things shah never be moved,
Psalm xv, 1, 2, 5 Abide in me, and I [will
abide] in you, John xv, 4. He that
dwelleth in the secret place of the Most
High, [thou, Lord, art my hiding place,
Psa. xxxii, 7,] shall abide under the
shadow of the Almighty, Psa. xci, 1. He
that does the will of God abideth for ever,
1 John ii, 17. Draw out thy soul to the

hungry, &c, and the Lord shall guide thee
continually, and, &c, thou shalt be like a
spring of water, whose waters fail not,
Isa. lviii, 10, 11.
The Lord will speak peace unto his
Be diligent, that you may be found of
people, and to his saints, Psalm lxxxv, 8. him in peace. If the house be worthy, let
Peace shall be upon Israel, Psa. cxxv, 5. your peace come upon it. As many as
For Christ is our peace, Eph. ii, 14.
walk according to this rule, [i.e. as
become new creatures,] peace be on
them, and mercy, 2 Pet. iii, 14; Matt. x,
13; Gal. vi, 15, 16.
O continue thy loving kindness unto
And thy righteousness to the upright in
them that know thee.
heart, Psa. xxxvi, 10. He [the apostate]
flattereth himself in his own eyes, &c, he
hath left off to be wise, and to do good,
&c. He setteth himself in a way that is
not good, he abhorreth not evil, &c.
There are the workers of iniquity fallen,
&c, and shall not be able to rise, verses 2,
3, 4, 12. Whoso continueth in the perfect
law of liberty, he being a doer of the
work, this man shall be blessed, James i,
25. They went out from us, but [in
general] they were not of us [that
continue in the perfect law of liberty.]
For had they been of us [that are still
doers of the work] they would no doubt
have continued with us: [the Gnostics, or
Antinomians, would not have been able
to draw so many over to their pernicious
ways, or tenets, 2 Pet. ii, &c.] But they
went out [they joined the Antinomians]
that they might be made manifest, that
they were not all of us, [i.e. that in
general their heart had departed from the
Lord, and from us; they of late being of
us, more by profession than by
possession of the faith which works by
obedient love,] 1 John ii, 19.
St. John says they were not all of us, to
leave room for some exceptions. For as
we are persuaded that many, who have

gone over to the Solifidians in our days,
are still of us that are doers of the work,
so St. John did not doubt but some, who
had been seduced by the primitive
Antinomians, see verse 26, continued to
obey the perfect law of liberty, which the
Nicolaitans taught them to decry. May
we, after his example, be always ready to
make a proper distinction between the
Solifidians that are of us, and those that
are not of us! That is, between those who
still keep Christ's commandments, and
those who break them with as little
ceremony as they break a ceremonious
"rule of life," or burdensome rule of
civility.
Let them that suffer according to the
In well doing. (Ibid.) Say ye to the
will of God, commit the keeping of their righteous, that it shall be well with them,
souls to God, &c, as unto a faithful for they shall eat the fruit of their doings,
Creator, 1 Pet. iv, 19.
Isa. iii, 10.
I will betroth thee unto me for ever,
&c. I will even betroth thee unto me in
faithfulness. The Lord is faithful who
shall establish you, and keep you from
evil. To him that is able to keep you from
falling, and to present you faultless
before the presence of his glory with
exceeding joy, Hos. ii, 19, 20; 2 Thess.
iii, 3; Jude 24.

If ye have not been faithful in the
unrighteous mammon, (that which is
least,) who will commit unto you the true
riches? Luke xvi, 11. He made his own
people to go forth like sheep, and guided
them like a flock. And he led them on
safely, so that they feared not, &c. Yet
they kept not his testimonies; but turned
back and dealt unfaithfully, &c. When
God heard this, he, &c, greatly abhorred
Israel: so that he forsook the tabernacle,
&c, which he had placed among men,
&c, Psa. lxxviii, 52, &c.

The earth which beareth thorns, is
rejected; and, &c, its end is to be burned.
But, beloved, we are persuaded better
things of you, and things which
accompany salvation, though we thus
speak, Heb. vi, 8, 9.

For, &c, ye have ministered to the
saints, and do minister: [so that, in the
judgment of charity, which "hopeth all
things," especially where there are
favourable appearances, it is right in me
to hope the best of you, nor will I suspect
you, till you give me cause so to do.
However, remember that] if we sin
wilfully, &c, there remaineth [for us] a

fearful looking for of judgment and fiery
indignation, which shall devour the
adversaries [that is, apostates,] Heb. vi,
10; x, 26, 27.
I am confident of this very thing, that
It is meet for me to think this of you
he who has begun a good work in you, all, because I have you in my heart [and
will perform it until the day of Jesus charity hopeth all things] inasmuch as in
Christ, Phil. i, 6.
my bonds, &c, ye are partakers of my
grace,—ye have always obeyed, Phil. i, 7;
ii, 12. [Thus spake the apostle to those
who continued to obey. But to his
disobedient converts he wrote in a
different strain:] O foolish Galatians,
who hath bewitched you, that you should
not obey the truth? Have ye suffered so
many things in vain? I desire now to
change my voice, for I stand in doubt of
you, Gal. iii, 1, 4; iv, 20.
The Lord is my rock, and my fortress,
and my deliverer; my God, my strength,
in whom I will trust, my buckler, and the
horn of my salvation, and my high tower,
Psa. xvii, 2.

My defence is of God, who saveth the
upright in heart, Psa. vii, 10. Do good, O
Lord, to those that are good and upright
in their hearts: as for such as turn aside
unto their crooked ways, the Lord shall
lead them forth with the workers of
iniquity, Psa. cxxv, 4, 5.

I will put my Spirit within you, and
cause you [so far as is consistent with
your moral agency] to walk in my
statutes, and ye shall (or will) keep my
judgments and do them, Ezek. xxxvi, 27.

Thus saith the Lord God, I will yet for
this be inquired of by the house of Israel,
to do it for them, Ezek. xxxvi, 37. Ye
stiffnecked, &c, ye do always resist the
Holy Ghost, as your fathers did, Acts vii,
51.

Israel shall be saved in the Lord with
How shall we escape, if we neglect so
an everlasting salvation, Isa. xlv, 17.
great salvation? Heb. ii, 3. Remember
Lot's wife, Luke xvii, 32.
O Lord, save me, and I shall be saved,
Thy faith hath saved thee, Luke vii,
for thou art my praise, Jer. xvii, 14. 50. Ye are saved, if ye keep [in memory
Salvation is of the Lord, Jonah ii, 9.
and practice] what I have preached unto
you, 1 Cor. xv, 2.

The foundation of God standeth sure,
And let every one that nameth the
having this seal, The Lord knoweth them name of Christ, depart from iniquity.
that are his, 2 Tim. ii, 19.
(Ibid.) Now if any man have not the
Spirit of God, he is none of his, Rom.
viii, 9. His peculiar people (being) a holy
nation, zealous of good works, 1 Pet. ii,
9; Tit. ii, 14. Be zealous, therefore, and
repent; (or) I will spue thee out of my
mouth, Rev. iii, 19, 16.
Thou wilt perform the truth to Jacob,
and the mercy to Abraham, which thou
hast sworn to our fathers from the days of
old. To perform the mercy promised to
our fathers, and to remember his holy
covenant and the oath which he sware to
our father Abraham, Micah vii, 20; Luke
i, 72.

I will perform the oath which 1 sware
unto Abraham thy father, &c, because
that Abraham obeyed my voice, and kept
my charge, my commandments, my
statutes, and my laws, Gen. xxvi, 3, 5.
Thus says the Lord God of Israel, Cursed
be the man that obeyeth not the words of
this covenant, which I commanded your
fathers, (in the day that I brought them
forth from the iron furnace,) saying, Obey
my voice and do them, so shall ye be my
people, and I will be your God; that I may
perform the oath which I have sworn to
your fathers, Jer. xi, 3, 4, 5.

Surely goodness and mercy shall
If thou continue in his goodness.
follow me all the days of my life, Psa. Holding faith and a good conscience,
xxiii, 6.
which some having put away, concerning
faith, have made shipwreck, Rom. xi, 22;
1 Tim. i, 18, 19.
A thousand shall fall at thy side, and
Because thou hast made the Most
ten thousand at thy right hand: but it shall High thy habitation. Because he hath set
not come nigh thee, Psa. xci, 7.
his love upon me, therefore will I deliver
him, verses 9, 14.
My sheep [obedient believers] hear my
voice, and I know [approve] them, and
they follow me: and I give unto them
The Lord preserveth the faithful, &c.
eternal life, and they shall never perish, Be of good courage, and he shall
neither shall any pluck them out of my strengthen your heart, all ye that hope in
Father's hand, John x, 27, &c.
the Lord, Psa. xxxi, 23, 24. If ye will fear
the Lord, and obey his voice, and not
rebel against his commandment, then
shall ye continue following the Lord your
God. But if ye will not obey, &c, then

shall the hand of the Lord be against you.
Only serve him in truth, with all your
heart: for consider how great things be
has done for you. But if ye shall still do
wickedly, ye shall be consumed, 1 Sam.
xii, 14, 15, 24, 25. [Lest Samuel's
testimony should be rejected as
unevangelical, I produce that of Christ
himself; hoping that Zelotes will allow
our Lord to understand his own Gospel.]
Bear much fruit, so shall ye be my
disciples. As the Father hath loved me, so
have I loved you: continue in my love. If
ye keep my commandments, ye shall
abide in my love; even as I have kept my
Father's commandments, and abide in his
love, John xv, 8, &c. Every branch in me
that beareth not fruit, he taketh
away—and they are burned, John xv, 2,
6.
There shall arise false christs, and
shall show great signs, insomuch that (if
it were possible) they shall deceive
planhsai [lead into error] the very elect,
Matt. xxiv, 24.

They shall deceive many. Take heed
that no man deceive you, ver. 4, 5. They,
(that cause divisions,) by good words
deceive the hearts of the simple, Rom.
xvi, 18. [Query: are all the simple
believers whom party men deceive, very
reprobates?] I have espoused you to
Christ, &c. But I fear, lest by any means,
as the serpent beguiled Eve, so your
minds should be corrupted, 2 Cor. xi, 2,
3. They have been deceived, (or have
erred) from the faith (apeplanhqhsan, the
very word used by our Lord, and
strengthened by a preposition,) 1 Tim. vi,
10. [When Zelotes supposes that the
clause (if it were possible) necessarily
implies an impossibility, does he not
make himself ridiculous before those
who know the Scriptures? That
expression, if it were possible, is used
only on four other occasions; and in each
of them it notes great difficulty, but by no
means an impossibility. Take only two
instances: "If it were possible, ye would

have plucked out your own eyes, and
have given them to me," Gal. iv, 15.
"Paul hasted to be at Jerusalem on the
day of pentecost, if it were possible for
him," Acts xx, 16. Now is it not evident,
either that Paul wanted common sense, if
he hasted to do what could not absolutely
be done; or that the expression, if it were
possible, implies no impossibility? And
is not this a proof that Calvinism can now
deceive Zelotes, as easily as the tempter
formerly deceived Aaron, David,
Solomon, Demas, and Judas in the matter
of the golden calf, Uriah, Milcom, and
mammon?
I have prayed for thee, that thy faith
I know thy works, &c, thou holdest
fail not, Luke xxii, 49.
fast my name, and hast not denied my
faith [as Peter did.] Having damnation
That Peter's faith failed for a time is because they have cast off their first faith,
evident from the following observations: Rev. ii, 13; 1 Tim. v, 12. Which [a good
(1.) "Faith without works is dead;" much conscience, the believer's most precious
more faith with lying, cursing, and the jewel, next to Christ] some having put
repeated denial of Christ. (2.) Our away, concerning faith have made
Saviour himself said to his disciples, after shipwreck, 1 Tim. i, 19. Without faith it
a far less grievous fall, "How is it that is impossible to please God. The just
you have no faith?" Mark iv, 40. (3.) His shall live by faith, but if he draw back
adding immediately, "When thou art [i.e. if he make shipwreck of faith] my
converted, strengthen thy brethren," soul shall have no pleasure in him, Heb.
shows that Peter would stand in need of xi, 6; x, 38. If any [believer] provide not
conversion, and consequently of living, for his own, &c, he hath denied the faith,
converting faith; for as by destructive and is worse than an infidel, 1 Tim. v, 8.
unbelief we depart from God, so by
living faith we are converted to him.
Hence it is evident that if Christ prayed
that Peter's faith might not fail at all, he
prayed conditionally; and that upon
Peter's refusing to watch and pray, which
was the condition particularly mentioned
by our Lord, Christ's prayer was no more
answered than that which he soon after
put up, about his not drinking the bitter
cup, and about the forgiveness of his
revilers and murderers. But if our Lord
prayed (as seems most likely) that Peter's

faith might not fail, or die like that of
Judas, i.e. in such a manner as never to
come to life again, then his prayer was
perfectly answered: for the candle of
Peter's faith, which a sudden blast of
temptation (and not the extinguisher of
malicious, final obstinacy) had put
out—Peter's faith, I say, like the smoking
flax, caught again the flame of truth and
love, and shone to the enlightening of
thousands on the day of pentecost, as
well as to the conversion of his own soul
that very night. However, from our Lord's
prayer, Zelotes concludes that true faith
can never fail, in opposition to the
scriptures which fill the opposite scale;
yea, and to reason, which pronounces that
our Lord was too wise to spend his last
moments in asking that a thing might not
happen, which, if we believe Zelotes,
could not possibly happen.
God, even our Father, who hath loved
us, and given us everlasting consolation,
&c, stablish you in every good word and
work, 2 Thess. ii, 16, 17. He who
establishes us with you in Christ, &c, is
God, 2 Cor. i, 21.

If ye will not believe, ye shall not be
established, Isa. vii, 9. God preserveth
not the life of the wicked, &c. He
withdraweth not his eyes from the
righteous, &c. He showeth them their
work, and their transgressions, &c. He
openeth also their ear to discipline, and
commandeth that they return from
iniquity. If they obey and serve him, they
will spend their days in prosperity, &c.
But if they obey not, they shall perish,
&c, and die without knowledge, Job
xxxvi, 6-12.

Christ shall also confirm you unto the
Know ye not that ye are the temple of
end, that ye may be blameless, &c. God God? &c. If any [of you] defile the
is faithful, by whom ye were called unto temple of God, him will God destroy, iii,
the fellowship of his Son, 1 Cor. i, 8, 9. 16, 17. If thy right eye offend thee, pluck
it out; for it is profitable for thee that one
of thy members should perish, and not
that thy whole body should be cast into
hell, Matt. v, 29. Destroy not him with
thy meat, for whom Christ died. For meat

destroy not the work of God [in] thy
brother, who stumbleth, or is offended,
Rom. xiv, 15, 20, 21. The Lord having
saved the people, &c, afterward
destroyed them that believed not, Jude 5.
They did all drink, &c, of that spiritual
rock which followed them, and that rock
was Christ. But with many of them God
was not well pleased; for they, &c, were
destroyed of the destroyer, 1 Cor. x, 4, 5,
10. They were broken off because of
unbelief, and thou standest by faith, &c,
continue in his goodness, otherwise thou
also shalt be cut off, Rom. ix, 20, 22.
Through thy knowledge shall thy weak
brother perish, for whom Christ died, &c.
Wherefore, if meat make my brother to
stumble [and so to perish] I will eat no
flesh while the world standeth, 1 Cor.
viii, 11, 18. There shall be false teachers
among you, &c, who, denying the Lord
that bought them, shall bring upon
themselves swift destruction. These shall
utterly perish in their own corruption, and
shall
receive
the
reward
of
unrighteousness, &c. Cursed children,
who have forsaken the right way, 2 Pet.
ii, 1, 12, 15. See also the scriptures
quoted in page 82.
He hath said, I will never leave thee,
nor forsake thee: so that [in the way of
duty] we may boldly say, The Lord is my
helper, Heb. xiii, 5, 6. (I add, in the way
of duty, because God made that promise
originally to Joshua, who knew God's
breach of promise, when Achan stepped
out of the way of duty. Compare Josh. i,
5, with Josh. vii, 12, and Num. xiv, 34.)

My people have committed two evils,
they have forsaken me, &c. I will even
forsake you, saith the Lord, Jer. ii, 13;
xxiii, 33. The destruction of the
transgressors and of the sinners shall be
together, and they that forsake the Lord
shall be consumed, &c, and they shall
both burn together, and none shall
quench them, Isa. i, 28, 31.

Then the devil taketh him up into the
holy city, and setteth him on a pinnacle of
the temple, and saith unto him. If thou be
the Son [or child] of God, cast thyself
down: for it is written, He shall give his

Jesus said, It is written again, Thou
shalt not tempt the Lord thy God, Matt.
iv, 7. Neither let us tempt Christ, as some
of them also tempted, and were destroyed
of serpents, 1 Cor. x, 9.

angels charge concerning thee, &c, [not
Who can tell how many have been
only lest thou fall finally, but also] lest destroyed by dangerous errors, which
thou dash thy foot against a stone, Matt. after insinuating themselves into the
iv, 5, 6; Psa. xci, 11, 12.
bosom of the simple, by means of their
smoothness and fine colours, drop there
How wisely does the tempter quote a mortal poison, that too often breaks out
Scripture, when he wants to inculcate the in virulent expressions, or in practices
absolute preservation of the saints! Can worthy of—Mr. Fulsome?
Zelotes find a fitter passage to support
their unconditional perseverance? It is
true, however, that he never quotes it in
favour of his doctrine: for who cares to
plough with such a heifer? (Fænum habet
in cornu.) Therefore, though she is as fit
for the work as most of those which he
does it with; he never puts her to his
plough, no, not when he makes the most
crooked furrows. Should it be asked why
the devil did not encourage Christ to
throw himself down, by giving him some
hints that a grievous fall would humble
him, would make him sympathize with
the fallen, would drive him nearer to
God, would give him an opportunity to
shout louder the praises of preserving
grace, &c, I reply, that the tempter was
too wise to show so openly the cloven
foot of his doctrine; too decent not to
save appearances too judicious to imitate
Zelotes.
———
SECTION III.
What thoughts our Lord, St. John, St. Paul, and St. James entertained of fallen
believers—A parallel between the backsliders delineated by St. Peter, and those
who are described by St. Jude—A horrible destruction awaits them, for denying
the Lord that bought them, and for turning the grace of God into lasciviousness.
IT is impossible to do the doctrine of perseverance justice, without considering
what Christ and the apostles say of apostates. Even in their days the number of falling
and fallen believers was so great, that a considerable part of the last epistles seems
to be nothing but a charge against apostates, an attempt to reclaim Pharisaic and

Antinomian backsliders, and a warning to those who yet stood, not to "fall away after
the same example of unbelief and conformity to this present world."
Begin we by an extract from Christ's epistles to the Churches of Asia. Though the
"Ephesians hated the deeds of the Nicolaitans," yet, after St. Paul's death, they so far
inclined to lukewarmness, that they brought upon themselves the following
reproof:—"I have somewhat against thee, because thou hast left thy first love.
Remember, therefore, whence thou art fallen, and repent, and do thy first works, or
else I will remove thy candlestick." The Church at Pergamos was not in a better
condition; witness the severe charge that follows:—"Thou hast them that hold the
doctrine of Balaam, who taught Balak to cast a stumbling block before the children
of Israel, &c, to commit fornication. So hast thou also them that hold the doctrine of
the Nicolaitans, which thing I hate. Repent, or else I will fight against thee with the
sword of my mouth." The contagion reached the faithful Church of Thyatira, as
appears from these words:—"Thou sufferest that woman Jezebel to seduce my
servants to commit fornication. But unto, &c, as many as have not this doctrine, and
have not known the depths of Satan, I will put upon you none other burden." In
Sardis "a few names only had not defiled their garments;" the generality of Christians
there had, it seems, "a name to live and were dead:" but the fall of the Laodiceans
was universal. Before they suspected it, they had all, it seems, slidden back into the
smooth, downward road that leads to hell. "I know thy works," says Christ, "I would
thou weft cold or hot. So then, because thou art lukewarm, I will spue thee out of my
mouth." Like those who stand complete merely in notions of imputed righteousness,
"thou sayest, I am rich, &c, and have need of nothing; and knowest not that thou art
wretched, and poor, and blind, and naked," Rev. ii, 3.
Can we read this sad account of the declension and falling away of the saints
without asking the following questions: (1.) If backsliding and apostasy were the
bane of the primitive Church, according to our Lord's doctrine; and if he did not
promise to any of those backsliders that victorious, almighty grace would certainly
bring them back; what can we think of Zelotes' doctrine, which promises infallible
perseverance, and insures finished salvation to every backsliding, apostatizing
believer? (2.) If the primitive Church, newly collected by the Spirit, and sprinkled by
the blood of Christ, guided by apostolic preachers, preserved by the salt of
persecution, and guarded by miraculous powers, through which apostates could be
"given to Satan for the destruction of the flesh," (witness the case of Ananias,
Sapphira, and the incestuous Corinthian:) if the primitive Church, I say, with all these
advantages, was in such danger by the falling away of the saints, as to require all
those reproofs and threatenings from Christ himself; is it not astonishing that whole
bodies of Protestant believers should rise in our degenerate days to such a pitch of
unscriptural assurance, as to promise themselves, and one another, absolute, infallible
perseverance in the Divine favour? And (3.) If the apostate Nicolas, once "a man of
honest report, full of the Holy Ghost and wisdom," but afterward (it seems) the
ringleader of the Nicolaitans;—if Nicolas, I say, went about to "lay a stumbling block
before" Christians, by teaching them that fornication would never endanger their

finished salvation; does Zelotes mend the matter, when he insinuates withal, that
fornication, yea, adultery, and, if need be, murder, will do Christians good, and even
answer the most excellent ends for them?
Consider we next what were St. John's thoughts of Antinomian apostates. He had
such a sight of the mischief which their doctrine did, and would do in the Church,
that he declares, "This is LOVE, that we walk after his commandments. This is the
commandment, that ye have heard from the beginning, ye should walk in it. For many
deceivers are entered into the world, who confess not [practically] that Jesus Christ
is come in the flesh," to destroy the works of the devil; who deny Christ in his holy
doctrine; and among other dangerous absurdities will even give you broad hints that
you may commit adultery and murder without ceasing to be God's dear children. But
believe them not. "Look to yourselves, that we lose not those things which we have
wrought. Whosoever transgresseth and abideth not in the [practical] doctrine of
Christ, hath not God, &c. If there come any unto you, and bring not this doctrine,
receive him not into your house, neither bid him God speed," 2 John, 6-10. Again:
"He that saith, I know him, and keepeth not his commandments, is a liar, and the truth
is not in him. These things have I written unto you, concerning them that seduce you,
1 John ii, 4, 26. Little children, let no man deceive you: he that does righteousness
is righteous, &c. He that committeth sin is of the devil, &c. In this the children of
God are manifest, and the children of the devil," 1 John iii, 7, &c.
When, in the text quoted above, St. John says, "They went out from us, but they
were not all of us," what a fine opportunity had he of adding, "If they are elect they
will INFALLIBLY come back to us." But, as he believed not the modern "doctrines
of grace," he says nothing either for Calvin's reprobation, or Dr, Crisp's election. Nor
does he drop the least hint about a "day of God's power," in which changeless love
was infallibly to bring back one of all those backsliders, to make him sing louder the
praises of free, sovereign, victorious grace.
Although I have frequently mentioned St. Paul's thoughts concerning fallen
believers, I am persuaded that the reader will not be sorry to see them balanced with
St. James' sentiments on the same subject.
I.
St. Paul's account of
BACKSLIDERS.

II.
St. James' account of
UNFAITHFUL BELIEVERS.

Alexander the coppersmith (who was
once a zealous Christian, see Acts xix,
33,) did me much evil; the Lord reward
him according to his works. No man [i.e.
no believer] stood with me; but all
forsook me: I pray God that it may not be
laid to their charge, 2 Tim. iv, 14, 16. I

My brethren, &c, if there come unto
your assembly a man in goodly apparel,
and also a poor man in vile raiment, and
ye have respect to him that weareth the
gay clothing, &c, are ye not partial? &c.
But ye have despised the poor, &c. If ye
have respect to persons ye commit sin,

fear lest, when I come, I shall not find
you such as I would—lest there be
debates, envyings, wraths, strifes,
backbitings, whisperings, swellings,
tumults; and lest my God humble me
among you, and that I shall bewail many
who have sinned already, and have not
repented of the uncleanness, and
fornication, and lasciviousness which
they have committed, 2 Cor. xii, 20, 21.
Not forsaking the assembling of
ourselves together as the manner of some
is, &c. For if we sin wilfully [as they do]
there remaineth no more sacrifice for sin,
but a certain fearful looking for of
judgment, and fiery indignation, which
shall devour the adversaries, &c,
[especially him] who hath trodden under
foot the Son of God, and hath counted the
blood of the covenant, wherewith he was
sanctified, an unholy thing, and hath done
despite to the Spirit of grace, Heb. x, 25,
&c. Many [fallen believers] walk, of
whom I have told you often, and now tell
you, even weeping, that they are enemies
of the cross of Christ; whose end is
destruction, whose god is their
belly—and who mind earthly things. For
all [comparatively speaking] seek their
own, and not the things which are Jesus
Christ's, Phil. iii, 18; ii, 21.

&c, for whosoever [of you] shall keep the
whole law, and yet offend in one point,
he is guilty of all. From whence come
wars among you? Come they not even of
your lusts? &c. Ye adulterers and
adulteresses, know ye not that, &c,
whosoever will be a friend of the world,
is the enemy of God? James ii, 1, &c; iv,
1, 4.

The Epistle to the Hebrews is a treatise against apostasy, and of consequence
against Calvinian perseverance. As a proof of it, I refer the reader to a convincing
discourse on Heb. ii, 3, published by Mr. Olivers. The whole Epistle of St. Jude, and
the second of St. Peter, were particularly written to prevent the falling away of the
saints, and to stop the rapid progress of apostasy. The Epistle of St. Jude, and 2 Peter

ii, agree so perfectly, that one would think the two apostles had compared notes:
witness the following parallel:—
I.
St. Peter's description of
ANTINOMIAN APOSTATES.

II.
St. Jude's description of
ANTINOMIAN BACKSLIDERS.

They have forsaken the right way;
These be they who separate
following the way of Balaam, who loved themselves. They ran greedily after the
the wages of unrighteousness, 2 Pet. ii, error of Balaam for reward, Jude, verses
15.
19, 11.
Spots are they and blemishes, sporting
These are spots in your feasts of
themselves with their own deceivings, charity, when they feast with you; feeding
while they feast with you, ver. 13.
themselves without fear, verse 12.
They walk after the flesh in the lust of
Filthy dreamers—walking after their
uncleanness, ver. 10.
own lusts, verses 8, 16.
They speak great swelling words of
Their mouth speaketh great swelling
vanity, they promise them [whom they words:—creeping in unawares [i.e.
allure] liberty, while they themselves are insinuating themselves into rich widows'
the servants of corruption, verses 18, 19. houses] having men's persons in
admiration, verses 4, 16.
As natural brute beasts, &c, they speak
evil of the things that they understand
not, [especially of the perfect law of
liberty,] and shall utterly perish in their
own corruption, ver. 12.

These speak evil of those things which
they know not [especially of Christ's
law.] But what they know naturally, as
brute beasts, in those things they corrupt
themselves, ver. 10.

Wells without water, clouds that are
carried with a tempest—beguiling
unstable souls—to whom the mist of
darkness is reserved for ever, verses 14,
17. [How far was St. Peter from soothing
any of those backsliders by the smooth
doctrine of their necessary infallible
return!]

Clouds they are without water, carried
about of winds, trees whose fruit
withereth, &c; wandering stars, to whom
is reserved the blackness of darkness for
ever, verses 12, 13. [How far was St.
Jude from rocking any of those apostates
in the cradle of infallible perseverance!]

[St. Peter indirectly compares them to]
the angels that sinned [whom] God
spared not, but cast down to hell, and
delivered into chains of darkness, to be
reserved unto judgment, ver. 4.

[St. Jude compares them to] the angels
who kept not their first estate, but left
their own habitation, &c, reserved in
everlasting chains under darkness unto
the judgment of the great day, ver. 6.

From this remarkable parallel it is evident that the apostates described by St. Peter,
and the backsliders painted by St. Jude, were one and the same kind of people: and
by the following words it appears that all those backsliders really fell from the grace
of God, and denied the Lord that bought them.
Even denying the Lord that bought
Ungodly men, turning the grace of our
them, and bring upon themselves swift God into lasciviousness, and denying [in
destruction, &c, whose &c, damnation works at least] the only Lord God, and
slumbereth not, 2 Pet. ii, 1.
our Lord Jesus Christ, [as Lord,
Lawgiver, or Judge,] Jude 4.
St. Peter more or less directly describes these backsliders, in me same epistles as
people who have "forgotten that they WERE PURGED from their old sins"—who do not
"give all diligence to add to their faith virtue"—who do not "make their calling and
election sure"—who, "after they have ESCAPED the pollutions of the world through
the KNOWLEDGE of our Lord Jesus Christ, [i.e. through a true and living faith,] are
again entangled therein, and overcome; whose latter end is worse than the
beginning—who, after they have KNOWN THE WAY of righteousness, turn from the
holy commandment delivered unto them," and verify the proverb, "The sow that was
WASHED is turned to her wallowing in the mire."
Here is not the least hint about the certain return of any of those backsliders, or
about the good that their grievous falls will do either to others or to themselves. On
the contrary, he represents them ALL as people that were in the high road to
destruction: and, far from giving us an Antinomian innuendo about the final
perseverance of all blood-bought souls, i.e. of the whole number of the redeemed, he
begins his epistle by declaring that those self-destroyed backsliders "denied the Lord
that BOUGHT them," and concludes it by this seasonable caution: "There are in our
own beloved brother Paul's epistles things [it seems, about the election of grace, and
about justification without the works of the law] which they that are unlearned (
amaqeij, untaught in the Scriptures) and unstable, wrest, &c, unto their own
destruction. Ye, therefore, beloved, seeing ye know these things before, [being thus
fairly warned] beware lest YE ALSO, being led away with the error of the wicked, fall
from your own steadfastness. But grow in grace, and in the knowledge of our Lord
Jesus Christ;" which is the best method not to fall from grace—the only way to
inherit the blessing, with which God will crown the faithfulness and genuine
perseverance of the saints.
I read the heart of Zelotes; and seeing the objection he is going to start, I oppose
to it this quotation from Baxter: "To say that then their faith (which works by faithful
love) does more than CHRIST did, or GOD'S GRACE, is a putrid cavil. Their faith is no
efficient cause at all of their pardon or justification; it is but necessary, receptive
qualification. He that shuts the window, causeth darkness; but it is sottish to say that
he who opens it, does more than the sun to cause light, which he causeth not at all;

but removeth the impediment of reception; and faith itself is God's gift,"—as all other
talents are, whether we improve them or not.
I should lose time, and offer an insult to the reader's understanding, were I to
comment upon the preceding scriptures; so great is their perspicuity and number. But
I hope I shall not insult his candour by proposing to him the following queries: (1.)
Can Zelotes and Honestus be judicious Protestants, I mean consistent defenders of
Bible religion, if the one throw away the weights of the second scale, while the other
overlooks those of the first? (2.) Is it not evident that, according to the Scriptures, the
perseverance of the saints has two causes: THE FIRST free grace and Divine
faithfulness; and THE SECOND free will and human faithfulness produced, excited,
assisted, and nourished, but not necessitated by free grace? (3.) With respect to the
capital doctrine of perseverance also, does not the truth lie exactly between the
extremes into which Zelotes and Honestus perpetually run? And (lastly) is it not clear
that if Candidus will hold "the truth as it is in Jesus," he must stand upon the line of
moderation, call back Zelotes from the east, Honestus from the west, and make them
cordially embrace each other under the Scripture meridian? There the kind Father
falls upon the neck of the returning prodigal, and the heavenly bridegroom meets the
wise virgins. There free grace mercifully embraces free will, while free will humbly
stoops at the footstool of free grace. There "the sun goes down no more by day, nor
the moon by night;" that is, the two Gospel axioms, which are the great doctrinal
lights of the Church, without eclipsing each other, shine in perpetual conjunction, and
yet in continual opposition. There their conjugal, mysterious, powerful influence
gladdens the New Jerusalem, fertilizes the garden of the Lord, promotes the spiritual
vegetation of all the trees of righteousness which line the river of God, and gives a
Divine relish to the fruits of the Spirit which they constantly bear. There, as often as
free grace smiles upon free will, it says, "Be faithful unto death, and I will give thee
a crown of life;" and as often as free will sees that crown glitter at the end of the race,
it shouts, Grace! free grace unto it! a great part of our faithfulness consisting in
ascribing to grace all the honour that becomes the FIRST CAUSE of all good—the
ORIGINAL of all visible and invisible excellence.
Perseverance must close our race, if ever we receive the prize; let then the
Scriptural account of it close my Scales. But before I lay them by, I must throw in
two more grains of Scriptural truth; lest the reader should think that I have not made
good weight. If I thought Zelotes to be a gross Antinomian, and Honestus an immoral
moralist; and that they maliciously tear the oracles of God in pieces; I would make
them full weight by the two following scriptures:—
I.
The wrath of God is revealed from
heaven against all ungodliness, and
unrighteousness of men, who hold the
truth [or a part of it] in unrighteousness,
Rom. i, 18.

II.
I testify, &c, that if any man shall take
away from the words of the book of this
prophecy [much more if he take away
from the words of every book in the Old
and New Testament] God shall take his

part out of the book of life, and out of the
holy city, and from the things which are
written in this book, Rev. xxii, 18, 19.
But considering Zelotes and Honestus as two good men, who sincerely fear and
serve God in their way, and being persuaded that an injudicious fear of a Gospel
axiom, and not a wilful aversion to the truth, makes them cast a veil over one half of
the body of Bible divinity; I dare not admit the thought that those severe strictures are
adapted to their case. I shall therefore only ask, whether they cannot find a suitable
reproof in the following texts:—
I.
II.
I am against the prophets, saith the
Ye have made the word of God
Lord, that steal my word [contained No. [contained No. 1.] of none effect by your
2.] every one from his neighbour, Jer. tradition, Matt. xv, 6. [Equally
xxiii, 30.
dismembering Christianity, ye still help
the adversaries of the Gospel to put in
practice their pernicious maxim, Divide
and conquer. And who requires this at
your hands? Who will give you thanks
for such services as these?]
———
SECTION IV.
A Scriptural plan of reconciliation between Zelotes and Honestus; being a double
declaration to guard equally the two Gospel axioms, or the doctrines of free grace
and free obedience—Bishop Beveridge saw the need of guarding them
both—Gospel ministers ought equally to defend them—An answer to Zelotes'
objections against the declaration which guards the doctrine of free
obedience—An important distinction between a primary and secondary trust in
causes and means—Some observations upon the importance of the second Gospel
axiom—Which extreme appeared greater to Mr. Baxter, that of Zelotes, or that of
Honestus—The author's thoughts upon that delicate subject.
I HAVE hitherto pointed out the opposite errors of Zelotes and Honestus, and
shown that they consist in so maintaining one part of the truth as to reject the other;
in so holding out the glory of one of the Gospel axioms as to eclipse the other. I now
present the reader with what appears to me a fair, Scriptural, and guarded plan of
reconciliation between themselves, and between all good men, who disagree about
the doctrines of faith and works—of free grace and obedience. The declaration which
the Rev. Mr. Shirley desired the Rev. Mr. Wesley to sign at the Bristol conference,
(in 1770,) gives me the idea of this plan; nay, the first part of it is nothing but that
declaration itself, guarded and strengthened by some additions in brackets.

IT IS PROPOSED:
I.
That the preachers who are supposed
to countenance the Pharisaic error of
Honestus shall sign the following antiPharisaic declaration, which guards the
doctrine of faith and free grace without
bearing hard upon the doctrine of
obedience and free will; and asserts the
free, gratuitous justification of a sinner in
the day of conversion and afterward,
without
denying
the
gracious,
remunerative justification of a believer,
who, in the day of trial, and afterward,
keeps the faith that works by love.

II.
That the preachers who are supposed
to countenance the Antinomian error of
Zelotes, shall sign the following antiSolifidian declaration, which guards the
doctrine of obedience and free will
without bearing hard upon the doctrine of
faith and free grace; and asserts the
gracious, remunerative justification of a
believer in the day of trial, and afterward,
without denying the free, gratuitous
justification of a sinner in the day of
conversion, and afterward.

Whereas the doctrinal points in the
Minutes of a conference, held in London,
August 7, 1770, have been understood to
favour [the Pharisaic] justification [of a
sinner] by works; now the Rev. John
Wesley, and others assembled in
conference, do declare that we had no
such meaning; and that we abhor the
doctrine of [a sinner's] justification by
works, as a most perilous and abominable
doctrine: and as the said Minutes are not
[or do not appear to some people]
sufficiently guarded in the way they are
expressed, we hereby solemnly declare,
in the sight of God, that [as
sinners—before God's throne—according
to the doctrine of first causes—and with
respect to the first covenant or the law of
innocence, which sentences all sinners to
destruction] we have no trust or
confidence but in the [mere mercy of
God, through the sole righteousness and]
alone merits of our Lord and Saviour
Jesus Christ, for justification, or
salvation, either in life, death, or the day
of judgment: and though no one is a real
Christian—believer, (and consequently,
though no one can be saved [as a

Whereas the books published against
the said Minutes have been understood to
favour the present, inamissible, and
eternal justification of all fallen believers
before God, that is, of all those who,
having made shipwreck of the faith that
works by obedient love, live in Laodicean
ease; and, if they please, in adultery,
murder, or incest; now the Rev. Mr. ****
and others do declare that we renounce
such meaning, and that we abhor the
doctrine of the Solifidians or
Antinomians as a most perilous and
abominable doctrine: and as the said
books are not [or do not appear to some
people] sufficiently guarded, we hereby
solemnly declare, in the sight of God, that
[as penitent, obedient and persevering
believers—before
the
Mediator's
throne—according to the doctrine of
second, causes—and with respect to the
second covenant, or the law of Christ,
which sentences all his impenitent,
disobedient, apostatizing subjects to
destruction] we have no trust or
confidence, [3] but in the truth of our
repentance toward God, and in the
sincerity of our faith in Christ for

believer] who does not good works where
there is time and opportunity,) yet our
works have no part in [properly] meriting
or purchasing our salvation from first to
last, either in whole or part; [the best of
men, when they are considered as
sinners, being justifed freely by God's
grace, through the redemption that is in
Jesus Christ, Rom. iii, 24.]

justification or salvation in the day of
conversion and afterward;—no trust, or
confidence, but in our final perseverance
in the obedience of faith, for justification,
or salvation in death, and in the day of
judgment; because no one is a real
believer under any dispensation of
Gospel grace, and of consequence no one
can be saved who does not good works,
i.e. who does not truly repent, believe,
and obey, as there is time, light, and
opportunity. Nevertheless, our works,
that is, our repentance, faith, and
obedience, have no part in properly
meriting or purchasing our salvation from
first to last, either in whole or in part; the
properly meritorious cause of our eternal,
as well as intermediate and initial
salvation, being only the merits, or the
blood and righteousness of our Lord and
Saviour Jesus Christ.

The preceding declaration, which defends The preceding declaration, which defends
the doctrine of free grace, and the
the doctrine of free obedience, and the
gratuitous justification and salvation
remunerative
justification
and
of a sinner, is founded on such
salvation of a believer, is founded on
scriptures as these:—
such scriptures as these:—
I.
If Abraham were justified by works,
he hath whereof to boast. To him that
worketh not, but believeth on him that
justifieth the ungodly, his faith is
imputed, &c. God imputeth righteousness
without works. Not by works of
righteousness which we have done, but of
his mercy he saved us. By grace are ye
saved, through faith; and that not of
yourselves, it is the gift of God; not of
works, lest any man should boast. By the
deeds of the law shall no flesh be
justified, &c.

II.
Was not Abraham our father justified
by works? Ye see how by works a man is
justified and not by faith only. We are
saved by hope. In doing this thou shalt
save thyself. He that endureth unto the
end, the same shall be saved. He became
the author of eternal salvation to them
that obey him. This shall turn to my
salvation through your prayer. With the
mouth confession is made to salvation.
By thy words thou shalt be justified. The
doers of the law [of Christ] shall be
justified, &c.

And let none say that this doctrine has not the sanction of good men. Of a hundred,
whom Zelotes himself considers as orthodox, I shall only mention the learned and

pious Bishop Beveridge, who, though a rigid Calvinist in his youth, came, in his riper
years, to the line of moderation, which I recommend, and stood upon it when he
wrote what follows, in his "Thoughts upon our Call and Election." (Third Edition,
page 297.)
"What then should be the reason that so many should be called and invited to the
chiefest good, and the highest happiness their natures ale capable of; yet so few of
them should mind and prosecute it so as to be chosen or admitted to the participation
of it? What shall we ascribe it to? The will and pleasure of almighty God, as if he
delighted in the ruin of his creatures, and therefore although he calls them, he would
not have them come unto him? No: that cannot be: for in his revealed will, which is
the only rule that we are to walk by, he has told us the contrary in plain terms, and
has confirmed it too with an oath, saying, "As I live, I have no pleasure in the death
of the wicked, but that he should turn from his ways and live," Ezek. xxxiii, 11. And
elsewhere he assures us that he "would have all men to be saved, and come to the
knowledge of the truth," 1 Tim. ii, 4. And therefore if we believe what God says, nay,
if we believe what he has sworn, we must needs acknowledge that it is his will and
pleasure that as many as are called should be all chosen and saved: and indeed if he
had no mind we should come when we are called to him, why should he call us all
to come? Why has he given us his word, his ministers, his ordinances; and all to
invite and oblige us to repent and turn to him; if after all he has resolved not to accept
of us, nor would have us come at all? Far be it from us that we should have such hard
and unworthy thoughts of the great Creator and Governor of the world; especially
considering that he has told us the contrary, as plainly as it was possible to express
his mind unto us."
Then the bishop mentions five reasons why many are called but few are chosen:
and he closes them by these words, (page 310:) "The last reason which our Saviour
gives in this parable, is because, of those who are called, and come too at the call,
many come not aright, which he signifies by the man that came without the wedding
garment: where, although he mentions but one man, yet under that one is
comprehended all of the same kind, even all such persons as profess to believe in
Christ, and to expect salvation from him, yet will not come up to the terms which he
propounds in the Gospel to them, even to "walk worthy of the vocation wherewith
they are called," Eph. iv, 1. And indeed this is the great reason of all, why of so
many, who are called, there are so few chosen, because there are so few who do all
things which the Gospel requires of them. Many, like Herod, will do many things;
and are almost persuaded to be Christians, as Agrippa was, &c. Some are all for the
duties of the first table without the second, others for the second without the first.
Some [like heated Honestus] are altogether for obedience and good works without
faith in Christ: others [like heated Zelotes] are as much for faith in Christ, without
obedience and good works. Some [like mere moralists] would do all themselves, as
if Christ had done nothing for them: others [like mere Solifidians] fancy that Christ
has so done all for them, that there is nothing left for them to do: and so between both
sorts of people [between the followers of Honestus, and those of Zelotes] which are

the far greater parts of those who are called, either the merits or else the laws of
Christ are slighted and contemned. But is this the way to be saved? No, surely."
Hence it is evident, that if Bishop Beveridge be right here, the saving truth lies
exactly between the mistake of Zelotes and the error of Honestus. Now if this be the
true state of the question, is it possible to propose a plan of reconciliation more
Scriptural than that which so secures the merits of Christ as not indirectly to
overthrow his laws, and so enforces his laws as not indirectly to set aside his merits?
And is not this effectually done in the reconciling declarations? Do they not equally
guard the two Gospel axioms? Do they not with impartiality defend free grace and
free obedience? And might not peace be restored to the Church upon such a
Scriptural, rational, and moderate plan of doctrine?
I fear that a lasting reconciliation upon any other plan is impossible: for the
Gospel must stand upon its legs, (the two Gospel axioms,) or it must fall. And if
Satan, by transforming himself into an angel of light, prevail upon good, mistaken
men to cut off one of these legs, as if it were useless or mortified; some good men,
who are not yet deceived, will rise up in its defence. So sure, therefore, as "the gates
of hell shall never prevail against the Church of the living God—the pillar and
ground of the truth," there shall always be a succession of judicious, zealous men,
disposed to hazard their life and reputation in the cause of Gospel truth, and ready to
prevent the mystical ark from being overset on the right hand or on the left. If a pious
Crisp, for example, push it into the Antinomian ditch, for fear of the Pharisaic
delusion; a pious Baxter will enter his protest against him: and if a Taylor throw it
into the Pharisaic ditch, for fear of the Antinomian error; God will raise up a Wesley
to counterwork his design. Nay, a Wesley is a match for a benevolent Taylor, and a
seraphic Hervey; and I hope, that should Mr. Shirley ever desire him to sign an antiPharisaic declaration, he will not forget to desire Mr. Shirley to sign also an antiSolifidian protest: every Gospel minister being an equal debtor to both axioms. Nor
can I conceive why Mr. Shirley should have more right [4] solemnly to secure the first
axiom, than Mr. Wesley has solemnly to guard the second.
But leaving those two divines, I return to Zelotes, who seems very much offended
at my saying, "We have no trust nor confidence that any thing will stand us instead
of repentance, faith, and obedience." An assertion this which implies, that (with
respect to the second causes and secondary means) we place a secondary trust and
confidence in the graces which compose the Christian character. But I ask, Wherein
does the heresy of this doctrine consist? Do I renounce orthodoxy when I say that
with respect to some second means, and some second causes, I have no trust nor
confidence but in my EYES to see, in my EARS to hear, and in my THROAT to
swallow? Should I not be fit for Bedlam, if I trusted to see without eyes, to hear
without ears, and to swallow without a throat? If I had not a trust that my shoes will
answer the end of shoes, and my hat the end of a hat; may I not wisely put my shoes
upon my head, and my hat on my feet? And if I have not a confidence that my horse
will carry me better than a broomstick, may I not as well get upon a broomstick as

on horseback? What would Zelotes think of me, if I did not trust that bread will
nourish me sooner than poison, and that fire will warm me better than ice? Is it not
a branch of wisdom to trust every thing, just so far as it deserves to be trusted; and
a piece of madness to do otherwise?
O ye admirers of Zelotes' gospel, come and I will explain to you all my supposed
error. I trust only and solely in God as the first and capital cause, and in Christ as the
first and capital means of my present and eternal salvation. But beside this primary
trust, I have a thousand inferior trusts. Take a few instances: I have a sure trust and
confidence that the Bible will farther me in the way to eternal salvation, more than
the Koran: baptism more than circumcision: the Lord's Supper more than the Jewish
passover: the house of God more than the play house: praying more than cursing:
repentance, faith, hope, charity, and perseverance more, far more than impenitency,
unbelief, despair, uncharitableness, and apostasy.
If I am a heretic for saying that something beside Christ is conducive to salvation,
and of consequence may, in its place and degree, be trusted in for salvation; is St.
Paul orthodox when he exhorts the Philippians to "work out their own salvation,"
assures them that his afflictions shall "turn to his salvation through their prayers,"
and writes to Titus, that "in DOING the work of an evangelist he shall SAVE himself
and them that hear him?"
Again: will Christ stand to me instead of repentance? Has he not said himself,
"Except YE repent, ye shall perish?" Will he be to me instead of faith? Did he not
assert the contrary when he declared, that "he who believeth not shall be damned?"
Will he be instead of an evangelical obedience? Does he not maintain the opposite
doctrine, where he declares that he will bid them "depart from him, who call him
Lord, Lord, and DO NOT the things which he saith?" Will he stand me instead of
perseverance? Has he not said himself that he will "deny them that deny him;" that
he will finally own us as his "disciples, if we continue in his words;" and that "he
who endureth to the end, the same shall be saved?" Zelotes finds it easier to raise
difficulties than to remove those which are thrown in his way. He comes, therefore,
with his mouth full of objections, against my second declaration. Let us lend him an
ear, and give him an answer.
OBJECTION I. "If, with respect to the doctrine of second causes, and second means
of eternal salvation, you have no trust or confidence to be saved as a penitent,
obedient, and persevering believe, but by true repentance, faith, obedience, and
perseverance, you cannot repose your whole trust upon God alone; nor can you give
Christ all the glory of your salvation."
ANSWER. To make God a second cause, and Christ a second means of salvation,
is not to give them the glory: it is to pull them out of then throne, and make them
stoop to an office unworthy of their matchless dignity. If the king gave you a purse
of gold, could you not give him all the glory of his generosity, without supposing that

he was the laborious digger of the golden ore, the ingenious coiner of the gold, and
the diligent knitter of the purse? If you complimented him in all these respects, lest
he should not have all the glory, would you not pour contempt upon his greatness?
And do you not see, that by a parity of reason, what you call "robbing God and Christ
of their glory" is only refusing to dishonour them, by ascribing to them a
dishonourable office; I mean the office of a second cause, or of a secondary means
of salvation? Can you not conceive, that to give a general the honour of a sergeant,
under pretence of giving him all the honour, is to set him below an ensign, and rank
him with a halberd bearer? Again: when you say, that in general, upon a journey,
with respect to second causes and means, you have no trust or confidence but in your
money, in the goodness of your horses and carriage, in the passable state of the roads,
in the skill of your driver, &c, do you betray any mistrust of Divine Providence? On
the contrary, does not your distinction of second causes and second means show that
you reserve your primary trust or confidence for God, who is the first cause of your
blessings; and for his providential care over you, which is the first means of your
preservation? And if a pretender to orthodoxy charged you with Atheism or heresy
for your assertion, would you not give him your vote to be an officer of the Protestant
inquisition,—if the black tribunal, which totters in Spain, should ever be set up in
England?
OBJECTION II. "Your first declaration indeed exalts Christ; but the second
uncrowns him, to crown our graces—yea, to crown ourselves as possessed of such
and such graces; which is the rankest popery, and the very quintessence of
Pharisaism."
ANSWER. How can my crowning repentance, faith, and obedience, with a
Scriptural coronet, rob Christ of his peculiar crown? Are we not indebted to him both
for our graces and for the coronet with which he rewards our acceptance and
improvement of his favours? Would it be right in you to represent me as an enemy
to the crown and king of England, for asserting that barons, earls, and dukes have
received from him, or his predecessors, the right of wearing coronets, or secondary
crowns? Is it not the glory of our sovereign to be at the head of a crowned peerage?
And would you really honour him, if, on a coronation day, you secured the glory of
his imperial crown, by kicking the coronets off the heads of all the peers who come
to pay him homage? Would he thank you for that ill-judged proof of your loyalty?
Would he not reprove you for your unparalleled rashness? And think you that Christ
will commend the Antinomian zeal, with which you set up the great image of
finished salvation in the plain of mystical Geneva, upon a heap of the coronets,
wherewith he and his apostles have crowned the graces of believers? Can you search
the sacred records without finding there the doctrine which you represent as
treasonable or heretical? Did you never read, "O woman, great is thy faith! THY FAITH
hath saved thee?" And what is this but allowing believers to wear a salvation
coronet—a coronet this, which they will justly "cast before the throne" of the grace
that gave it them, and offered it all the day long to those who obstinately "put it from
them?" Did you never read, "We are saved by hope: be faithful unto death, and I will

give thee a crown of life: he is the author of eternal salvation to them that obey him:
he will give the crown of life to them that love him," &c? Is not this a salvation
coronet to the hopeful, faithful, obedient, loving believer? And if you throw my
Scales away, and cry out, "Arminian [5] Methodism turned out rank popery at last!"
think you there are no Bibles left in the kingdom? No people able to read such
scriptures as these? "Let no man beguile you of your reward through voluntary
humility—fair speeches—and deceivableness of unrighteousness. Hold fast that
which thou hast, that no man take thy crown," on any pretext whatever, no, not on the
most plausible of all pretexts, "Pray, give me thy crown, for it is not consistent with
that of the Redeemer." Who could suggest to good men so artful and dangerous a
doctrine? Who but the deceitful adversary that can as easily "transform himself into
an angel of light," to rob us of our "crown of righteousness," as he formerly could
transform himself into a serpent, to rob our first parents of their crown of innocence?
OBJECTION III. "You may turn and wind as long as you please, but you will never
be able to reconcile your doctrine with the doctrine of grace; for if you have the least
trust and confidence in your graces, you do not trust wholly in the Lord; you trust
partly in 'an arm of flesh,' in direct opposition to the scripture, 'Cursed is the man
who trusteth in man, and maketh flesh his arm,' Jer. xvii, 5."
ANSWER. I grant that our doctrine can never be reconciled to what you call "the
doctrines of grace," because your partial doctrines of grace are irreconcilable with the
holy, free, and equitable Gospel of Christ. But we can as easily reconcile the primary
trust mentioned in our first declaration, with the secondary trust mentioned in the
second, as you can reconcile my second Scale with the first. Our secondary
confidence, which arises from the testimony of a good conscience, no more militates
in our breasts against our primary confidence, which arises from the love of Christ,
than our regard for the queen excludes our respect for the king. In mystic Geneva
indeed they teach, to the honour of the king, that the royal spouse is all filthy; but in
our Jerusalem we assert that "she is all glorious," and that "the king greatly desires
her beauty." To uncrown her, therefore, and load her with infamy, can never be the
way of honouring and pleasing our Melchisedec.
With respect to the passage which you produce from Jeremiah, the sense of it is
fixed by what immediately follows:—"And whose heart departeth from the Lord."
These words show that the trust forbidden in that scripture is only such a trust in man
and things as makes our hearts depart from the Lord. Now this can never be the trust
and confidence mentioned in our second declaration: for in both declarations we
secure to God, as the first cause, and to Christ, as the first means, all the glory which
is worthy of the first cause, and of the first means: and, I repeat it, if you ascribe to
the Lord any other glory, you insult him as much as you would do a prince, if you
gave him the glory which belongs to his consort or his cook;—I mean the glory of
bearing fine children, and of making good sauces.

Again: there is no medium between some degree of trust, and the utmost degree
of distrust. Now if the scripture which you produce absolutely forbids every degree
of inferior trust in man or things, it follows that the more full we are of distrust and
diabolical suspicions, the more godly we are. And thus, for fear of putting any degree
of secondary trust in man or in things, we must mistrust all our wives as adulteresses,
all our friends as traitors, all our neighbours as incendiaries, all our servants as
murderers, and all our food as poison. But if this fair consequence of your doctrine
stand, what becomes of charity, which "thinketh no evil, but hopeth all things?" And
if the words of Jeremiah are to be understood in your narrow sense, what becomes
of Christ himself, who reposed a degree of trust in man—yea, in Judas, while he
counted him faithful? That expression of Job, therefore, "He [the Lord] putteth no
trust [that is, no absolute trust] in his saints," is to be understood so as not to
contradict the words of St. Paul, "He [the Lord] counted me faithful, putting me into
the ministry;" or the prophetic words of David concerning Christ and Judas, "Yea,
mine own familiar friend in whom I trusted, who did eat of my [multiplied] bread,
hath lifted up his heel against me."
To conclude: if England smiles yet at the imbecility of the king, who durst not
venture over London bridge, and wondered at those who trusted that fabric as a solid
bridge; shall we admire Zelotes' wisdom, who wonders at our having a Scriptural,
inferior trust in the graces which form the Christian character? And shall we not
count it an honour to be suspected of heresy, for "having a sure trust and confidence,"
that true repentance, and nothing else, will answer for us the end of repentance? That
true faith, and nothing else, will answer for us the end of faith? That evangelical
obedience, and not an imputed righteousness, will answer for us the end of
evangelical obedience? And that final perseverance, and not whims about "finished
salvation," will answer for us the end of final perseverance?
Having thus answered Zelotes' objections against the declaration which guards the
second Gospel axiom, I shall now present him with some observations upon the
importance of that axiom:—
(1.) The first axiom, or the doctrine of grace, holds forth chiefly what Christ has
done; and the second axiom, or the doctrine of obedience, holds forth chiefly what
we are to do. Now any unprejudiced person must own that it is as important for us
to know our own work, as to know the work of another. (2.) In the day of judgment
we shall not be judged according to Christ's works and experiences, but according to
our own. (3.) Thousands of righteous heathens, it is to be hoped, have been saved
without knowing any thing of Christ's external work; but none of them were ever
saved without knowing and doing their own work, that is, without working out their
salvation with fear and trembling, according to their light. (4.) Most of the Jews that
have been saved have gone to heaven without any explicit, particular acquaintance
with Christ's merits; (see Equal Check, vol. i, p. 456;) but none of them was ever
saved without "fearing God and working righteousness." (5.) To this day, those that
are saved, three parts of the world over, are in general saved by the gracious light that

directly flows from the second Gospel axiom, through Christ's merits; although they
never heard of his name. (6.) England and Scotland, where the redeeming work of
Christ is gloriously preached, swarm nevertheless with practical Antinomians; that
is, with men who practically separate works from faith, and the decalogue from the
creed. Now all these Gnostics follow the foolish virgins, and the unprofitable servant
into hell, crying, Lord! Lord! and forgetting to do what Christ commands. (7.) We
can never be too thankful for the light of both axioms; but, were I obliged to separate
them, I had much rather obey with Obadiah, Plato, and Cornelius, than believe with
Simon Magus, Nicolas, and "Mr. Fulsome."
These, and the like observations appeared so weighty to judicious Mr. Baxter, that,
in the preface to his Confession of Faith, p. 29, he says, "The great objection is, that
I ascribe too much to works. I shall now only say, &c, that I see many well-meaning,
zealous men dividing our religion, [which is made up of the two Gospel axioms,] and
running into two desperate extremes. One sort [at the head of whom is Zelotes] by
the heat of opposition to popery do seem to have forgotten that faith and Christ
himself are but means, and a way for the revolting soul to come home to God by; and
thereupon place all the essence of their religion in bare believing; so making that THE
WHOLE, which is but the door, or MEANS to better, even to a conformity of the soul
to the image and will of God. Others [at the head of whom is Honestus] observing
this error, flee so far from it as to make faith itself, and Christ, to be scarce necessary.
So a man have God's image, say they, upon his soul, what matter is it which way he
comes by it? Whether by Christ, or by other means! And so they take all the history
of Christ to be a mere accident to our necessary belief; and the precepts only of
holiness to be of absolute necessity. The former contemn God under pretence of
extolling Christ. The latter contemn Christ under pretence of extolling God alone. He
that pretending to extol Christ or faith, degrades godliness, thereby so far rejects God;
and he that on pretence of extolling godliness, degrades faith, so far rejects Christ,
&c. I therefore detest both these extremes—[that of Zelotes and that of Honestus.]
But yet it being the former which I take to be the greater, and which too many men
of better repute give too much countenance to, in their inconsiderate disputes against
works in justification, I thought I had a call to speak in so great a cause."
It appears, from this excellent quotation, that judicious Mr. Baxter gave the
preference to the second Gospel axiom, and thought the doctrine of Honestus less
dangerous than that of Zelotes. For my part, though Zelotes thinks me partial, I keep
my Scales even: and according to the weights of the sanctuary which I have
produced, I find that Zelotes and Honestus are equally wanting. I thank them both for
embracing one axiom; I check them both for neglecting the other; and if Zelotes
deserves superior praise for maintaining the first axiom, I will cheerfully give him the
first place in my esteem. I confess, however, that I am still in doubt about it, for two
reasons: (1.) Zelotes preaches indeed the first Gospel axiom, for he preaches Christ
and free grace: but, after all, for whom does he preach them? For every creature,
according to the Gospel charter? No: but only for the little flock of the rewardable
elect. If you believe his gospel, there never was a single dram of free, saving grace

in the heart of God; or one single drop of precious, atoning blood in the veins of
Christ, for the immense herd of the reprobates. Before the beginning of the world
they were all personally appointed necessarily to sin and be damned. Thus, according
to Zelotes' doctrine, free grace and the first Gospel axiom are not only mere chimeras,
with respect to a majority of mankind, but free wrath lords it with sovereign caprice
over countless myriads of men, to whom Christ may, with the greatest propriety, be
preached as a reprobating damner, rather than as a gracious Redeemer. (2.) I could
better bear with Zelotes' inconsistencies, if he only diminished the genuine cordial
of free grace, and adulterated it with his bitter tincture of free wrath. But alas! he
openly or secretly attacks the doctrine of sincere obedience: he calls them "poor
creatures," who zealously plead for it: he unguardedly intimates that they are out of
the way of salvation: and (O! tell it not among the heathens!) he sometimes gives you
deadly hints about the excellence of disobedience; sin, he intimates, "works for our
good: it keeps us humble: it makes Christ more precious: it endears the doctrines of
sovereign, rich, distinguishing grace: it will make us sing louder in heaven."
"You wrong me," says Zelotes, "you are a slanderer of God's people, and a
calumniator of Gospel ministers. I, for one, frequently enforce the ten
commandments upon believers." True, sir; but how do you do this? Is it not by
insinuating more or less, sooner or later, as your moral audience and your pious heart
can bear it, that the decalogue is not now a rule to be judged by, but only "a rule of
life," the breach of which will answer all the above-mentioned excellent ends in
believers? And what is this but preaching Protestant indulgences, as I said before?
When you do this, do you not exceed the popish distinction between venial and
mortal sins? Yea, do you not make all the crimes of fallen believers venial? Nay,
more, do you not indirectly represent their grievous falls as profitable? And to seal
up the delusion, do you not persuade the simple, wherever you go, that our works
have nothing to do with our eternal justification before God? That our everlasting
salvation is finished by Christ alone; and that whoever believes fallen believers will
be condemned by their bad works, is an enemy to the Gospel, an Arminian, a
Pelagian, a Papist, a heretic?
If this character of Zelotes be just, and if Honestus be a conscientious good man,
who preaches Christ every sacrament day, and who enforces spiritual, sincere
obedience, (i.e. true repentance, true faith, true hope, and true love to God and man,
in all their branches;) and who does it with sincerity, assiduity, and warmth, I cannot
but think as favourably of him as I do of his antagonist.
I must however do Zelotes the justice to say, that an appearance of truth betrays
him into his favourite error. If he do not lay a Scriptural stress upon the
indispensableness of obedience, it is chiefly for fear of "legalizing the Gospel," and
robbing God's children of their comforts. See that fond mother, who prides herself
in the tenderness she has for her children. She will not suffer the wind to blow upon
them; the sun must never shine on their delicate faces; no downy bed is soft enough;
no sweetmeats are sweet enough for them; lest they should know weariness, they

must always ride in the easiest of carriages; their tutor must be turned out of doors,
if he venture to give them proper correction; all the day long they must be told what
an immense estate they are born to, and how their father has put it out of his own
power to cut off the entail. Above all, nobody must mention to them the duty they
owe to him. Duty—that bad word duty must not abridge their privileges, and stamp
their obedience with legal and servile meanness. In a word, by her injudicious,
though well-meant kindness, she unnerves their constitutions, spoils their tender
minds, and brings deadly disorders upon them. Her fondness for her children is the
very picture of Zelotes' tender regard for believers. No duty must be pressed upon
them as duty: no command insisted upon, no self denial ordered, lest the dear people
should lose the sweetness of their Gospel liberty. And if at any time "Mr. Fulsome's
humours call aloud for physic, it is given with so much honey, that the remedy
sometimes feeds the mortal disease.
Honestus sees, and justly dreads the error of Zelotes: and to avoid it, he is so
sparing of Gospel encouragements, that he deals chiefly (if not wholly) in severe
precepts and hard duties. You may compare him to a stern father, who, under
pretence of making his children hardy, and keeping them in proper subjection, makes
them carry as heavy burdens as if they were drudging slaves, and threatens to disown
them for every impropriety of behaviour.
Not so a Gospel minister, who reconciles both extremes. He knows how to use
sweets and bitters, promises and threatenings, indulgence and severity. He is like a
wise and kind father, who does not spare the rod when his children want it; but
nevertheless wins them by love as much as possible;—who does not disinherit them
for every fault, and yet does not put it out of his power to do it, if they take to a
vicious course of life, and obstinately trample his paternal love under foot. Reader,
who of the three is in the right, Zelotes, Honestus, or the reconciler?
———
SECTION V.
The doctrines of free grace and free will are farther maintained against Honestus
and Zelotes by a variety of Scripture arguments.
I FLATTER myself that the harmonious opposition of the scriptures, produced in the
preceding sections, demonstrates the truth of the Gospel axioms. But lest prejudice
hinder Honestus and Zelotes from yielding to conviction, I present them with some
Scriptural arguments, which, like so many buttresses, will, I hope, support the
doctrines of free grace and free will, and render them as firm as their solid
basis,—REASON and REVELATION. I begin with the doctrine of free grace.
1. How gladly would Honestus stoop to, and triumph in free grace, if he
considered the force of such scriptures! "Without me you can do nothing. What hast

thou which thou hast not received," in a remote or immediate manner? "We are not
sufficient of ourselves to think any thing as of ourselves, but our sufficiency is of
God. Who hath first given him, and it shall be recompensed unto him again? For of
him, &c, are all things."
2. We cannot do an action that is truly good without faith and love; and the least
degree of true faith and genuine love springs first from free grace; for "faith is the gift
of God, love is the fruit of his Spirit:" and when the apostle wishes charity to his
converts, he wishes it to them "from God the Father, who is the author of every good
and perfect gift." Now if our every good thought, word, and work, spring from faith
and love; and if faith and love spring from God; is it not evident that he is the first
cause of our genuine righteousness, as well as of our existence?
3. When God says, "Ask and you shall have," does he not show himself the
original of all that we want for body and soul, for time and eternity? And if God owes
us nothing, if "the help, that is done upon earth, the Lord originally does it himself,"
is it not the height of ingratitude and pride to restrain from God, and arrogate to
ourselves, the glory due to him and his infinite perfections?
4. We are commanded "in every thing to give thanks." But if grace be not the
source of all the good we do or receive, does it not follow, that in some things the
original glory belongs to us, and therefore we deserve thanks before God himself?
And is not this the horrid sin of antichrist, who "sitteth as God in the temple of God,"
and there receives Divine honours "as if he were God?"
5. Does not reason dictate that God will not give his glory to another, and that
even "the man who is his fellow," must pay him homage? Is it not the Almighty's
incommunicable glory to be the first cause of all good, agreeably to those words of
our Lord, "There is none good [i.e. self good, and truly self righteous] but God," from
whom goodness and righteousness flow, as light and heat do from the sun? How
dangerous then, how dreadful is the error of the self righteous, who are above
stooping to Divine goodness, and giving it its due! If robbing a Church of its
ornaments is sacrilege, how sacrilegious is the pride of a Pharisee, who, by claiming
original goodness, robs God's grace of its indisputable honours, and God himself of
his incommunicable glory!
6. To show Christians how ridiculous and satanic the pride of the self righteous
is, I need only remind them that Christ himself—"Christ the righteous" (as the Son
of David) declined all self righteousness. Did he not call his works "the works that
I do in my Father's name," or by my Father's grace? And did he not, as it were,
annihilate himself, when he said, "Why callest thou me GOOD," without any reference
to the Godhead, of which I am the living temple? "I can do nothing of myself. I speak
not of myself, but the Father that dwelleth in me, he does the works. Learn of me to
be lowly in heart?" What real Christian can read such scriptures without learning to

disclaim all self righteousness, and to abhor Pharisaic dotages? If Honestus be a
reasonable Christian I need say no more to reconcile him to free grace.
I know not which of the two extremes is the most abominable, that of the Pharisee,
who, by slighting free grace, will not allow God to be the first cause of all our good
works; or that of the Antinomian, who, by exploding free will, indirectly represents
the Parent of good as the first cause of all our wickedness. This last error is that of
Zelotes, to whom I recommend the following arguments:—
l. All rationals (as such) are necessarily endued with free will, otherwise reason
and conscience would be powers as absurdly bestowed upon them, as persuasiveness
upon a carp, and a taste for music upon an oyster. What are reason and conscience
but powers, by which we distinguish right from wrong, that we may choose the one
and refuse the other? And how do they reflect upon God's wisdom, who suppose that
he gave and restored to man these powers, without giving him a capacity to use
them? And what can this capacity be, if it be not free will? As surely then as wings
and legs prove that eagles have a power to fly, and hares to run; whether they fly or
run toward the sportsman's destructive weapon, or from it; so surely do reason and
conscience demonstrate that men are endued with liberty, i.e. have a power to choose,
whether they make a right or a wrong choice. Again:
2. What is a human soul? You justly answer, "It is a thinking, willing, accountable
creature." And I reply, from the very nature of our soul, then, it is evident that we are,
and ever shall be, free-willing beings. For the moment souls have lost their power of
thinking and willing freely, they are no longer accountable; moral laws are as
improper for them as for raging billows. None but fools would attempt to rule
delirious persons, and mad men by penal laws. The reason is plain: people stark mad,
thinking freely no longer, are no longer free willers; and being no longer free willers,
they are no more considered as moral agents. So certain then as man is a reasonable,
accountable creature, he is endued with free will: for all rationals under God are
accountable, and all accountable beings have more or less power over themselves and
their actions. "He [the Lord] himself made man from the beginning, and left him in
the hand of his own counsel. If thou wilt keep the commandments, and perform
acceptable faithfulness. He hath set fire and water before thee: stretch forth thy hand
unto whether thou wilt. Before man is life and death, and whether him liketh shall be
given him," Ecclus. xv, 14, &c. The tempter therefore may allure, but cannot force
us to do evil; and God himself so wisely invites, and so gently draws us to obedience,
as not to turn the scale for us in an irresistible manner.
3. O the absurdity of supposing that "God has appointed a day in which he will
judge the world in righteousness," if the world be not capable of making a right and
wrong choice; and if Christ, Adam or the devil absolutely turn the scale of our morals
for us! O the blot upon God's wisdom, when he is represented as rewarding men with
heavenly thrones, for having done the good which they could no more avoid doing
than rivers can prevent their flowing! O the dishonour done to his justice, when he

is represented as sentencing men to everlasting burnings, for committing sin as
necessarily as a leaden ball tends to the centre!
4. If free grace do all in believers without free will, why does David say, "The
Lord is my helper?" Why does our Church pray, after the psalmist, "Make haste to
help me?" Why does St. Paul declare that "the Spirit itself [6] helpeth our infirmities?"
Why did he not say, I can do absolutely nothing, instead of saying, "I can do all
things through the Lord who strengtheneth me?" And when Christ had said, "Without
me ye can do nothing," why did he not correct himself, and declare that we can do
nothing with him, and that he alone must do all? Nay, why does St. Paul apply to
himself and others, when they work with God, the very same word that St. Mark
applies to God, when he works with men? "We are sunergoi, workers together with
God," 1 Cor. iii, 9. "The Lord sunergountoj, working together with them," Mark xvi,
20.
5. Do not all the PROMISES, the performance of which is suspended upon some
terms to be performed by us through Divine assistance, prove the concurrence of free
grace with free will? When God says, "Seek, and you shall find. Forgive, and you
shall be forgiven. Come unto me, and I will give you rest. Return to me, and I will
return to you," &c; when God, I say, speaks this language, who does not see free
grace courting and alluring free will? Free grace says, "Seek ye my face;" and free
will answers, "Thy face, Lord, will I seek." On the other hand, unbelievers know that
so long as their free will refuses to submit to the terms fixed by free grace, the
promise miscarries, and God himself declares, "Ye shall know my breach of
promise," Num. xiv, 34.
6. As the promises, which free grace makes to submissive free will, prove the
doctrine of the Gospel axioms; so do the THREATENINGS, which anxious free grace
denounces, lest it should be rejected by free will. Take also two or three
examples:—"I will cast them that commit adultery with her into great tribulation,
except they repent of their deeds. Except ye repent, ye shall all likewise perish. He
that believeth not shall be damned. If we sin wilfully, [i.e. obstinately, and to the last
moment of our day of grace,] after we have received the knowledge of the truth, there
remaineth [for us,] &c, a fiery indignation, which shall devour the adversaries," &c.
Who does not see here that free grace, provoked by inflexible free will, can, and will
act the part of inflexible justice?
7. There is not one reproof, encomium, or exhortation in the Old or New
Testament that does not support the capital doctrines of free grace or free will. When
Christ says with a frown, "How is it that you have no faith? O perverse generation,
how long shall I suffer you? O generation of vipers, bring forth fruit meet for
repentance. Have ye your heart yet hardened?" When he smiles and says, "Well done,
good and faithful servant." When he marvels and cries out, "Great is thy faith." Or
when he gives such gracious exhortations, "Be not faithless, but believing: come to
the marriage: be faithful unto death: only believe." When Christ, I say, speaks in this

manner, is it not as if he expressed himself in such words as these: "My free grace
tries every rational means to win your free will. I reprove you for your sins, I
commend you for your faith, I exhort you to repentance, I shame you into obedience,
I leave no stone unturned to show myself the rational Saviour of my rational, free
creatures?"
8. I may proceed one step farther, and say, There is not one commandment in the
law, nor one direction in the Gospel that does not demonstrate the truth of this
doctrine. For all God's precepts and directions are for our good; therefore free grace
gave them. Now since God is wise as well as gracious, it follows that he gave his
precepts and directions to free agents, that is, to free-willing creatures. Let a king,
who has lost his reason, make a code of moral laws for trees or horses; let him send
preachers into every mill in the kingdom to give proper directions to cog wheels, and
to assure them that if they turn fast and right, they shall grind for the royal family;
and, if they stop or turn wrong, they shall be cut to pieces and ground to saw dust.
But let not the absurdity of a similar conduct be charged upon God.
9. Every humble confession of sin shows the various workings of free grace and
free will: "I have sinned—I have done wickedly," &c, is the language of free will
softened by free grace. To suppose that these acknowledgments are the language of
free grace alone, is to suppose that free grace sins and does wickedly. And when we
heartily join in such petitions as these, "Turn us, and we shall be turned: draw me,
and I will run after thee: bring my soul out of prison, that I may praise thy name:
save, or I perish," &c, do we not feel our free will endeavouring to apprehend free
grace? Is this heresy? Did not St. Paul maintain this doctrine in the face of the
Church, and seal it with the account of his own experience, when he said, "I follow
after, if that I may apprehend that for which also I am apprehended of God?"
10. To conclude: there is not a damned spirit in hell that may not be produced as
a living witness of the double doctrine which I defend. Why is Lucifer loaded with
chains of darkness? Is it because there never was any free grace for him, and because
free wrath marked him out for destruction, before he had personally deserved it? No:
but because his free will "kept not the first estate" of holiness, in which God's free
grace had placed him. Why is Judas gone to his own place? Is it because the Holy
Ghost spake an untruth when he said that (till the day of retribution comes) "God's
mercy is over all his works?" No: but because Judas' free will was so obstinately bent
upon "gaining the world," that, according to our Lord's declaration, "he lost his own
soul," became a "son of perdition," and, by "denying in works the Lord that bought
him, brought upon himself swift destruction." Now, if Judas himself cannot say,
"God's free wrath sent me to hell, and not my free will; I am here in Adam's place,
and not in my own; I never rejected against myself the counsel of a gracious God; for,
with respect to ME, the Father of mercies was always unmerciful-'the God of all grace'
had never any saving grace:"—if Judas, I say, cannot justly utter these blasphemies,
surely none can: and if none can, then every sinner in hell demonstrates the truth of

the Gospel axioms, and is a tremendous monument of the vengeance justly taken on
free will, for doing obstinately despite to the Spirit of free grace.
11. But leaving Judas to experience the truth of this awful scripture, "The
backslider in heart shall be filled with HIS OWN ways," let your soul soar upon the
wings of faith and reason to the happy regions where the spirits of just men made
perfect shine like stars or suns in their Father's kingdom. Ask them, "To whom and
to what do you ascribe your salvation?" and you hear them all reply, "Salvation is of
the Lord. Not unto us, but to his name we ascribe glory. Of his own mercy he saved
us, to the praise of the glory of his grace." What a noble testimony is this to the
doctrine of free grace!
12. Nor does the Lord stand less for their free will than they do for his free grace.
Prostrate yourselves before his everlasting throne; and, with all becoming reverence,
ask the following question, that you may be able to vindicate God's righteous ways
before unrighteous man. "Let not the Lord be angry, and I will take upon me to speak
unto the Lord. Didst thou admit those happy spirits into thy kingdom entirely out of
partiality to their persons? If they are raised to glorious thrones, while damned spirits
are cast into yonder burning lake, is it merely because absolute grace and absolute
wrath made originally all the difference? In a word, is their salvation so of thy free
grace that their free will had absolutely no hand in the matter?"
Methinks I hear "the Judge of all the earth" giving you the following answer,
which appears to me perfectly agreeable to his sacred oracles:—
"O injudicious man, how canst thou be so 'slow of heart to believe all that I and
my prophets have said!' Am not I a Judge as well as a Saviour? Can I show myself
a righteous Judge, and yet be partial in judgment? Nay, should I not be the most
unjust of all judges, if from my righteous tribunal I distributed heavenly thrones and
infernal racks out of distinguishing grace and distinguishing wrath? Know that 'all
souls are mine,' and that, in point of judgment, 'there is no respect of persons with
me.' In the great day 'I judge,' that is, I condemn or justify, I punish or reward 'every
man according to his own work,' and consequently according to his free will; for if
a work is not the work of a man's free will, it is not his work, but the work of him that
uses him as a tool, and works by his instrumentality. So certain then as the office of
a gracious Saviour is compatible with that of a righteous judge, my capital doctrines
of free grace and free will are consistent with each other. If these, therefore, 'walk
with me in white,' know that it is 'because they are WORTHY: for the righteous is
MORE EXCELLENT than his neighbour. Like good and faithful servants, they occupied
till I came; and lo, I come, and my reward is with me.' They have 'kept the faith;' and
I have kept my promise. They have not finally forsaken me; and I have not finally
forsaken them. 'They have kept the word of my patience; and I have kept them from
the great tribulation.' They have 'made themselves ready,' (though some have done
it only at the eleventh hour,) and I have admitted them to the heavenly feast. They
have 'done my commandments, and they are entered by the gates into the New

Jerusalem.' My free grace gave them their free will; their free will yielded to my free
grace: and now my free grace crowns their faithfulness. They 'were faithful unto
death, and I have given them the crown of life.' Thus my free grace and mercy, which
began the work of their salvation, concludes it in conjunction with my truth and
justice: and my free-willing people shout, Grace! grace! when they consider the top
stone, as well as when they behold the foundation of their salvation. My free grace
is ALL to them, and their free will is so much to me that 'I am not ashamed to call
them BRETHREN,' and to acknowledge that 'as the bridegroom rejoiceth over the bride,
so do I rejoice over them, because when they heard my voice, they knew the day of
their visitation, and did not harden their hearts to the last."
If Honestus and Zelotes candidly weigh the preceding arguments in the balance
of the "sanctuary, they will, I hope, drop their prejudices against free grace and free
will, and consent to a speedy, lasting reconciliation. But Zelotes is ready to say that
there can be no reconciliation between Honestus and himself, because he cannot in
conscience be reconciled even to me, who here act the part of a mediator; though I
come nearer to "the doctrines of grace" than Honestus does. Consider we then the
capital objections of Zelotes: and if we can answer them to his satisfaction, we shall
probably remove out of his way the strongest bars which the author of discord has
fixed between him and Honestus.
———
SECTION VI.
Zelotes produces his first objection to a reconciliation with Honestus, taken from
God's foreknowledge—Our Lord is introduced as answering for himself, and
showing how his prescience is consistent with our liberty, and his goodness with
the just destruction of those who obstinately sin away their day of initial
salvation—The absurdity of supposing that God cannot certainly know future
events, which depend upon the will of free agents, because we cannot.
WHILE Honestus says that he has no great objection to the doctrine of free grace,
when it is stated in a rational and Scriptural manner, Zelotes intimates that he is still
averse to the doctrine of free will; and declares that capital objections are in his way,
and that, till they are answered, he thinks it his duty equally to oppose Honestus and
the reconciler. Hear we then his objections, and let us see if they are as unanswerable
as he supposes them to be.
OBJECTION I. "You want to frighten me from the doctrines of grace, and to drive
into the heresy of the free willers, by perpetually urging that the personal,
unconditional, and eternal rejection of the non-elect is inconsistent with Divine
mercy, goodness, and justice: but you either deny, or grant God's foreknowledge. If
you deny it, you are an Atheist: it being evident that an ignorant God is no God at all.
If you allow it, you must allow that when God made such men as Cain and Judas he

foreknew that they would certainly deserve to be damned; and that when he made
them upon that foreknowledge, he made them that they might necessarily deserve to
be damned. And is not this granting all that we contend for, namely, that God does
make, and of consequence has an indisputable right of making 'vessels of wrath,'
without any respect to works and free will? Is it not far better to say that we have no
free will, than to rob God of his prescience?"
ANSWER. We need neither rob God of his prescience, nor man of his free will. I
grant, God made angels and men, that if they would not be eternally saved, they
might be damned. But what has this doctrine to do with yours, which supposes that
he made some angels and men that they might absolutely and necessarily be damned?
Is not our doctrine highly consistent with God's goodness and justice; while yours is
the reverse of these Divine perfections? Again:—
Your argument, though ingenious, is inconclusive, because it is founded upon the
common mistake of shifting the words upon which it chiefly turns. The flaw of it
consists in substituting the clause "necessarily deserve to be damned," instead of the
clause "certainly deserve to be damned," just as if there was no difference between
certainty and necessity! But a little attention will convince you of your error. It is
certain that I write this moment, but am I necessitated to it? May I not drop my pen,
and meditate, read, or walk? The chasm which, in many cases, separates absolute
certainty from absolute necessity, is as immense as that which stands between a point
and infinity. Take notice of the insect that buzzes about your ears: does it not exist
as certainly as God himself? But would it not be a kind of blasphemy to say that it
exists as necessarily? Would it not at least be paying to a fly an honour which is due
to none but God, the only supreme and absolutely necessary being? And when you
support your doctrines of grace by confounding certainty with necessity, do you not
support them by confounding two things, which, in a thousand cases, and especially
in the present one, have no more connection than the two poles? Have not judicious
Calvinists granted that although the prescience of God concerning Judas' destruction
could not stand (cum eventu contrario) "with his salvation;" yet it stood perfectly
well (cum possibilitate ad eventum contrarium) "with the possibility of his
salvation?" And is not this granting that although God clearly saw that Judas would
not repent, he clearly saw also that Judas might have repented "in the accepted time,"
which is all that I contend for? (See Davenant's Animad. Cambridge edition, 1641,
p. 38.)
To be a little more explicit: let me again intreat you to fall with me before the
throne of grace, where the Redeemer teaches mortals to be "meek, lowly, and wise
in the heart." Spread your doubts before him in such humble language as this: "Thou
light of the world, let not thy creature remain in darkness with respect to the most
important question in the world. Am I appointed necessarily to continue in sin and
be damned? Is my damnation finished? Hast thou absolutely ordained me to be a
vessel of wrath, and irrevocably appointed my eternal rejection without any respect
to my personal free will? Does thy foreknowledge necessitate my actions? Or may

I choose life or death, and, through thy mercy or justice, have either the one or the
other, according to my free, unnecessitated choice—my choice equally opposed to
unwillingness and to necessity? Speak, gracious Lord, that if I am a necessary agent,
I may, without any farther perplexity, yield myself to be carried by the irresistible
stream of thy free grace, or of thy free wrath, to the throne in heaven, or to the
dungeon in hell, which thou hast appointed for me from all eternity, according to the
doctrine of the heathen poet:—
'Sovite mortales animos, curisque levate:
Fata regunt orbem, certa stant omnia lege.'" [7]
If Christ is the Logos; if he is reason and the Word—the eternal wisdom, and the
uncreated Word of the Father; may we not get a satisfactory answer to the preceding
question by considering, with humble prayer, his unerring word, and by diligently
listening to the reason which he has given us? And shall I take an unbecoming
liberty, if I suppose that he himself expostulates with Zelotes in such words as these?
"Son of man, if thou chargest the reprobation of the damned, or their
predestination to eternal death upon my free wrath, my sovereignty, or Adam's sin,
thou insultest my goodness and justice. That reprobation has no properly original
cause, but their own personal free will. I would a thousand times have crushed thy
primitive parents into atoms, when they forfeited my favour, rather than I would have
spared them to propagate a race of creatures, most of whom, according to thy
doctrines, are under an absolute necessity to sin and be damned. Thou hast a wrong
idea of my word and attributes. With the wisdom and equity of a tender-hearted judge
I condemn the victims of my justice, and I do it merely for their personal and
obstinate contempt of my free grace. Be then no longer mistaken: my decree of
reprobation is nothing but a fixed resolution of giving sinners over to the
perverseness of their free will, if they resist the drawings of my free grace to the end
of their day of initial salvation. And what can be more equitable than such a
resolution? Is it not right that free agents, who to the last despise my goodness,
should become monuments of my despised goodness, which is but another name for
my vindictive justice?
"I foresaw, indeed, that, by such a final contempt of my grace, many would bring
destruction upon themselves; but having wisely decreed to make a world of
probationers and free agents, I could not necessarily incline their will to obedience,
without robbing them of free agency: nor could I rob them of free agency without
foolishly defeating the counsel of my own mind, and absurdly spoiling the work of
my own hands. Beside, from the beginning my intention was not only to show my
power and goodness in creating, but also to display my wisdom and justice in
governing accountable creatures, to whom 'without respect of persons, I should
render according to their works—eternal life to them who by patient continuance in
well doing seek for glory; but tribulation and anguish to them that are contentious
and disobedient.'

"I abhor extorted, forced, necessary submission in rationals: it suits the dastardly
children of the devil, and not the free-born sons of God. I could not then in wisdom
send upon this world such overpowering streams of light; or permit the tempter to
spread such thick darkness upon it, as might invincibly or necessarily turn the scale
of man's will for loyalty or rebellion. So unadvised a step would immediately have
taken them out of the probation in which I had placed them.
"Again: had I directly or indirectly thrown into the scale a weight sufficient to turn
it irresistibly, I should have acted a most unreasonable and detestable part: (1.) A
most unreasonable part: for if I alone completely 'work out the salvation' of
believers, according to what thou callest finished salvation, nothing can be more
absurd than my appointing a day of judgment and rewards, to bestow upon the elect
an eternal life of glory according to their works. (2.) A most detestable part: for if
I earnestly invited all the wicked to choose life, after having absolutely chosen death
for most of them, should I not show myself the most hypocritical of all tyrants?
"But thou stumblest at my foreknowledge, and askest why I bestow the blessings
of initial salvation upon those whose free agency will certainly abuse my goodness,
and do despite to the Spirit of my saving grace. Thou thinkest it is wrong in me to
give them that will perish the cup of initial salvation, when I know they will not
accept the cup of eternal salvation. Thou supposest it would be better to reprobate
them at once, than to expose them to a greater damnation, by putting it in their power
to reject the terms of eternal salvation, and by that mean to fall from initial salvation.
But I shall silence thy objections by proposing some plain questions to thee, as I once
did to my servant Job.
1. "Is it reasonable to suppose that I should pervert my nature, and act in a manner
contrary to my perfections, to prevent free agents from perverting their nature, and
acting in a manner contrary to their happiness? What wouldest thou have thought of
my wisdom if I had appointed Lucifer to hell, and Adam to the grave, from eternity,
for fear they should deserve those punishments by wilfully falling from heaven and
from paradise? Is it not absurd to fancy that the Creator must bring himself in guilty
of misconduct, lest his rational creatures should render themselves so?
2. "If thou thinkest it right in me to command the Gospel of my free grace to be
preached to 'every creature,' although thou knowest that the neglecters of it will, like
the people of Capernaum, fall into a deeper hell for their final contempt of that
favour; why shouldest thou think it wrong in me to extend the virtue of my blood,
and the strivings of my Spirit to those who will finally reject my free grace? When
thou approvest the extensive tenor of my Gospel commission, dost thou well to be
angry, or to fret, like Jonah, at the extensiveness of my mercy? Dost thou not see that
if I were absolutely merciless toward some men, my commission to preach the Gospel
to every man would be utterly inconsistent with my veracity?

3. "Have I not a right to create free agents, and to place them in a state of
probation, that I may wisely reward their obedience, or justly punish their rebellion?
'Who art thou, that repliest against God? Shall the thing formed say to him that
formed it,' Why hast thou made me a free agent? a probationer for heavenly rewards,
or infernal punishments? May not I appoint that free-willing unbelievers, who do
final despite to the Spirit of my free grace, shall be 'vessels of wrath, self fitted for
destruction;' and that free-willing, obedient believers shall be 'vessels of mercy, afore
prepared unto glory' by my free grace, with which their free will has happily
concurred?
4. "In the nature of things must not free agents, in a state of probation, be free to
fall, as well as free to stand? When thou weighest gold, if thou hinderest one scale
from turning, dost thou not effectually hinder the free motion of the other scale?
5. "Does it not become me to show myself good and gracious, though my creatures
prove wicked and ungrateful? Should I extinguish or restrain my light, because some
people love darkness rather than light? If they will not do their duty by me, as
obedient creatures, ought I not to behave to them as a gracious Creator, and to hold
out the golden sceptre of my mercy, before I strike them with the iron rod of my
vengeance? And should not the honour of my Divine attributes be considered more
than the additional degrees of misery, which ungrateful free agents will obstinately
bring upon themselves?
6. "When I had decreed to create a world of free agents, and to try their loyalty, in
order to reward the obedient and punish the rebellious, could I execute my wise, just,
and gracious plan without suffering sin to enter into the world, if free agents would
commit it? Is permitting the possibility of sin, any more than permitting that free will
might, or might not concur with my free grace? And could I ever have judged the
world in righteousness, if I had not permitted such a possibility?
7. "If I had given the casting vote for Peter's obedience, and for Judas'
disobedience, should I not have fixed an eternal blot upon my impartiality? Thinkest
thou that I could be so unwise and unjust as to hold a universal judgment, to judge
angels and men according to what they have done through mere necessity? Shall
irresistible free grace, and omnipotent free wrath, force the human will? and shall I
reward or punish overpowered mankind according to such constraint? Far be the
thought from thee! Far be the iniquity from me! I judge the world in righteousness,
and not in madness; according to their own works, and not according to mine.
8. "When I foresaw that sin would enter into the world, could I have been just if
I had not decreed to punish sinners? Could I, with justice, sentence moral agents
either to non-existence, or to a wretched existence, BEFORE they had done
wickedly?—AFTER they had sinned, and I had graciously promised them a Saviour,
could I, without showing myself full of dissimulation, partiality, and falsehood,
condemn those that perish, BEFORE I had afforded them the means of recovery, by

which many of their fellow sinners, under the same circumstances, attain eternal
salvation? Must not, in the nature of things, those who work out their damnation be
doubly guilty, or I be notoriously partial? Must they not appear without excuse before
all; or I without mercy, long suffering, and truth toward them?
9. "Dost thou not see that although the ministration of righteousness and rewards
'exceeds in glory,' yet the ministration of condemnation and punishments 'is
glorious?' Beside, are they not closely connected together? Has not the fear of hell,
as well as the hope of heaven, kept thousands of martyrs from drawing back to
perdition, when the snares of death compassed them about? Nay, is not 'the spirit of
bondage unto fear' the beginning of wisdom, and, generally, of the conversion of the
heart of man to me? And shall I act a deceitful part for thousands of years together,
working upon my people by a lie, and making them believe that they have damnation
if they disbelieve, or if they cast off their first faith, when yet (upon thy scheme) there
is nothing but finished salvation for them?
10. "Will not the damnation of obstinate sinners answer as important ends in the
world of rationals, as prisons and places of execution do in the kingdoms of this
world? If incorrigible, free-willing rebels sin to all eternity, will it not be just in me
to make the line of their punishment run parallel with the line of their wickedness?
Does not thy reason dictate that an unceasing contempt of my holy law, and a
perpetual rebellion against creating, redeeming, and sanctifying grace, will call aloud
for a perpetual outpouring of my righteous indignation? And does it not follow that
the eternal damnation of rebels eternally obstinate—of rebels who have wantonly
trampled under foot the blessings of initial salvation, is as consistent with my
despised goodness, as with my provoked justice?
11. "As I could not justly condemn necessary agents to infernal misery; so I could
not delight in, and reward the obedience of such agents. And as thou hast more
pleasure in the free, loving motions of one of thy friends, than in the necessary
motions of ten thousand pieces of clock work, let them move ever so regularly, so do
I put more value upon the free, voluntary obedience of one of my people, than upon
all the necessary revolutions of all the planetary worlds. Why then wilt thou, by thy
doctrine of bound will, rob me of what I value most in the universe—the free
obedience of my faithful servants—the unforced, spontaneous love of my mystical
body, my spouse, my Church?
12. "With respect to my foreknowledge of sin, it had absolutely no influence on
the commission of it. Thou thinkest the contrary, because thou canst not, in general,
certainly foresee what thy neighbours will do, unless they are absolutely directed and
influenced by thee: but the consequence does not hold. Short sighted as thou art, dost
thou not sometimes with a degree of certainty foresee things which thou art so far
from appointing, that thou wouldest gladly prevent them, if thou didst not consider
that such a step would be inconsistent with thy wisdom, and the liberty of others?

13. "Again: may not my foreknowledge of a future event imply the certainty of
that event with respect to me, without implying its necessity with respect to the free
agent who spontaneously causes it? Suppose thou wert perfectly acquainted with the
art of navigation, the force of every wind, the situation of every rock and sand bank,
the strength and burden of every ship, the disposition and design of every mariner,
&c: suppose again thou sawest a ship going full sail just against a dangerous rock,
notwithstanding thy repeated signals and loud warnings to the pilot; mightest thou
not foresee the certain loss of the ship, without laying the least necessity upon the
pilot to steer her upon the fatal spot where she goes to pieces? And shall not I, from
whom no secrets are hid, and before whom things past and to come meet in one
immovable, everlasting NOW:—shall not I, 'who inhabit eternity,' where he 'that was,
and is, and is to come,' shows himself the unchangeable I AM,—shall not I, I say,
foresee the motions and actions of all my free-acting creatures, as certainly as a wise
artist foresees the motions of the watch which he has made? Imperfect as the
illustration is, it is adapted to thy imperfect understanding. For though thou canst not
comprehend how I know future contingencies, thou canst easily conceive, that as no
one but a watch maker can perfectly foresee what may accelerate, stop, or alter the
motion of a watch, so none but the Creator of a free agent can perfectly foresee the
future motions of a free agent. If 'hell is naked, and destruction hath no covering
before me,' is it not absurd to suppose that the human heart can be hid from my allpiercing eye? And if thou, who livest but in a point of time, and in a point of
space;—if thou, whose faculties are so shallow, and whose powers are so
circumscribed;—if thou, I say, in that point of time and space which thou fillest,
canst see what is before thee, why should not I, an all-wise and superlatively perfect
Spirit, who fill all times, and all places, through an infinite NOW and a boundless
HERE, see also what is before me? Perceivest thou not the absurdity of measuring me
with thy span? Try to weigh the mountains in a balance, and to measure the seas in
the hollow of thy hand; and if thou findest thyself confounded at the bare thought of
a task so easy to my omnipotence, fall in the dust, and confess that thou hast acted
an unbecoming part, in attempting to put the very same bounds to my omniscience,
which I have put to thy foreknowledge. To conclude:—
14. "Thou art ready to think hardly of my wisdom goodness, or foresight, for
giving a talent of saving grace to a man, who, by burying it to the last, enhances his
own destruction. To solve this imaginary difficulty, thou ascribest to me a dreadful
sovereignty—a horrible right of making vessels to dishonour, and filling them with
wrath, merely to show my absolute power. But let me expostulate a moment with
thee. I foresaw, indeed, that the slothful, unfaithful man, to whom I gave one talent,
would bury it to the last: but if I had kept it from him; if I had afforded him no
opportunity of showing his faithfulness, or his unfaithfulness; what could I have done
with him? Had I sent him to hell upon foreseen disobedience, I should have acted the
absurd and cruel part of a judge who hangs an honest man to-day, under pretence that
he foresees the honest man will turn thief to-morrow;—had I taken him to heaven,
I should have rewarded foreseen unfaithfulness with heavenly glory. And, had I
refused to let him come into existence, my refusal would have been attended with a

glaring absurdity, and with two great inconveniences. (1.) With a glaring absurdity;
for if I foresee that a man will certainly bury his talent; and if, upon this foresight, I
refuse that man existence, it follows I foresaw that a thing which shall never come
to pass, shall certainly come to pass. And what can be more unworthy of me, and
more absurd, than such a foresight? (2.) The notion that my foreknowledge of the
man's burying his talent should have made me suppress his existence, is big with two
great inconveniences. For, first, I should have defeated my own purpose, which was
to show my distributive justice by rewarding him, if he would be faithful; or by
punishing him, if he would continue in his unfaithfulness. And, secondly, I should
have broken, almost without interruption, the laws of the natural world, and nipped
the man's righteous posterity in the bud. Had I, for instance, prevented the
wickedness of all the ancestors of the Virgin Mary, by forbidding their existence, ten
times over I might have suppressed her useful being, and my own important
humanity. Nay, at this rate, I might have destroyed all mankind twenty times over.
Drop then thy prejudices; be not wise above what is written for thy instruction. Under
pretence of exalting free grace, do not pour contempt upon free will, which is my
masterpiece in man, as man himself is my masterpiece in this world. Remember that
hell is the just wages which abused free grace gives to free-willing, incorrigible
sinners; and that heaven is the gracious reward with which my free grace, when it
is submitted to, crowns the obedience of corrigible persevering believers. Nor forget
that, if thou oppose the doctrine of free grace, thou wilt undermine my cross, and
insult me as a Saviour: and if thou decry the doctrine of free will, thou wilt sap the
foundation of my tribunal, and affront me as a judge."
To the arguments contained in the preceding plea, I add an extract from a
discourse written, I think, by Archbishop King, with a design to reconcile the
Predestinarians and the free willers.
"Foreknowledge and decrees," says that judicious writer, "are only assigned to
God, to give us a notion of the steadiness and certainty of the Divine actions; and if
so, for us to conclude that what is represented by them is inconsistent with the
contingency of events or free will, &c. is the same absurdity as to conclude that
China is no bigger than a sheet of paper, because the map that represents it is
contained in that compass."
The same ingenious author proposes the argument that has so puzzled mankind,
and done so much mischief in the world. It runs thus:—"If God foresee, &c, that I
shall be saved, I shall infallibly be so; and if he foresee, &c, that I shall be damned,
it is unavoidable. And therefore it is no matter what I do, or how I behave myself in
this life." "If God's foreknowledge were exactly conformable to ours, the
consequence would seem just; but, &c, it does not follow, because our foresight of
events, if we suppose it infallible, must presuppose a necessity in them, that therefore
the Divine prescience must require the same necessity in order to its being certain.
It is true we call God's foreknowledge and our own by the same name; but this is not
from any real likeness in the nature of the faculties, but from some proportion

observable in the effects of them; both having this advantage, that they prevent any
surprise on the person endowed with them. Now as it is true that no contingency or
freedom in the creatures can any way deceive or surprise God, put him to a loss, or
oblige him to alter his measures; so on the other hand it is likewise true that the
Divine prescience does not hinder freedom: and a thing may either be, or not be,
notwithstanding that foresight of it which we ascribe to God. When therefore it is
alleged that if God foresees I shall be saved, my salvation is infallible; this does not
follow: because the foreknowledge of God is not like man's, which requires necessity
in the event, in order to its being certain; but of another nature consistent with
contingency: and our inability to comprehend this arises from our ignorance of the
true nature of what we call foreknowledge in God, &c. Only of this we are sure, that
it so differs from ours that it may consist either with the being, or not being of what
is said to be foreseen, &c. Thus St. Paul was a chosen vessel, and he reckons himself
in the number of the predestinated, Eph. i, 5. And yet he supposes it possible for him
to miss of salvation: and therefore he looked upon himself as obliged to use
mortification, and exercise all other graces, in order to make his calling and election
sure; 'lest,' he says, 'that, by any means, when I have preached to others, I myself
should be a castaway,' or a reprobate, as the word is translated in other places."
This author's important observation, concerning the difference between God's
foreknowledge and ours, may be illustrated by the following remarks:—Hearing and
sight are attributed to God, as well as foreknowledge and foresight. "He that planted
the ear," says David, "shall he not hear? And he that formed the eye, shall he not
see?" Now is it not as absurd to measure God's perfect manner of foreseeing and
foreknowing, by our imperfect foresight and knowledge, as to measure his perfect
manner of seeing and hearing by our imperfect manner of doing them? If Zelotes
said, "I cannot see the inhabitants of the planets: I cannot see the antipodes: I cannot
see through that wall: I can see nothing of solids but their surface, &c, therefore GOD
cannot see the inhabitants of the planets, the antipodes," &c, would not his argument
appear to you inconclusive? Nevertheless, it is full as strong as the following, on
which Zelotes' objection is founded:—"I cannot certainly foresee the free thoughts
and contingent intentions of the human heart, therefore God cannot do it: I am not
omniscient, therefore God is not so." If I argued in this manner, would you not say,"
O injudicious man, how long wilt thou measure God's powers by thine? See, if thou
canst, what now passes in my breast? Nay, see thy own back; see the fibres which
compose the flesh of thy hands, or the vapour that exhales out of all thy pores. And
if these near—these present—these material objects are out of the reach of thy sight,
what wonder is it if future contingencies are out of the reach of thy foresight? Cease
then to confine God's foreknowledge within the narrow limits of thine, and own that
an omnipresent, omniscient, and everlasting Spirit, who 'is overall, through all, and
in all,' and whose permanent existence and boundless immensity comprehend all
times and places, as the atmosphere contains all clouds and vapours;—own, I say,
that such a Spirit can, at one glance, see from his eternity all the revolutions of time
far more clearly than thou canst see the characters which thine eyes are now fixed
upon. And confess that it is the highest absurdity to suppose that an omnipresent,

omnipotent, spiritual, and eternal eye, which is before, behind, and in all things,
times, and places, can ever be at a loss to know or foreknow any thing. And what is
God but such an eye? And what are Divine knowledge and foreknowledge, but the
sight of such a spiritual, eternal, and omnipresent eye?"
I do not know whether this vindication of our free agency, of God's
foreknowledge, and of the consistency of both will please my readers: but I flatter
myself that it will satisfy Candidus. Should it soften the prejudices of Zelotes,
without hardening those of Honestus, it will promote the reconciliation which I
endeavour to bring about, and answer the end which I proposed when I took up the
pen to throw some light upon this deep and awful part of my subject.
———
SECTION VII.
Zelotes' second objection to a reconciliation—That objection is taken from President
Edwards' and Voltaire's doctrine about necessity—The danger of that
doctrine—The truth lies between the extremes of rigid bound willers and rigid free
willers—We have liberty, but it is incomplete, and much confined—The doctrines
of power, liberty, and necessity, are cleared up by plain descriptions, and
important distinctions—The ground of Mr. Edwards' mistake about necessity is
discovered; and his capital objection against free will is answered.
ZELOTES has another specious objection to a reconciliation with Honestus. It runs
thus:—
OBJECTION. "Honestus is for free will, and I am against it. How can you expect to
reconcile us? Can you find a medium between free will and necessity? Now, that we
are not free-willing creatures may be demonstrated from reason and experience: (1.)
From reason. Does not every attentive mind see that a man cannot help following the
last dictate of his understanding; that such a dictate is the necessary result of the light
in which he sees things; that this light likewise is the necessary result of the
circumstances in which he is placed, and of the objects which he is surrounded
with;—and, of consequence, that all is necessary; one event being as necessarily
linked to, and brought on by another, as the second link of a chain in motion is
necessarily connected with, and drawn on by the first link? Thus, for example, the
accidental, not to say the providential sight of Bathsheba, necessarily raised unchaste
desires in David's mind: these desires necessarily produced adultery: and adultery,
by a chain of necessary consequences, necessarily brought on murder. All these
events were decreed, and depended as much upon each other as the loss of a ship
depends upon a storm, and a storm upon a strong rare faction or condensation of the
air. (2.) EXPERIENCE shows that we are not at liberty to act otherwise than we do. Did
you never hear passionate people complain that they could not moderate their anger?
How often have persons in love declared that their affections were irresistibly drawn

to, and fixed upon such and such objects? You may as soon bid an impetuous river
to stop, as bid a drunkard to be sober, and a thief to be honest, till sovereign,
almighty, victorious grace makes them so. [8] 'The way of man is not in himself; it is
not in man that walketh to direct his steps,' Jer. x, 23."
ANSWER. I grant that "the way of man is not in himself" to make his escape, when
the hour of vengeance is come, and when God surrounds him with his judgments:
and that this was Jeremiah's meaning, in the verse which you quote to rob man of his
moral agency, is evident from the words that immediately precede: "The pastors are
become brutish: therefore they shall not prosper, and all their flocks shall be
scattered; behold the noise of the bruit [the hour of vengeance] is come, and a great
commotion out of the north country, to make the cities of Judah desolate, and a den
of dragons." Then come the misapplied words, "O Lord, I know that the way of a
man [to make his escape] is not in himself, &c. Correct me, but with judgment, &c,
lest thou bring me to nothing:" see verses 21, 22, 24. With respect to David, he had
probably resisted as strong temptations to impurity, as that by which he fell; and he
might, no doubt, have stood, if he had not been wanting to himself, both before, and
at the time of his temptation. With regard to what you say about a storm; two ships
of equal strength may be tossed by the same tempest, and without necessity one of
them may be lost by the negligence, and the other saved by the skill of the pilot. And
if we may believe St. Paul, the lives which God had given him would have been lost,
if the sailor had not stayed in the ship to manage her to the last, Acts xxvii, 31, 34.
You appeal to experience: but it is as much against you as against Honestus.
Experience shows that we have liberty, and thus experience is against you. Again:
experience convinces us that our liberty has many bounds, and thus experience is
against Honestus. As to your scheme of the concatenation of forcible circumstances
and events, it bears hard upon all the Divine perfections. God is too wise, too good,
and holy, to give us a conscience and a law which forbids us to sin; and to place us
in the midst of such forcible circumstances as lay a majority of mankind under an
absolute necessity of sinning to the last, and being damned for ever. We are therefore
endued with a degree of free will. Through Him who "tasteth death for every man,"
and through "the free gift which came upon all men," we may "choose life" in the day
of initial salvation; we may, by grace, (by "the saving grace which has appeared to
all men,") pursue the things that make for our peace; or we may, by nature, (by our
own natural powers,) follow after the things that make for our misery, just as we have
a mind. "We cannot do all," says one, "therefore we can do nothing." "We can do
something," says another, "therefore we can do al1." Both consequences are equally
false. The truth stands between two extremes. Beside:—
The doctrine of bound will draws after it a variety of bad consequences. It is
subversive of the moral difference which subsists between virtue and vice. It takes
away all the demerit of unbelief. It leaves no room for the rewardableness of works.
It strikes at the propriety of a day of judgment. It represents truth and error like two
almighty charms, which irresistibly work upon the elect and the reprobates, to
execute God's absolute decrees about our good or bad works, our finished salvation

or finished damnation. In a word, it fastens upon us the grossest errors of Pharisaic
fatalists, and the wildest delusions of Antinomian gospellers.
Having thus given a general answer to the objection proposed, I remind the reader
that Mr. Edwards, president of New Jersey college, is exactly of Zelotes' sentiments
with respect to necessity or bound will. They agree to maintain that necessary
circumstances necessarily turn the scale of our judgment, that our judgment
necessarily turns the scale of our will, and that the freedom of our will consists
merely in choosing with willingness what we choose by necessity. Mr. Voltaire also
at the head of the fatalists abroad, and one of my opponents at the head of the
Calvinists in England, give us, after Mr. Edwards, this false idea of liberty.
To show their mistake, I need only to produce the words of Mr. Locke:—"Liberty
cannot be where there is no thought, no volition, no will, &c. So a man striking
himself, or his friend, by a convulsive motion of his arm, which it is not in his power
by volition, or the direction of his mind, to stop or forbear; nobody thinks he has
liberty in this; every one pities him, as acting by necessity and constraint. Again:
there may be thought, there may be will, there may be volition, where there is no
liberty. Suppose a man be carried, while fast asleep, into a room, where is a person
he longs to see, and there be locked fast in beyond his power to get out; he awakes,
and is glad to see himself in so desirable company, in which he stays so willingly;
that is, he prefers his staying to going away. Is not this stay voluntary? I think nobody
will doubt it; and yet being locked fast in, he is not at liberty to stay, he has not
freedom to be gone. So that liberty is not an idea belonging to volition, or preferring;
but to the person having the power of doing, or forbearing to do, according as the
mind shall choose or direct." (Essay on Hum. Und. chap. 21.)
This excellent quotation encourages me to make a fuller inquiry into the mistakes
of the rigid Predestinarians and rigid free willers, who equally start from the truth that
lies between them both. It is greatly to be wished that the bounds of necessity and
liberty were drawn consistently with reason, Scripture, and experience. I shall attempt
to do it: and if I am so happy as to succeed, I shall reach the centre of the difficulty,
find point out the very spring of "the waters of strife:" Honestus will be convinced
that he has too high thoughts of our liberty: Zelotes will see that his views of it are
too much contracted: and Candidus will learn to avoid their contrary mistakes. I
begin by a definition of necessity and of liberty.
Moral philosophers observe that necessity is that constraint upon, or confinement
of the soul, whereby we cannot do a thing otherwise than we do it. Hence it appears
that, strictly speaking, there is no such thing as moral necessity. For could we be
constrained to do unavoidable good or evil, that good were not moral good, that evil
were not moral evil. Could we be necessarily confined in the channel of virtue or of
vice, as a river is confined in its bed, without any power to retard or accelerate our
virtuous or vicious motions as we see fit; our tempers and actions would lose their
morality and their immorality. To speak with propriety, necessity has no place but in

the natural world. Strictly speaking, it is excluded from the moral world; for what we
may and must regulate or alter, cannot possibly be necessary or unalterable.
Nevertheless I shall, by and by, venture upon the improper expression of moral
necessity, to convey the idea of a strong, moral propensity or habit, and to point out
with greater ease Mr. Edwards' mistake.
This ingenious author asserts that, by the law of our nature, we choose what we
suppose to be, upon the whole, most eligible. I grant it is so in most cases,
nevertheless, I deny necessity, because there is no necessity imposed upon us to
suppose that, upon the whole, a thing is most eligible which at first sight appears to
be so to the eye of prejudice or passion; our liberty being chiefly a limited power to
attend either to the dictates of reason and conscience, or to those of prejudice and
passion;—to follow either the motions of the tempter or those of Divine grace. I say
a limited power, because our power is incomplete, as will appear by considering the
particulars of which our liberty does and does not consist. And,
1. It does not consist, in general, [9] in a power to choose evil and misery as such.
Seldom do men, who are yet in a state of probation; men, who are not degenerated
into mere fiends, choose evil only as evil. When we pursue some evil, it is then
generally under the appearance of some good; or, as leading to some good, which
will sooner or later make us ample amends for the present evil. For God having made
us for the supreme good, which is the knowledge and enjoyment of himself, he has
placed in our souls an unquenchable thirst after happiness, that we may ardently seek
him, the fountain of true happiness. It can hardly be said, therefore, that probationers
are at liberty with respect to the capital inquiry, "Who will show us any good?" We
naturally desire good, just as a hungry man desires food: although he may say, "I do
not choose to be hungry," yet he is so, whether he will or not.
2. But although a hungry man is necessarily hungry, yet he does not eat
necessarily; for he may fast, if he please: and when he chooses to eat, he may prefer
bad to wholesome food; he may take more or less of either; he may take it now, or by
and by; with deliberation, or with greediness, as he pleases. Apply this observation
to our necessary hunger or thirst after happiness. All probationers necessarily ask,
"Who will show us any good?" But although they necessarily aim at happiness, yet
they are not necessitated to aim at it in this or that way; although they cannot but
choose that end, yet they are not irresistibly obliged to choose any one particular
mean to attain it.
Here then room is left for free will or liberty. We may choose to go to happiness,
our mark, by saying, "What shall we eat? What shall we drink? Wherewith shall we
be clothed?" Who will give us corn and wine, silver and gold, worldly honours and
sensual gratifications? or we may say, Who will give us pardon and peace, grace and
glory? "Lord! lift thou up the light of thy countenance upon us!" In a word, though
we are not properly at liberty, whether we will choose happiness in general, that
choice being morally necessary to us; yet in the day of initial salvation we may

choose to seek happiness in ourselves, in our fellow creatures, or in our Creator; we
may choose a way that will lead us to imaginary and fading bliss, or to real and
eternal happiness: or, to speak as the oracles of God, we may choose death or life.
This being premised, I observe that our liberty consists, 1. In our being under no
natural necessity with regard to our choice of the means by which we pursue
happiness; and, of consequence, with regard to our schemes and actions. I repeat it;
by natural necessity I mean an absolute want of power to do the reverse of what is
done. Thus by natural necessity an ounce is outweighed by a pound; it can no ways
help it: and a man, whose eyes are quite put out, cannot absolutely see the light,
should he desire and endeavour it ever so much. Hence it appears, that when Peter
denied his Master, he was under no natural necessity so to do; for he might have
confessed him if he had pleased. When the martyrs confessed Christ, they might have
denied him with oaths, if they had been so minded: and when David went to Uriah's
bed, he might have gone to his own. There was no shadow of natural necessity in the
case. We may then, or we may not admit the truth or the lie, that is laid before us as
a principle of action. Thus the eunuch, without necessity, admitted the truth delivered
to him by Philip; and Eve, without necessity, entertained the lie which was told her
by the serpent.
2. Our liberty consists in a power carefully to consider whether what is presented
to us as a principle of action is a truth or a lie; lest we should judge according to
deceitful appearances. Our blessed Lord, by steadily using this power, steadily
baffled the tempter: and Adam, by not making a proper use of it, was shamefully
overcome.
3. It consists in a power, natural to all moral agents, to do acts of sin if they please,
and in a supernatural or gracious power (bestowed for Christ's sake upon fallen man)
to forbear, with some degree of ease, doing sinful acts, [10] at least when we have not
yet fully thrown ourselves down the declivity of temptation and passion; and when
we have not yet contracted such strong habits as make virtue or vice morally
necessary to us.
4. It consists in a gracious power to make diligent inquiry, and to apply in doubtful
cases to "the Father of lights" for wisdom, before we practically decide that such a
doctrine is true, or that such an action is right. Had Eve and David used that power,
the one would not have been deceived by a flattering serpent; nor the other by an
impure desire.
But, 5. The highest degree of our liberty consists in a power to suspend a course
of life entered upon; to re-examine our principle, and to admit a new one, if it appear
more suitable; especially when we are particularly assisted by Divine grace, or
strongly assaulted by temptations adapted to our weakness. Thus, by their gracious
free agency, Manasses and the prodigal son suspended their bad course of life,
weighed the case a second time for the better, admitted the truth which they once

rejected, and from that new principle wrought righteousness: while, on the other
hand, Solomon, Judas, and Demas, by their natural free agency suspended their good
course of life, weighed the case a second time for the worse, admitted the lie which
they once detested, and from that new principle wrought damnable iniquity. Is not
this account of our real, though limited liberty, more agreeable to Scripture, reason,
conscience, and experience, than the necessity maintained by Calvinistic bound
willers and Deistical fatalists?
I have already observed, (Equal Check, vol. i, p. 444,) that the seemingly contrary
systems of those gentlemen, like the two opposite half diameters of a circle, meet in
natural necessity, a central point which is common to both; Mr. Voltaire, who is the
apostle of the Deistical world, and Mr. Edwards, who is the oracle of Calvinistic
metaphysicians, exactly agreeing to represent man as a mere, though willing slave,
to the circumstances in which he finds himself, and to lead him from head to foot,
and from the cradle to the grave, with the chains of absolute necessity, one link of
which he can no more break, than he can make a world. Their error, if I mistake not,
springs chiefly from their overlooking the important difference there is between
natural necessity, and what the barrenness of language obliges me to call moral
necessity. Hence it is that they perpetually confound real liberty, which is always of
an active nature, with that kind of necessity in disguise, which I beg leave to call
passive liberty. Clear definitions, illustrated by plain examples, will make this
intelligible; will unravel the mystery of fatalism, and rescue the capital doctrine of
liberty from its confinement in mystical Babel.
1. A thing is done by natural necessity, When it unavoidably takes place,
according to the fixed laws of nature. Thus, by natural necessity, a serpent begets a
serpent, and not a dove; a fallen man begets a fallen child, and not an angel; a deaf
man cannot hear, and a cripple cannot be a swift racer.
2. A thing is done by moral necessity, (if I may use that improper expression,)
when it is done by a free agent with a peculiar degree of readiness, resolution, and
determination; from strong motives, powerful arguments, confirmed habits; and
when it might nevertheless be done just the reverse, if the free agent pleased. Thus,
by a low degree of moral necessity, chaste, conscientious Joseph struggled out of the
arms of his master's wife, and cried out, "How can I do this great wickedness, and sin
against God?" And, by a high degree of it, Satan hates holiness, God abhors sin, and
Christ refused to fall down and worship the devil.
3. I have observed in the Second Check that Mr. Edwards' celebrated Treatise
upon Free Will turns in a great degree upon a comparison between balances and the
will. To show more clearly the flaw of his performance, I beg leave to venture upon
the improper, and, in one sense, contradictory expression of "passive liberty." By
passive liberty (which might also be called mechanical liberty) I mean the readiness
with which just scales turn upon the least weight thrown into either of them. Now it
is certain that this liberty (so called) is mere necessity; for two even scales necessarily

balance each other, and the heavier scale necessarily outweighs the lighter. According
to the fixed laws of nature it cannot be otherwise. It is evident, therefore, that when
Mr. Edwards avails himself of such popular, improper expressions as these, "Good
scales are free to turn either way; just balances are at liberty to rise or fall by the least
weight," he absurdly imposes upon the moral world a mechanical freedom or liberty,
which is mere necessity. His mistake is set in a still clearer light by the following
definition:—
4. Active liberty is that of living creatures endued with a degree of power to use
their faculties in various manners; their prerogative is to have in general the weight
that turns them, in a great degree, at their own disposal. Experience confirms this
observation: how many stubborn beasts, for example, have died under the repeated
strokes of their drivers, rather than move at their command! And how many thousand
Jews chose to be destroyed rather than to be saved by Him who said, "How often
would I have gathered you, &c, and ye would not!" Hence it appears that active
liberty subdivides itself into brutal liberty, and rational or moral liberty.
5. Brutal liberty belongs to beasts, and rational or moral liberty belongs to men,
angels, and God. By brutal liberty understand the power that beasts have to use their
animal powers various ways, according to their instinct and at their pleasure. By
rational liberty understand the power that God, angels, and men have to use their
Divine, angelic, or human powers in various manners, according to their wisdom, and
at their pleasure. Thus, while an oak is tied fast by the root to the spot where it feeds
and grows, a horse carries his own root along with him, ranging without necessity,
and feeding as he pleases, all over his pasture. While a horse is thus employed, a man
may either make a saddle for his back, a spur for his side, a collar for his shoulder,
a stable for his conveniency, or a carriage for him to draw: or, leaving these
mechanical businesses to others, he may think of the scourge that tore his Saviour's
back; call to mind the spear that pierced his side; reflect upon the cross that galled his
shoulder; the stable where he was born; and the bright carriage in which he went to
heaven: or he may, by degrees, so inure himself to infidelity as to call the Gospel a
fable, and Christ an impostor.
According to these definitions it appears that our sphere of liberty increases with
our powers. The more powers animals have, and the more ways they can use those
powers, the more brutal liberty they have also: thus those creatures that can, when
they please, walk upon the earth, fly through the air, or swim in the water, as some
sorts of fowls, have a more extensive liberty than a worm, which has the freedom of
one of those elements only, and that too in a very imperfect degree.

As by the help of a good horse a rider increases his power to move swiftly, and to
go far: so by the help of science and application a philosopher can penetrate into the
secrets of nature, and an Archytas or a Newton can
Aerias tentare domos, animoque rotundum
Transmigrare polum. [11]
Such geniuses have undoubtedly more liberty of thought than those sots, whose
minds are fettered by ignorance and excess, and whose imagination can just make
shift to flutter from the tavern to the play house and back again. By a parity of reason,
they who enjoy "the glorious liberty of the children of God," who can in a moment
collect their thoughts, fix them upon the noblest objects, and raise them not only to
the stars, like Archytas, but to the throne of God, like St. Paul;—they who can
"become all things to all men, be content" in every station, and even "sing at
midnight" in a dungeon, regardless of their empty stomachs, their scourged backs,
and their "feet made fast in the stocks;" they who can command their passions and
appetites, who "are free from sin," and find "God's service perfect freedom;" these
happy people, I say, enjoy far more liberty of heart, than the brutish men who are so
enslaved to their appetites and passions, that they have just liberty enough left them,
not to ravish the women they set their eyes upon, and not to murder the men they are
angry with. But although the liberty of God's children is "glorious" now, it will be far
more glorious when their regenerate souls shall be matched in the great day with
bodies blooming as youth, beautiful as angels, radiant as the sun, powerful as
lightning, immortal as God, and capable of keeping pace with the Lamb, when he
shall lead them to new fountains of bliss, and run with them the endless round of
celestial delights.
To return: innumerable are the degrees of liberty peculiar to various orders of
creatures; but no animals are accountable to their owners for the use of their powers,
but they which have a peculiar degree of knowledge. Nor are they accountable, but
in proportion to the degree of their knowledge and liberty. Your horse, for instance,
has power to walk, trot, and gallop: you want him to do it alternately; and, if he does
not obey you, when you have intimated your will to him in a manner suitable to his
capacity, you may, without folly and cruelty, spur or whip him into a reasonable use
of his liberty and powers; for inferior creatures are in subjection to their possessors
in the Lord. But if his feet were tied, or his legs broken, and you spurred him to make
him gallop; or if you whipped a hen to make her swim, or an ox to make him fly, you
would exercise a foolish and tyrannical dominion over them. This cruel absurdity,
however, or one tantamount, is charged upon Christ by those who pretend to "exalt
him" most. They thus dishonour him, as often as they insinuate that the children of
men have no more power to believe, than hens to swim, or oxen to fly; and that the
Father of mercies will damn a majority of them, for not using a power which he
determined they should never have.

Some people assert that man has a little liberty in natural, but none in spiritual
things. I dissent from them for the following reasons: (1.) All men (monsters not
excepted) having a degree of the human form, they probably have also a degree of
human capacity, a measure of those mental powers by which we receive the
knowledge of God; a knowledge this, which no horse can have, and which is
certainly of a spiritual nature. (2.) The same apostle, who informs us that "the natural
man" (so called) the man who quenches the Spirit of grace under his dispensations,
"cannot know the things of the Spirit of God, because they are discerned" only by the
light of the Spirit, which he quenches or resists,—the same apostle, I say, declares,
that "what may be known of God, is manifest in them, [the most abandoned
heathens;] for God hath showed it unto them; so that they are without excuse;
because when they knew God, [in some degree,] they glorified him not as God,"
according to the degree of that knowledge; but became brutish, besotted persons; or,
to speak St. Paul's language, "they became vain in their imaginations; they became
fools; their foolish heart was darkened; wherefore God gave them up to a reprobate
mind," and they were left in the deplorable condition of the Christian apostates
described by St. Jude, "sensual, having not the Spirit:" in a word, they became
yucikoi, [12] mere animal men, the full reverse of spiritual men, 1 Cor. ii, 14. Far from
being the wiser for "the light that [graciously] enlightens every man that cometh into
the world," they became "inexcusable, by changing the truth of God into a lie," and
turning their light to darkness, through the wrong use which they made of their
liberty.
When the advocates for necessity deny man the talent of spiritual liberty, which
Divine wisdom and grace have bestowed upon him, they fondly exculpate
themselves, and rashly charge God with Calvinistic reprobation. For who can think
that an oyster is culpable for not flying as an eagle? And who can help shuddering at
the cruelty of a tyrant, who, to show his sovereignty, bids all the idiots in his
kingdom solve Euclid's problems, if they will not be cast into a fiery furnace? Nor
will it avail to say, as Elisha Coles and his admirers do, that though man has lost his
power to obey, God has not lost his power to command upon pain of eternal death:
for this is pouring poison into the wound, which the doctrine of natural necessity
gives to the Divine attributes. Your slave runs a sportive race, falls, dislocates both
his arms, and by that accident loses his power or liberty to serve you: in such
circumstances you may indeed find fault with him, for bringing this misfortune upon
himself; but you show a great degree of folly and injustice if you blame him for not
digging with his arms out of joint; and when you refuse him a surgeon, and insist
upon his thrashing, unless he choose doubly to feel the weight of your vindictive
hand, you betray an uncommon want of good nature. But in how much more
unfavourable a light would your conduct appear if his misfortune had been entailed
upon him by one of his ancestors, who lost a race near six thousand years ago and if
you had given him a bond stamped with your own blood, to assure him that "your
ways are equals" and that you are "not an austere man," that "your mercy is over all
your household," and that punishing is your "strange work?"

God is not such a master as the Calvinian doctrines of grace make him. For
Christ's sake he is always well pleased with the right use we make of our present
degree of liberty, be that degree ever so little. For unconverted sinners themselves
have some liberty. Fast tied and bound as they are with the chain of their sins, like
chained dogs, they may move a little. If they have a mind they may, to a certain
degree, come out of Satan's kennel. When they are pinched with hunger or trouble,
like the prodigal son, they may go a little way toward the bread and the cordial that
came down from heaven; and when their chains gall their minds, they may give the
Father of mercies to understand that they want "the pitifulness of his great mercy to
loose them." Happy the souls who thus meet God with their little degree of power!
Thrice happy they who go to him so far as their chain allows, and then groan with
David, "My belly cleaveth to the dust. Bring my soul out of prison, that I may praise
thy name!" When this is the case, "the captive exile hasteneth that he may be loosed;"
they that are thus "faithful over a few things," will soon be "set over many things;"
they will soon experience an enlargement, and say with the psalmist, "Thou hast
enlarged my steps under me:" my liberty is increased. "I will run the way of thy
commandments."
The defenders of necessity are chiefly led into their error by considering the
imperfection of our liberty, and the narrow limits of our powers: but they reason
inconclusively who say," Our liberty is imperfect: therefore we have none. 'Without
Christ we can do nothing:' therefore we have absolutely no power to do any thing."
As some observations upon this part of my subject may reconcile the judicious and
candid on both sides of the question, I venture upon making the following remarks:—
All power, and therefore all liberty, has its bounds. The king of England can make
war or peace when he pleases, and with whom he pleases; and yet he cannot lay the
most trifling tax without his parliament. The power of Satan is circumscribed by
God's power. God's own power is circumscribed by his other perfections: he cannot
sin, because he is holy; he cannot cause two and two to make six, because he is true;
nor can he create and annihilate a thing in the same instant, because he is wise. Our
Lord's power is circumscribed also: "Jesus said unto them, Verily, verily, I say unto
you, The Son can do nothing of himself, but what he seeth the Father do."
If a degree of confinement is consistent with the liberty of omnipotence itself, how
much more can a degree of restraint be consistent with our natural, civil, moral, and
spiritual liberty! Take an instance of it: (1.) With regard to natural liberty. Although
you cannot fly, you may walk, but not upon the sea, as Peter did; nor thirty miles at
once, as some people do; nor one mile when you are quite spent; nor five yards when
you have a broken leg. (2.) With respect to civil liberty. You are a free-born
Englishman: nevertheless, you are not free from taxes; and probably you have not the
freedom of two cities in all the kingdom. On the other hand, St. Paul is Nero's
"prisoner, bound with a chain," and yet he swims to shore, he gathers sticks, makes
a fire, and preaches "two years in his own hired house, nobody forbidding him." (3.)
With respect to moral liberty. When Nabal is in company with his fellow sots, has

good wine before him, and is already heated by drinking, he cannot refrain himself,
he must get drunk: but might he not have done violence to his inclination before his
blood was inflamed? Conscious of his weakness, might he not at least have avoided
the dangerous company he is in, and the sight of the sparkling liquor, in which all his
good resolutions are drowned?
Take one instance more of the imperfect liberty I plead for. Is not what I have said
of civil, applicable to devotional liberty? You have not the power to LOVE God with
all your heart; but may you not FEAR him a little? You cannot wrap yourself for one
hour in the sublime contemplation of his glory; but may you not meditate for two
minutes on death and judgment? St. Paul's burning zeal is far above your sphere; but
is not the timorous inquisitiveness of Nicodemus within your reach? You cannot
attain the elevations of him who has ten talents of piety; but may you not so use your
one talent of consideration, as to gain two, four, eight, and so on, till the unsearchable
riches of Christ are all yours? And, if I may allude to the emblematic pictures of the
four evangelists, may you not ruminate upon earth with the ox of St. Luke, till you
can look up to heaven with St. Matthew's human face, fight against sin, with the
courage of St. Mark's lion, and soar up toward the Sun of righteousness, with the
strong wings of St. John's eagle? Did not our Lord expect as much from the
Pharisees, when he said to them, "Ye hypocrites, how is it that you do not discern this
[accepted] time? Yea, and why even of yourselves judge ye not what is right?" Alas!
how frequently do we complain of the want of power, when we have ten times more
than we make use of! How many slothfully bury their talent, and peevishly charge
God with giving them none! And how common is it to hear people, who are sincerely
invited to the Gospel feast, say, "I cannot come," who might roundly say, if they had
Thomas' honesty, "I will not believe!" The former of these pleas is indeed more
decent than the latter: but is it not shamefully evasive? And does it not amount to the
following excuse:—"I cannot come without taking up my cross; and as I will not do
that, my coming is morally impossible?" A lame excuse this, which will pull down
aggravated vengeance upon those who, by making it, trifle with truth, and their own
souls, and with God himself.
From the whole I conclude that our liberty, or free agency, consists in a limited
ability to use our bodily and spiritual powers right or wrong at our option; and that
to deny mankind such an ability is as absurd as to say that a man cannot work, or beg,
or steal, as he pleases; bend the knee to God, or to Ashtaroth; go to the house of
prayer, or to the play house; turn a careless, or an attentive ear to a Divine message;
disbelieve, or give credit to an awful report; slight, or consider a matter of fact; and
act in a reasonable, or unreasonable manner, at his option.
Is not this doctrine agreeable to the dictates of conscience, as well as to plain
passages of Scripture? And when we maintain that, as often as our free will inclines
to vital godliness since the fall, it is touched, though not necessarily impelled by free
grace: when we assert, in the words of our tenth article, that "we have no power to
do good works acceptable to God, without the grace of God, by Christ preventing

[not forcing] us that we may have a GOOD will;" do we not sufficiently secure the
honour of free grace? Say we not as much as David does in this passage: "Thy people
[obedient believers] shall [or will] be willing [to execute thy judgments upon [13] thine
enemies] in the day of thy power," i.e. in the day of thy powerful wrath? Or, as we
have it in the Common Prayer, "In the day of thy power shall the people offer free
will [not bound will] offerings?" Do we not grant all that St. Paul affirms, when he
says to the Philippians, "Work out your own salvation with fear, &c, for it is God that
worketh in you both to WILL and to DO?" i.e. God of his own good pleasure gives you
a gracious talent of will and power: bury it not: use it "with fear:" lay it out "with
trembling;" lest God take it from you, and "give you up to a reprobate mind." And is
it not evident that these two passages, on which the rigid bound willers chiefly rest
their mistake, are perfectly agreeable to the doctrine of the moderate free willers
which runs through all the Scriptures, as the preceding pages demonstrate?
THIRD OBJECTION OF ZELOTES, Rational and Scriptural as the doctrine of liberty
is, President Edwards will root it up: and to succeed in his attempt, he fetches
ingenious arguments from heaven and hell.
Superos, Acheronta movendo,
he musters up all the subtleties of logic and metaphysics, with all the refinements of
Calvinism, to defend his favourite doctrine of necessity. To the best of my
remembrance, a considerable part of his book may be summed up in the following
paragraph, which contains the most ingenious objections of the Calvinists:—
The Arminians say that if we act necessarily we are neither punishable nor
rewardable; because we are neither worthy of blame, nor of praise. But the devil, who
is punished, and who therefore is blameworthy, is necessarily wicked; he has no
liberty to be good. And God, who deserves ten thousand times more praises than we
can give, is necessarily good; he has no liberty to be wicked. Hence it appears that
the reprobates may be necessarily wicked like the devil, and yet may be justly
punishable like him; and that the elect may be necessarily good like God and his
angels, and yet that they may be, in their degree, praiseworthy like God, and
rewardable like his angels. Therefore, the doctrine of the Calvinists is rational, as
only supposing what is undeniable, namely, that necessary sins may justly be
punished in the reprobates; and that necessary obedience may wisely be rewarded in
the elect. And, on the other hand, the doctrine of the Arminians, who make so much
ado about reason and piety, is both absurd and impious: absurd, as it supposes that
the devil is not worthy of blame, because he sins necessarily; and impious , as it
insinuates that God does not deserve praise, because his goodness is necessary.
This argument is plausible, and an answer to it shall conclude this dissertation.
God is enthroned in goodness far above the region of evil; neither "can he be tempted
of evil;" the excellence, unchangeableness, and self sufficiency of his nature being
every way infinite. He does not then exercise his liberty in choosing moral good or

evil; but, (1.) In choosing the various manners of enjoying himself according to all
the combinations that may result from his unity in trinity, and from his trinity in
unity. (2.) In regulating the infinite variety of his external productions. (3.) In
appointing the boundless diversity of rewards and punishments, with which he
crowns the obedience or disobedience of his rational creatures. (4.) In finding out
different methods of overruling the free agency of men and angels; and of suspending
the laws by which he governs the material world. And, (5.) In stamping different
classes of beings with different signatures of his eternal power and Godhead; and in
indulging, with multifarious discoveries of himself, the innumerable inhabitants of
the worlds which he has created, or may yet condescend to create.
On the other hand, the devil is sunk far below the region of virtue and bliss;
neither can he be tempted of good, on account of his consummate wickedness, and
fixed aversion to all holiness. His liberty of choice is not then exercised about moral
good and evil; but about various ways of doing mischief, procuring himself some
ease, and trying to avoid the natural evils which he feels or fears.
This is not the case of man, who inhabits, if I may use the expression, a middle
region between heaven and hell; a region where light and darkness, virtue and vice,
good and evil, blessing and cursing, are yet before him, and where he is in a state of
probation, that he may be rewarded with heaven, or punished with hell, "according
to his good or bad works." It is then as absurd in President Edwards to confound our
liberty with that of God and of the devil, as it would be in a geographer to confound
the equinoctial line with the two poles.
A comparison may illustrate this conclusion. As the mechanical liberty of a pair
of just scales consists in a power gradually to ascend as high, or to descend as low
as the play of the beam permits; so the moral liberty of rationals in a state of
probation, consists in a gracious power gradually to ascend in goodness quite to their
zenith in heaven, and in a natural power to descend in wickedness quite to their nadir
in hell; so immensely great is the play of the moral scales! God's will, by the
perfection of his nature, being immovably fixed in the height of all goodness, cannot
stoop to an inferior good, much less to evil: and the devil, being sunk in the depth of
all wickedness, and daily confirming himself in his iniquity, can no more rise in
pursuit of goodness. Thus the presence of all wickedness keeps the scale of the prince
of darkness fixedly sunk to the nethermost hell; while the absence of all
unrighteousness keeps the scale of the Father of lights fixedly raised to the highest
pitch of heavenly excellence. God is then quite above, and Satan quite below a state
of probation. The one is good, and the other evil, in the highest degree of moral
necessity. Not so man, who hovers yet between the world of light and the world of
darkness—man, who has life and death, salvation and damnation placed within his
reach, and who is called to "stretch forth his hand" to that which he will have, that
"the reward of his hands may be given him."

Nor does it follow from this doctrine that God's goodness is not praiseworthy, and
that Satan's wickedness is not worthy of blame: for although God is fixedly good, and
Satan fixedly wicked, yet the goodness of God, and the wickedness of the devil are
still of a moral nature; and therefore commendable or discommendable. I mean, (1.)
That God's goodness consists in the perfect rectitude of his eternal will, and not in
a want of power to do an act of injustice. And, (2.) That the devil's wickedness
consists in the complete perverseness of his obstinate will, and not in a complete
want of power to do what is right. Examples will explain this:—
A rock cannot do an act of justice or an act of injustice, because reason and free
agency do not belong to a stone; therefore, the praise of justice and the dispraise of
injustice; can never be wisely bestowed upon a rock. If a rock fall upon the man who
is going to murder you, and crushes him to death, you cannot seriously return it
thanks; because it fell without any good intention toward you; nor could it possibly
help falling just then. Not so the "Rock of ages," the parent of rationals and free
agents: he does justice with the highest certainty, and yet with the highest liberty: I
say with the highest liberty; because, if he would, he COULD, with the greatest ease,
do what to me appears inconsistent with the Scriptural description of his attributes.
Could he not, for example, to please Zelotes, make "efficacious decrees" of absolute
reprobation, that he might secure the sin and damnation of his unborn creatures?
Could he not protest again and again that "he willeth not primarily the death of
sinners, but rather that they should turn and live;" when, nevertheless, he has
primarily, yea absolutely appointed that most of them shall never turn and live?
Could he not openly "command all men every where to repent," upon pain of eternal
death, and yet keep most men every where from repenting, by giving them up to a
reprobate mind from their mother's womb, as he is supposed to have done by the
myriads of "poor creatures" for whom, if we believe the advocates of Calvinistic
grace, Christ never procured one single grain of penitential grace? Could he not
invite "all the ends of the earth to look unto him, and be saved," and call himself the
Saviour of the world, and the Saviour of all men, though especially of them that
believe, (of all men by initial salvation; and of them that believe and obey by eternal
salvation,) when yet he determined from all eternity that there should be neither
Saviour nor initial salvation, but only a damner and finished damnation for the
majority of mankind? Could he not have caused his only begotten Son to assume a
human form, and to weep, yea, bleed over obstinate sinners; protesting that he "came
to save the world, and to gather them as a hen gathers her brood under her wings;"
when yet from all eternity he had absolutely ordained [14] their wickedness and
damnation to illustrate his glory? In a word, could he not prevaricate from morning
till night, like the God extolled by Zelotes,—a God this, who is represented as
sending his ministers to preach the Gospel [i.e. to offer "finished and eternal
salvation"] to every creature, when his unconditional, efficacious decree of
reprobation, and the partiality of Christ's atonement, leave to multiplied millions no
other prospect, but that of finished and eternal damnation? Could not God, I say, do
all this if he would? Do not even some good men indirectly represent him as having
acted, and as continuing to act in that manner? Now if he does it not, when he has

full power to do it; if he is determined not to sully his veracity by such shuffling, his
goodness by such barbarity, his justice by such unrighteousness; or, to use Abraham's
bold expression, if "the Judge of all the earth does right," when, if he would, he could
do wrong, to set off his "sovereignty" before a Calvinistic world; is not his goodness
praiseworthy? Is it not of the moral kind?
The same might be said of the devil's wickedness. Though he is confirmed in it,
is it not still of a moral nature? Is there any other restraint laid upon his repenting, but
that which he first lays himself? Could he not confess his rebellion, and suspend
some acts of it, if he would? Could he not of two sins, which he has an opportunity
to commit, choose the least, if he were so minded? But, granting that he has lost all
moral free agency, granting that he sins necessarily, or that he could do nothing
better if he would; I ask, Who brought this absolute necessity of sinning upon him?
Was it another devil who rebelled five thousand years before him? You say, No; he
brought it upon himself by his wilful, personal, unnecessary sin: and I reply, Then
he is blame-worthy for wilfully, personally, and unnecessarily bringing that horrible
misfortune upon himself: and therefore his case has nothing to do with the case of the
children of men, who have the depravity of another entailed upon them, without any
personal choice of their own. Thus, if I mistake not, the doctrine of liberty, like the
bespattered swan of the fable, by diving a moment in the limpid streams of truth,
emerges fairer, and appears purer, for the aspersions cast upon it by rigid bound
willers and fatalists, headed by Mr. Edwards and Mr. Voltaire.
———
SECTION VIII.
The fourth objection of Zelotes to a reconciliation with Honestus—In answer to it the
reconciler proves, by a variety of quotations from the writings of the fathers, and
of some eminent divines, and by the tenth article of our Church, that the doctrines
of free grace and free will, as they are laid down in the Scripture Scales, are the
very doctrines of the primitive Church, and of the Church of England—These
doctrines widely differ from the tenets of the Pelagians and ancient semiPelagians.
OBJECTION IV. "You have done your best to vindicate the doctrine of moderate
free willers, and to point out a middle way between the sentiments of Honestus and
mine, or to speak your own language, between rigid free willers and rigid bound
willers, but you have not yet gained your end: for, if you have Pelagius and Mr.
Wesley on your side, the primitive Church and the Church of England are for us: nor
are we afraid to err in so good company."
ANSWER. I have already observed that, like true Protestants, we rest our cause
upon right reason and plain scriptures: and that both are for us, the preceding
sections, I hope, abundantly prove. Nevertheless, to show you that the two Gospel

axioms can be defended upon any ground, I shall, first, call in the Greek and Latin
fathers, that you may hear from their own mouths how greatly they dissent from you.
Secondly, to corroborate their testimony I shall show that St. Augustine himself, and
judicious Calvinists have granted all that we contend for concerning free will and the
conditionality of eternal salvation. And, thirdly, I shall confirm the sentiment of the
fathers by our articles of religion, one of which particularly guards the doctrine of
free will evangelically connected with and subordinated to free grace.
I. I grant that when St. Augustine was heated by his controversy with Pelagius, he
leaned too much toward the doctrine of fate; meaning by it the overruling, efficacious
will and power of the Deity, whereby he sometimes rashly hinted that all things
happen: (see the note, page 185:) but in his best moments he happily dissented from
himself, and agreed with the other fathers. Take some proofs of their aversion to
fatalism and bound will, and of their attachment to our supposed "heresy."
1. JUSTIN MARTYR, who flourished in the second century, says:—Si fato fieret ut
esset aut improbus aut bonus; nec alii quidem probi essent nec alii mali. (Apol. 2.)
That is, "If it happen by fate (or necessity) that men are either good or wicked; the
good were not good, nor should the wicked be wicked."
2. TERTULLIAN, his contemporary, is of the same sentiment: Cœterum nec boni
nec mali merces jure pensaretur ei, qui aut bonus aut malus necessitate fuit inventus,
non voluntate. (TERT. lib. 2, contra Marc.) "No reward can be justly bestowed, no
punishment justly inflicted upon him who is good or bad by necessity, and not by his
own choice." In the fifth chapter of the same book he asserts that God has granted
man liberty of choice, ut sui dominus constanter occurreret, et bono sponte servando,
et malo sponte vitando: quoniam et alias positum hominem sub judicio Dei,
oportebat justum illud efficere de arbitrii sui meritis: "that he might constantly be
master of his own conduct by voluntarily doing good, and by voluntarily avoiding
evil: because, man being appointed for God's judgment, it was necessary to the
justice of God's sentence that man should be judged according to [meritis] the deserts
of his free will."
3. IRENÆUS, bishop of Lyons, who flourished also in the second century, bears
thus his testimony against bound will:—Homo vero rationabilis, et secundum hoc
similis Deo, liber arbitrio factus, et suæ potestatis, ipse sibi causa est ut aliquando
quidem frumentum, aliquando autem palea fiat; quapropter et juste condemnabitur.
(Lib. iv, adv. Hæret. cap. 9.) That is, "Man, a reasonable being, and in that respect
like God, is made free in his will; and being endued with power to conduct himself,
he is a cause of his becoming sometimes wheat and sometimes chaff; [15] therefore
will he be justly condemned." Again: Dedit ergo Deus bonum, &c, et qui operantur
quidum illud, gloriam et honorem percipient. quoniam operati sunt bonum, cum
possent non operari illud, Hi autem qui illud non operantur, judicium Dei nostri
recipient, quoniam non sunt operati bonum cum possent operari illud: "God gives
goodness, and they who do good shall obtain honour and glory; because they have

done good, when they could forbear doing it. And they who do it not, shall receive
the just judgment of our God; because they have not done good, when they could
have done it." Once more: Non tantum in operibus, sed etiam in fide, liberum, et suæ
potestatis, arbitrium servavit homini Deus. (Ibid. lib. 4, cap. 62.) "God has left man's
will free, and at his own disposal, not only with regard to works, but also with regard
to faith." Nor did Irenæus say here more than St. Augustine does in this well-known
sentence: Posse credere est omnium, credere vero fidelium: "To have a power to
believe is the prerogative of all men; but actually to believe is the prerogative of the
faithful."
4. ORIGEN nobly contends for liberty: he grants rather too much than too little of
it: he continually recommends kalhn proairesin, "a good choice," which he
frequently calls thn rophn tou autexousiou, "the inclination of the powerful principle
whereby we are masters of our own conduct." He observes that we are not at liberty
to see, but (to krinai—to crhsasqai thn rophn,thn eudokhsin)" to judge; to use our
power of choice and our approbation." And in the solution of some scriptures, which
seem to contradict one another, he refutes the sentiment of those who reject the
doctrine of our co-operating with Divine grace, and who think ouk hmeteron ergon
einai to kat' arethn bioun, alla panta qeian carin, "That it is not our own work
to lead a virtuous life, but that it is entirely the work of Divine grace."
5. ST. CYPRIAN and LACTANTUS speak the same language, as the learned reader
may see by turning to the seventh book of Vossius' History of Pelagianism. Nor did
St. Basil dissent from them, if we may judge of his sentiments by the following
passage, which is extracted from his thirty-seventh homily, where he proves that God
is not the author of evil:—"What is forced is not pleasing to God, but what is done
from a truly virtuous motive, and virtue comes from the will, not from necessity."
Hence it appears that, in this father's account, necessity is a kind of compulsion
contrary to the freedom of the will. "For," adds he, "the will depends on what is
within us; and within us is free will."
6. GREGORIUS NYSSENUS is of one mind with his brother ST. BASIL. For speaking
of faith, he says, that it is placed "within the reach of our free election." And again:
"We say of faith what the Gospel contains, namely, that he who is begotten by
spiritual regeneration, knows of whom he is begotten, and what kind of a living
creature he becomes. For spiritual regeneration is the only kind of regeneration which
puts it in our power to become what we choose to be." (Greg. Catech. Disc. chap. 36,
and chap. 6.)
7. ST. CHRYSOSTOM is so noted an advocate for free will, that CALVIN complains
first of him. Part of Calvin's complaint runs thus:— Habet Chrysostomus alicubi, &c.
(Inst. lib. 2, cap. 2, sec. 4.) That is, "St. Chrysostom says somewhere, 'Forasmuch as
God has put good and evil in our own power, (electionis liberum donavit arbitrium,)
he has given us a free power to choose the one or the other; and as he does not retain
us against our will, so he embraces us when we are willing.'" Again: "Often a wicked

man, if he will, is changed into a good man; and a good man, through sloth, falls
away [16] and becomes wicked; because God has endued us with free agency: nor does
he make us do things necessarily, but he places proper remedies before us, and
suffers all to be done according to the will of the patient," &c. From these words of
St. Chrysostom, Calvin draws this conclusion:—Porro Græci præ aliis, atque inter
eos singulariter Chrysostomus, in extollenda humanæ voluntatis facultate modum
excesserunt. That is, "The Greek fathers above others, and among them especially
Chrysostom, have exceeded the bounds in extolling the power of the human will."
Hence it appears that, Calvin himself being judge, the fathers, but more particularly
the Greek fathers, and among them St. Chrysostom, strongly opposed bound will and
necessity.
8. ST. AMBROSE, a Latin father, was also a strenuous defender of the second
Gospel axiom, which stands or falls with the doctrine of free will. Take two proofs
of it:—Ideo omnibus opera sanitatis detulit, ut quicunque periret mortis suæ causas
sibi adscribat; qui curari noluit cum remedium haberet quo posset evadere. (Amb.
lib. 2, de Cain et Abel, cap. 12.) That is, "God affords to all the means of recovery,
that whoever perishes may impute his own destruction to himself; for-as much as he
would not be cured when he had a remedy whereby he might have escaped." Again,
commenting upon these words of Christ, "It is not mine to give," &c, he says, Non
est meum qui Justitiam servo, non Gratiam. Denique ad Patrem referens addidit, "
Quibus paratum est," ut ostendat Patrem quoque non petitionibus deferre solere, sed
MERITIS; quia Deus personarum acceptor non est. Unde et apostolus ait, "Quos
præscivit prædestinavit." Non enim ante prædestinavit. (Amb. de fide. cap. 4.) That
is, "It is not mine [to give the next seat to my person] in point of justice, for I do not
speak in point of favour; and referring the matter to his Father, he adds, To them for
whom it is prepared, to show that the Father also [in point of reward] is not wont to
yield to prayer, but (meritis) to worthiness; because God [when he acts as judge and
rewarder] is no respecter of persons. Hence it is that the apostle says, Those whom
God foreknew he predestinated. For he did not predestinate to reward them before
he foreknew them" [as persons fit to be rewarded.] From this excellent quotation it
appears that St. Ambrose maintained the two Gospel axioms, or the doctrines of
grace and justice, of favour and worthiness, on which hang the election of
distinguishing grace, and the election of remunerative justice, which the Calvinists
perpetually confound, and which I have explained, section twelfth.
9. ST. JEROME, warm as he was against Pelagius, is evidently of the same mind
with the other fathers, where he says:—Liberi arbitrii nos condidit Deus. Nec ad
virtutes nec ad vitia necessitate trahimur. Alioquin ubi necessitas est, nec damnatio
nec corona est. That is, "God hath endued us with free will. We are not necessarily
drawn either to virtue or to vice. For where necessity rules, there is no room left
either for damnation or for the crown." Again, in his third book against the Pelagians,
he says:—Etiam his qui mali futuri sunt, dari protestatem conversionis et penitentiæ.
That is, "Even to those who shall be wicked, God gives power to repent and turn to
him." Again, upon Isaiah i, Liberum servat arbitrium, ut in utramque partem, non ex

præjudicio Dei, sed ex meritis singulorum, vel pæna vel præmium sit. "Our will is
kept free to turn either way, that God may dispense his rewards and punishments, not
according to his own prejudice, but according to the merits [that is, according to the
works] of every one." Once more: he says to Ctesiphon, Frustra blasphemas, et
ignorantium auribus ingeris, nos Liberium Arbitrium condemnare. Damnetur ille qui
damnat. That is, "You speak evil of us without ground; you tell the ignorant that we
condemn free will; but let the man who condemns it, be condemned."
When I read these explicit testimonies of ST. JEROME, in favour of free will, I no
longer wonder that Calvin should find fault with him, as well as with ST.
CHRYSOSTOM. Take Calvin's own words: (Inst. lib. 2, cap. 2, sec. 4.) Ait Hieronymus
(Dial. 3, contra Pelag. &c.) Nostrum [est] offerre quod possumus; Illius [Dei]
implere quod non possumus. "Jerome says, (in his third dialogue against
Pelagianism,) it is our part to offer what we can. It is God's part to fill up what we
cannot. You see clearly by these quotations," adds Calvin, "that they [these fathers,
upon the Calvinian plan,] attributed to man too much power to be virtuous." Such a
conclusion naturally becomes Calvin. But what I cannot help wondering at is, that
Zelotes should indifferently call all the advocates for free will, Pelagians, when St.
Jerome, who, next to St. Augustine, distinguished himself by his opposition to
Pelagianism, is so strenuous a defender of the doctrine of free will, in the books
which he wrote against Pelagius.
10. EPIPHANIUS confirms this doctrine where he says, Sane quidem justius a
stellis, quæ necessitatem pariunt, pœnaæ repetantur, quam ab eo qui quod agit
necessitate aductus aggreditur. (Epiph. advers. Hær. l. 1.) "It would be more just to
punish the stars, which make a wicked action necessary, than to punish the poor man,
who does that wicked action by necessity." He expresses himself still more strongly
in the same book. Speaking of the Pharisees, who were rigid Predestinarians, he says,
Est illud vero extremæ cujusdam imperitiæ, ne dicam amentiæ, cum resurrectionem
mortuorum esse fateare, ac justissimum cujusque facti judicium constitutum, fatum
nihilominus esse ullum asserere. Qui enim duo ista convenire possunt, JUDICIUM
atque FATUM! That is, "It is extreme ignorance, not to say madness, to allow the
resurrection of the dead, and a day of most righteous judgment for every action; and
at the same time to assert that there is a destiny; for how can these two agree together,
a JUDGMENT AND A DESTINY?" (or necessity?)
11. ST. BERNARD grants rather more liberty than I contend for, where he says, Sola
voluntas, quoniam pro ingenita libertate aut dissentire sibi, aut præter se in aliquo
consentire nulla vi nulla cogitur necessitate, non immerito justum vel injustum,
beatitudine seu miseria dignam ac capacem creaturam constituit, prout scilicet
justitiæ, injustitiæve consenserit. (Bern. De Grat. et lib. Arb.) That is, "The will alone
can make a man deservedly just or unjust, and can deservedly render him fit for bliss
or misery, as it consents either to righteousness or to iniquity; forasmuch as the will,
according to its innate liberty, cannot be forced to will or nill any thing against its
own dictates."

12. CYRILLUS ALEXANDRIUS upon John, (book vi, chap. 21,) vindicating God's
goodness against the horrid hints of those who make him the author of sin, as all rigid
Predestinarians do, says with great truth:—"The visible sun rises above our horizon,
that it may communicate the gift of its brightness to all, and make its light shine upon
all; but if any one shut his eyes or willingly turn himself from the sun, refusing the
benefit of its light, he wants its illumination, and remains in darkness: not through
the fault of the sun, but through his own fault. Thus the true Sun who came to
enlighten those that sit in darkness, visited the earth, that in different manners and
degrees he might impart to all the gift of knowledge and grace, and illuminate the
inward eyes of all, &c. But many reject the gift of this heavenly light freely given to
them, and have closed the eyes of their minds, lest so excellent an irradiation of the
eternal light should shine unto them. It is not then through the defect of the true Sun,
but only through their own iniquity," i.e. through their own perverse free will. And,
(book i, chap. 11,)the same father, speaking on the same subject, says, "Let not the
world accuse the word of God and his eternal light; but its own weakness: for the Sun
enlightens, but man rejects the grace that is given him, blunts the edge of the
understanding granted him, &c, and, as a prodigal, turns his sight to the creatures,
neglecting to go forward, and through laziness and negligence [not through necessity
and predestination] buries the illumination, and despises this grace."
13. CLEMENS ALEXANDRINUS is exactly of the same sentiment; for, calling "the
Divine word" what St. Cyril calls "Divine light," he says, "The Divine word has
cried; calling all, knowing well those that will not obey; and yet, because it is in our
power, either to obey or not to obey, that none may plead ignorance, it has made a
righteous call, and requireth but that which is according to the ability and strength of
every one." (CLEM ALEX. Strom. book ii.)
14. The father who wrote the book De Vocatione Gentium, says, Sicut qui
crediderunt juvantur ut in fide maneant; ita qui nondum crediderunt, juvantur ut
credant: et quemadmodum illi in sua potestate habent, ut exeant; ita et isti in sua
habent potestate ut veniant. That is, "As they that have believed are helped to abide
in the faith; so they that have not yet believed are helped to believe; and as the former
have it in their power to go out, so the latter have it in their power to come in."
15. ARNOBIUS produces this objection of a heathen: "If the Saviour of mankind be
come, as you say, why does he not save all?" and he answers it thus:—Patet omnibus
fons vitæ, &c. That is, "The fountain of life is open to all, nor is any one deprived of
the right of drinking: but if thy pride be so great that thou refusest the offered gift and
benefits, &c, why dost thou blame him [Christ] who invites thee," cujus solæ sunt hæ
partes, ut sub tui juris arbitrio fructum suæ benignitatis exponat? (ARN. Contra
Gentes, lib. 2,) "whose full part it is to submit the fruit of his bounty to a choice that
depends upon thyself?"
16. PROSPER, although he was St. Augustine's disciple, does justice to the truth
which I maintain. For speaking of some that fell away from holiness to uncleanness,

he says, Non ex eo necessitatem pereundi habuerunt quia predestinati non sunt; sed
ideo prædestinati non sunt; quia tales futuri ex voluntaria prævaricatione præsciti
sunt. (PROSP. Ad. Ob. iii, Gall.) That is, "They did not lie under a necessity of
perishing because they were not elected [to a crown of life;] but they were not elected
[to that reward] because they were foreknown to be such as they are by their
voluntary iniquity." The same father allows that it is absurd to believe a day of
judgment, and to deny free will. Judicium futurum, says he, omnino non esset si
homines Dei voluntate peccarent. (PROS. ad. obj. 10, Vinc.) That is, "By no means
would there be a day of judgment, if men sinned by the will or decree of God." The
reason is plain, if we sinned through any necessity laid on us by "the will of God,"
or by predestinating fate, we might say, like the heathen poet, Fati ista culpa est;
nemo fit fato nocens: "It is the fault of fate: necessity excuses any one."
17. FULGENTIUS, although he was also St. Augustine's disciple, cuts up the
doctrine of bound will by the root, where he says:—Nec justitia justa dicetur, si
puniendum reum non invenisse, sed fecisse dicatur. Major vero injustitia, si lapso
Deus retribuat pænam, quem stantem dicitur prædestinasse ad ruinam." (FULG. l. 1,
ad Mon. cap. 22.) That is, "Justice could not be said to be just if it did not find, but
made man an offender. And the injustice would be still greater, if God, after having
predestinated a man to ruin when he stood, inflicted punishment upon him after his
fall."
18. If any of the fathers is a rigid bound willer, it is heated AUGUSTINE:
nevertheless, in his cool moments, he grants as much free will as I contend for. Hear
him: Nos quidem sub fato stellarum nullius hominis genesim ponimus, ut liberum
arbitrium voluntatis, quo bene vel male vivitur, propter justum Dei judicium ab omni
necessitatis vinculo vindicemus. (AUG. 1, 2, contr. Faust. c. 5.) That is, "We place
no man's nativity under the fatal power of the stars, that we may assert the liberty of
the will, whereby our actions are rendered either moral or immoral, and keep it free
from every bond of necessity, on account of the righteous judgment of God." Again:
Nemo habet in potestate quid veniat in mentem; sed consentire vel dissentire propriæ
voluntatis est. (AUG. De Litera et Spiritu, cap. 34.) That is, "Nobody can help what
comes into his mind; but to consent or to dissent from involuntary suggestions, is the
prerogative of our own will." [17] Once more: Initium salutis nostræ a Deo miserante
habemus; ut acquiescamus salutiferæ inspirationi, nostræ est potestatis. (De
Dogmatibus Ecclesiasticis, cap. 21.) That is, "The beginning of our salvation flows
from the merciful God; but it is in our power to consent to his saving inspiration."
And what he means by "having a thing in our power," he explains in these words,
Hoc quisque in sua potestate habere dicitur, quod si vult facit, si non vult non facit.
(AUG. De Spir. et lit. c. 31.) That is, "Every one has that in his own power which he
does if he will, and which he can forbear doing if he will not do it."
Agreeable to this is that rational observation, which, I think, is St. Augustine's,
also:—Si non est liberum arbitrium, non est quod salvetur. Si non est gratia, non est
unde salvetur: "If there be no free will, there is nothing to be saved: if there be no

free grace, there is nothing whereby we may be saved:" a golden saying this, which
is as weighty as my motto, "If you take away free grace, how does God save the
world? And if you take away free will, how does he judge the world?"
So great is the force of truth, that the same prejudiced father, commenting upon
this text, "Every man that hath this hope in him purifieth himself," 1 John iii, 3, does
not scruple to say:—"Behold after what manner he has not taken away free will, that
the apostle should say, 'keepeth himself pure.' Who keepeth us pure, except God? But
God keepeth thee not thus against thy will. Therefore inasmuch as thou joinest thy
will to God, thou keepest thyself pure. Thou keepest thyself pure, not of thyself, but
by him who comes to dwell in thee. Yet because in this thou dost something of thine
own will, therefore is something also attributed to thee. Yet so it is ascribed to thee,
that still thou mayest say, with the psalmist, 'Lord, be thou my helper!' If thou sayest,
'Be thou my helper,' thou dost something; for if thou dost nothing, how does he
help?" Happy would it have been for the Church if St. Augustine had always done
justice in this manner to the second, as well as to the first Gospel axiom! He would
not have paved the way for free wrath, and Antinomian free grace. Nor could Mr.
Wesley do more justice to both Gospel axioms than Augustine does in the following
words:—Non illi debent sibi tribuere, qui venerunt, quia vocati venerunt: nec illi, qui
noluerant venire, debuerant alteri tribuere, sed tantum sibi: quia ut venirent vocati
in libera erat voluntate. (AUG. lib. 83, Quæstionum.) "They that came [to Christ]
ought not to impute it to themselves, because they came, being called: and they that
would not come, ought not to impute it to another, but only to themselves, because,
when they were called, it was in the power of their free will to come." Deus non
deserit nisi desertus: "God forsakes no man, unless he be first forsaken." (Quæst. 68.)
Here is a right dividing of the word of truth! a giving God the glory of our salvation,
without charging him with our destruction!
Nay, ST. JEROME and ST. AUGUSTINE, notwithstanding their warmth against
Pelagius, have not only at times strongly maintained our remunerative election; but
by not immediately securing the election of distinguishing grace, they have really
granted him far more than I in conscience can do. Take the following instances of
it:—
ST. JEROME upon Gal. i, says, Ex Dei præscientia evenit, ut quem scit justum
futurum, prius diligat quam oriatur ex utero: "It is owing to God's prescience that he
loves those who he foresees will become just, before they come out of their mother's
womb." Again, upon Mal. i, he says, Dilectio et odium Dei vel ex præscientia
nascitur futurorum vel ex operibus: "God's love and hatred spring from his
foreknowledge of future events, or from our works." Nay, in his very dispute with the
Pelagians, (book iii,) he declares that God eligit quem bonum cernit, "chooses him
whom he sees good:" which is entirely agreeable to this unguarded assertion of St.
Augustine:—Nemo eligitur nisi jam distans ab illo qui rejicitur. Unde quod dictum
est, quia "elegit nos Deus ante mundi constitutionem," non video quomodo sit
dictum, nisi de præscientia fidei et operum pietatis. (AUG. Quæst. 2, ad

Simplicianum.) That is, "Nobody is chosen but as he already differs from him that
is rejected. Nor do I see how it can be said that "God has chosen us before the
beginning of the world," unless this be said with respect to God's foreknowledge of
our faith and works of piety."
I call these assertions of St. Jerome and St. Augustine "unguarded," because they
so maintain the election of remunerative justice as to leave no room for the election
of distinguishing grace, which I have maintained in my exposition of Rom. ix, and
Eph. i: an election this, which the Pelagians overlook, and which St. Paul secures
when he says that God chose Jacob to the privileges of the covenant of peculiarity,"
before he had done any good, that the purpose of God according to the election [of
superior grace] might stand not of works, but of [the superior kindness of] him that
calleth:" an important election this, inconsistently given up by St. Augustine, when
speaking of Jacob he says, in the above-quoted treatise, Non electus est ut fieret
bonus, sed bonus factus eligi potuit: "He was not chosen that he might become good;
but, being made good, he could be chosen."
I shall close these quotations from the fathers, with one more from St. Irenæus,
who was Polycarp's disciple, and flourished immediately after the apostolic
age:—Quoniam omnes ejusdem sunt naturæ, et potentes retinere et operari bonum,
et potentes rursum amittere id, et non facere; juste apud homines sensatos, quanto
magis apud Deum, alii quidem laudantur, et dignum percipiunt testimonium
electionis bonæ, et perseverantiæ; alii vero accusantur, et dignum percipiunt
darmnum eo quod justum et bonum reprobaverunt. (IREN. Adv. Hær. lib. iv, cap. 74.)
That is, "Forasmuch as all men are of the same nature, having power to hold and to
do that which is good, and having power again to lose it, and not to do what is right;
before men of sense, (and how much more before God!) some are justly praised, and
receive a worthy testimony, for making a good choice and persevering therein; while
others are justly accused, and receive condign punishment, because they refused what
is just and right."
If I am not mistaken, the preceding quotations prove, (1.) That the fathers in
general pleaded for as much free will as we contend for. (2.) That the two champions
of the doctrines of grace, Prosper and Fulgentius, and their Predestinarian leader, St.
Augustine, when they considered (justum Dei judicium) "the righteous judgment of
God," have (at times at least) maintained the doctrine of liberty as strongly as the rest
of the fathers. And, (3.) That St. Augustine himself was so carried away once by the
force of the arguments and scriptures which support the remunerative election of
impartial justice, as rashly to give up the gratuitous election of distinguishing grace.
Should any of the above-mentioned fathers have contradicted himself, (as St.
Augustine has done for one,) I hope I shall not be charged with "gross
misrepresentations" for quoting them when they speak as the oracles of God. If at any
time they deviate from that blessed rule, let them defend their deviations if they can;
or let Zelotes and Honestus (who follow them when they go out of the way) do it for

them. I repeat it, like a true Protestant, I rest the cause upon right reason and plain
Scripture; and if I produce the sentiments of the fathers, it is merely to undeceive
Zelotes, who thinks that all moderate free willers are Pelagian heretics, and that the
fathers were as rigid bound willers as himself.
II. Proceed we to confirm the preceding quotations by the testimony of some
modern divines.
1. Calvin says, Quasi adhuc integer staret homo, semper apud Latinos Liberi
Arbitrii nomen extitit. Grœcus vero non puduit multo arrogantius usurpare
vocabulum. Siquidem autexousion dixerunt, acsi potestas sui ipsius penes hominem
fuisset. (Inst. lib. 2, cap. 2, sec. 4.) "The Latin fathers have always retained the word
FREE WILL, as if man stood yet upright. As for the Greek fathers, they have not been
ashamed to make use of a much more arrogant expression; calling man autexousion,
[free agent, or self manager:] just as if man had a power to govern himself." This
concession of Calvin decides the question. I need only observe that Calvin wrongs
the fathers when he insinuates that they ascribed liberty to man, "as if man stood yet
upright." No: they attributed to man a natural liberty to evil, and a gracious bloodbought liberty to good. Thus, like our reformers, they maintained man's free agency
without derogating from God's grace.
2. Bishop ANDREWS, a moderate Calvinist, says, "I dare not condemn the fathers,
who almost all assert we are elected and predestinated according to faith foreseen;
that the necessity of damnation is hypothetical, not absolute, &c. That God is ready
and at hand to bestow and communicate his grace, &c. It is the fault of men
themselves, that what is offered is not actually conferred: for grace is not wanting to
us, but we are wanting to that." And this he confirms, by this passage from St.
Augustine:—"All men may turn themselves from the love of visible and temporal
things to keep God's commands, if they will; because that light [Christ] is the light
of all mankind."
3. The doctrine of free will stands or falls with the conditionality of the covenant
of grace. Hence it is that all rigid bound willers abhor the word condition:
nevertheless, Mr. Robert, a judicious Calvinist, sees the tide of the contrary doctrine
so strong, that he says, in his Mystery of the Bible, "Sound writers, godly and learned,
ancient and modern, foreign and domestic, do unanimously subscribe to the
conditionality of the covenant of grace, in the sense before stated:" a sense this,
which Bishop Davenant clearly expresses in these words:—"Peter, notwithstanding
his predestination, might have been damned, if he had voluntarily continued in his
impenitency." And Judas, notwithstanding his reprobation, might have been saved,
if he had not voluntarily continued in his impenitency. (Animadversions, p. 241.)
4. Dr. TUCKER observes, that although Vossius and Norris (who have each written
a history of Pelagianism) differ in some points, yet they "agree that St. Augustine's
[Calvinian] positions were allowed by his warmest defenders at that very time to be

little better than novelties, if compared with the writings of the most ancient fathers,
especially of the Greek Church." (Letter to Dr. Kippis, p. 79.)
5. EPISCOPIUS, in his answer to Capellus, p. 1, says, "Augustine, Prosper, and all
the other divines of that age, [quin et priorum omnium seculorum Patres,] and the
fathers of all the preceding ages, have not represented the grace of regeneration so
special as to take away free will. On the contrary, they unanimously agree that the
full effect of regenerating grace depends in some degree on man's free will: insomuch
that, this grace being imparted, the consent or dissent of the human will may follow.
I say the consent or dissent, lest some people should think that I understand by free
will nothing but a certain willingness." The same learned author says, in his answer
to Camero, chap. vi, "What is plainer than that the ancient divines, for three hundred
years after Christ, those at least who flourished before St. Augustine, maintained the
liberty of our will, or an indifference to two contrary things, free from all internal or
external necessity! &c. Almost all the reformed divines confess it, when they are
pressed by the authority of the fathers. Thus Melancthon on Rom. ix, says, Scriptores
veteres omnes, præter Augustinum, ponunt aliquam causam electionis in nobis esse."
That is, "All the ancient authors, except St. Augustine, allow that the cause of our
election [to an eternal life of glory] is in some degree in ourselves."
6. VOSSIUS, a divine perfectly acquainted with all the ancient Christian writers,
says, in the sixth book of his Pelagian History, "The Greek fathers ALWAYS, and ALL
the Latin fathers who lived before Augustine, are wont to say that those men are
predestinated to life [eternal glory] whom God foresaw would live piously and well;
or, as some others speak, whom God foresaw would believe and persevere, &c.
Which they so interpret, that predestination unto glory is made according to God's
foreknowledge of faith and perseverance. But they did not mean the foreknowledge
of such things, which a man was to do by the power of nature, but by the strength of
prevenient and subsequent grace. Therefore this consent of antiquity is of no service
to the Pelagians or semi-Pelagians, who both hold, that a reason of predestination, in
all its effects, may be assigned from something in us. Whereas the orthodox [18]
fathers acknowledge that the first grace [i.e. initial salvation] is not conferred of merit
[or works] but freely. So that they thought no reason, from any thing in us, could be
given of predestination to prevenient grace."
7. Dr. DAVENANT, Bishop of Salisbury, and one of the English divines who were
sent to the synod of Dort, (in his "Animadversions upon a treatise entitled, God's love
to all Mankind," Cambridge edition, 1641, p. 48,) sets his seal to the preceding
quotations in these words:—"The fathers, when they consider that the wills of men
non-elected do commit all their evil acts freely, usually say that they had a power to
have done the contrary." And he himself espouses their sentiment: for speaking of
Cain's murder, Absalom's incest, and Judas' treason, he says, p. 253, "All these sinful
actions, and the like, are committed by reprobates, out of their own free election,
having a power whereby they might have abstained from committing them." Again,
p. 198, he says, "They [God's decrees] leave the wills of men to as much liberty as

the Divine prescience [19] does. And this is the general opinion of divines, though they
differ about the manner of reconciling man's liberty with God's predestination." Once
more, p. 326, &c: "The decree of preterition neither taketh away any power of doing
well, wherewith persons non-elected are endued, &c. Neither is it a decree binding
God's hands from giving them sufficient grace to do many good acts, which they
wilfully refuse to do, &c. The non-elect have a power, or possibility to believe or
repent at the preaching of the Gospel; which power might be reduced into act, if the
voluntary frowardness and resistiveness of their own hearts were not the only
hindering cause." Page 72, the learned bishop grants again all that we contend for, in
these words:—"In bad and wicked actions of the reprobate, their freedom of will is
not vain; because thereby their consciences are convicted of their guiltiness and
misdeserts, and God's justice is cleared in their damnation. Neither is there any
indeclinable or insuperable necessity domineering over free will, more than in the
opinion of the remonstrants." Once more, p. 177: "Predestination (says he) did not
compel or necessitate Judas to betray and sell his Master, &c. The like may be said
of all other sinners who commit such sins upon deliberation, and so proceed to
election, [i.e. to choose evil;] having in themselves a natural power of understanding,
whereby they were able otherwise to have deliberated, and thereupon otherwise to
have chosen. And we see by experience that traitors and adulterers, fully bent to
commit such wicked acts, can, and oftentimes do refrain putting them in practice
upon better deliberation. This is a demonstration that they can choose the doing or
the forbearing to do such wicked acts."
From these quotations it appears that, when judicious and candid Calvinists have
to do with judicious and learned remonstrants, they are obliged to turn moderate free
willers, or fly in the face of the sacred writers, the fathers, and the best divines of
their own persuasion.
Since the preceding pages were written, Providence has thrown in my way Dr.
WHITBY'S Discourse on the points of doctrine which are balanced in the "Scripture
Scales." He highly deserves a place among the modern divines who confirm the
contents of this section, concerning the antiquity of the doctrine of free will,
evangelically connected with the doctrines of free grace and just wrath. I therefore
produce here the following extract from his useful book, second edition, printed in
London, 1735:—
In the preface, p. 3, he says, with respect to the leading doctrines of election and
reprobation, in which he entirely dissents from Calvin: "I found I still sailed with the
stream of antiquity, seeing only one, St Augustine, with his two boatswains, Prosper
and Fulgentius, tugging hard against it, and often driven back into it by the strong
current of Scripture, reason, and common sense." As a proof of this, the doctor
produces, among many more, the following quotations from the fathers, which I
transcribe only in English; referring those who wish to see the Greek or Latin to the
doctor's discourses, where the books, the pages, and the very words of the fathers are
quoted:—

Page 95, &c, Dr. Whitby says, "They [the fathers] unanimously declare that God
hath left it in the power of man 'to turn to vice or virtue,' says Justin Martyr: 'to
choose or refuse faith and obedience, to believe or not, say Irenæus, Clemens
Alexandrinus, Tertullian, and St. Cyprian: 'that every one, &c, renders himself either
righteous or disobedient,' says Clemens of Alexandria: 'that God hath left in our own
power to turn to, or from good; to be good or bad, to do what is righteous or
unrighteous:' so Athanasius, Epiphanius, Macarius, St. Chrysostom, Theodoret, and
Cyril of Alexandria: 'that our happiness or punishment depends on our own choice;
that it is our own choice to be a holy seed, or the contrary; to fall into hell, or enjoy
the kingdom; to be children of the night or the day: by virtue to be God's or by
wickedness to be the devil's children:' so Cyril of Jerusalem, Basil, Chrysostom, and
Gregory Nyssen: 'that we are vessels of wrath, or of mercy, from our own choice,
every one preparing himself to be a vessel of wrath from his own wicked inclination;
or to be a vessel of Divine love by faith, because they have rendered themselves fit
for [rewarding] mercy:' so Origen, Macarius, Chrysostom, Æcumenius, and
Theophylact."
Page 336, &c, the doctor has the following words and striking quotations:—"All
these arguments [for the freedom of the will of man] are strongly confirmed by the
concurrent suffrage, and the express and frequent declarations of the fathers. Thus
Justin Martyr having told us that man would not be worthy of praise or recompense,
'did he not choose good of himself, nor worthy of punishment for doing evil, if he did
not this [20] of himself,' says, 'This the Holy Spirit hath taught us by Moses in these
words, See, I have set before thee good and evil; choose the good.' Clemens
Alexandrinus says, 'The prophecy of Isaiah saith, If you be willing, &c, demonstrating
that both the choice and the refusal, (viz. of faith and experience, of which he there
speaketh,) are in our own power.' Tertullian pronounces them 'unsound in the faith,
corrupter, of the Christian discipline, and excusers of all sin, who so refer all things
to the will of God, by saying, Nothing is done without his appointment, as that we
cannot understand that any thing is left to ourselves to do.' St. Cyprian proves,
Credendi vel non credendi libertatem in arbitrio positam, 'that to believe or not, is
left to our own free choice,' from Deut. xxx, 19, and Isa. i, 19. Theodoret, having
cited these words of Christ, If any man thirst, let him come to me and drink, adds:
'Ten thousand things of this nature may be found, both in the Gospels and other
writings of the apostles, clearly manifesting the liberty and self election of the nature
of man.' St. Chrysostom speaks thus:—'God saith, If you will, and if you will not,
giving us power, and putting it in our own option to be virtuous or vicious. The devil
saith, Thou canst not avoid thy fate. God saith, I have put before thee fire and water,
life and death, stretch forth thy hand to whether of them thou wilt. The devil says, It
is not in thee to stretch forth thy hand to them.' St. Austin proves, from those words
of Christ, Make the tree good, &c, or make the tree evil (in nostra potestate situm
esse mutare voluntatem,) 'that it is put in our own power to change the will.' It would
be endless to transcribe all that the fathers say upon this head. Origen is also copious
in this assertion: for having cited these words, And now, Israel, what does the Lord
thy God require of thee? he adds: 'Let them blush at these words, who deny that man

has free will. How could God require that of man which he had not in his power to
offer him?' And again: 'The soul,' saith he, 'does not incline to either part out of
necessity, for then neither vice nor virtue could be ascribed to it; nor would its choice
of virtue deserve reward; nor its declination to vice punishment. But the liberty of the
will is preserved in all things, that it may incline to what it will; as it is written,
Behold I have set before thee life and death.' St. Augustine also, from many passages
in which the Scripture saith, Do not so, or so; or do this, or that, lays down this
general rule: that all such places sufficiently demonstrate the liberty of the will: and
this he saith against them, qui sic gratiam Dei defendunt, ut negent liberum
arbitrium, 'who so assert the grace of God, as to deny the liberty of the will.'"
Page 340. "They [the fathers] add, that all God's commands and prohibitions, &c,
would be vain and unreasonable, and all his punishments unjust, and his rewards
groundless, if man, after the fall, had not still the liberty to do what is commanded,
and forbear what is forbidden. For, saith St. Austin, 'the Divine precepts would profit
none, if they had not free will, by which they, doing them, might obtain the promised
rewards, &c. These precepts cut off men's excuse from ignorance,' &c, But then,
'because others,' saith he, 'accuse God of being wanting in giving them power to do
good or inducing them to sin:' against these men he cites that known passage of the
son of Sirach, God left man in the hands of his counsel, if he would to keep the
commandments, &c. And then cries out, 'Behold, here, a very plain proof of the
liberty of the human will! &c, for how does he command, if man hath not free will
or power to obey? What do all God's commands show, but the free will of man? For
they would not be given, if man had not that freedom of will by which he could obey
them.' And therefore in his book, De Fide, against the Manichees, who denied that
man had free will, and that it was in his power to do well or ill, he makes this an
indication of their blindness:—'Who,' saith he, 'will not cry out that it is folly to
command him who has not liberty to do what is commanded; and that it is unjust to
condemn him who has it not in his power to do what is required? And yet these
miserable men [the Manichees] understand not that they ascribe this wickedness and
injustice to God.' Clemens of Alexandria declares 'that neither praises nor
reprehensions, rewards nor punishments are just, if the soul has not the power of
choosing or abstaining: but evil is involuntary.' Yea, he makes this 'the very
foundation of salvation, without which there could be neither any reasonable baptism,
nor Divine ordering of our natures, because faith would not be in our own power.'
'The soul,' says Origen, 'acts by her own choice, and it is free for her to incline to
whatever part she will: and therefore God's judgment of her is just, because of her
own accord she complies with good or bad monitors.' 'One of these two things is
necessary,' saith Epiphanius, 'either that there should be no judgment, because men
act not freely; or if laws be justly made by God, and punishments threatened to, and
inflicted on the wicked, and God's judgments be according to truth, there is no fate;
for therefore is one punished for his sins, and another praised for his good works,
because he has it in his power to sin or not.' 'For how,' says Theodoret, 'can he justly
punish a nature [with endless torments] which had no power to do good, but was
bound in the bonds of wickedness?' And again: 'God, having made the rational nature

with power over its own actions, averts men from evil things, and provokes them to
do what is good by laws and exhortations, but he does not necessitate the unwilling
to embrace what is better, that he may not overturn the bounds of nature.'
Innumerable are the passages of this nature, which might be cited from the fathers."
Page 361, &c, the doctor produces again many quotations from the fathers, in
defence of liberty. Take some of them: "Justin Martyr argues: 'If man has not power
by his free choice to avoid evil, and to choose the good, he is unblamable,
whatsoever he does.' Origen, in his Dissertation against Fate, declares 'that the
asserters of it do free men from all fault; and cast the blame of all the evil that is done
upon God.' Eusebius declares 'that this opinion absolves sinners, as doing nothing on
their own accord which was evil; and would cast all the blame of all the wickedness
committed in the world upon God and upon his providence.' 'That men lie under no
necessity from God's foreknowledge [which was of old the chief argument of the
fatalists, espoused of late by Mr. Hobbes, and is still made the refuge of the
Predestinarians] may be thus proved,' saith Origen, 'because the prophets are exhorted
in the Scripture to call men to repentance, and to do this in such words, as if it were
unknown whether they would turn to God, or would continue in their sins; as in those
words of Jeremiah, Perhaps they will hear, and turn every man from his evil way:
and this is said, not that God understood not whether they would do this or not, but
to demonstrate the almost equal balance of their power so to do, and that they might
not despond, or remit of their endeavours by an imagination that God's
foreknowledge laid a necessity upon them, as not leaving it in their power to turn,
and so was the cause of their sin.' 'If men,' says Chrysostom, 'do pardon their fellow
men, when they are necessitated to do a thing, much more should this be done to men
compelled by fate [or by decrees] to do what they do; for if it be absurd to punish
them, who by the force of barbarians are compelled to any action, it must be more so
to punish him who is compelled by a stronger power.' 'If fate be established,' says
Eusebius, 'philosophy and piety are overthrown.'"
Page 364, the doctor adds:—"Though there is in the rational soul a power to do
evil, 'it is not evil on that account,' saith Didymus Alexandrinus, 'but because she will
freely use that power; and this is not only ours, but the opinion of all who speak
orthodoxly of rational beings.' St. Augustine lays down this as the true definition of
sin:—'Sin is the will to obtain or retain that which justice forbids, and from which it
is free for us to abstain.' Whence he concludes 'that no man is worthy of dispraise or
punishment, for not doing that which he has not power to do; and that if sin be
worthy of dispraise and punishment, it is not to be doubted, (tunc esse peccatum cum
et liberum est nolle) that our choice is sin, when we are free not to make that choice.'
'These things,' saith he, 'the shepherds sing upon the mountains, and the poets in the
theatres, and the unlearned in their assemblies, and the learned in the libraries, and
the doctors in the schools, and the bishops in the churches, and mankind throughout
the whole earth.'"

I conclude this extract by accounting for St. Augustine's inconsistency. He was a
warm man: and such men, when they write much, and do not yet firmly stand upon
the line of moderation, are apt to contradict themselves, as often as they use the
armour of righteousness on the right hand and on the left, to oppose contrary errors.
Hence it is, that when St. Augustine opposed the Manichees, who were rigid bound
willers, he strongly maintained free will with Pelagius; and when he opposed the
Pelagians, who were rigid free willers, he strongly maintained bound will and
necessity with Manes. The Scripture doctrine of free will lies between the error of
Pelagius and that of Manes. The middle way between these extremes is, I hope,
clearly pointed out in section xx. Upon the whole, he must be perverse who can cast
his eyes upon the numerous quotations which Dr. Whitby has produced, and deny
that the fathers held the doctrine of the Scripture Scales with respect to free will; and
that, if they leaned to one extreme, it was rather to that of the Pelagians, than to that
of the rigid bound willers, who clothe their favourite doctrine of necessity with the
specious names of invincible fate, irrevocable decrees, or absolute predestination.
III. Zelotes endeavours to hide his error under the wings of the Church of England,
as well as behind the authority of the fathers, but with as little success. I design to
show his mistake in this respect, in an "Essay on the Seventeenth Article." In the
meantime I shall observe, that a few years before Archbishop Cranmer drew up our
"articles of religion," he helped the other reformers to compose a book called, "The
Necessary Doctrine of a Christian Man," and added to it a section upon free will, in
which free will is defined "a power of the will joined with reason, whereby a
reasonable creature, without constraint, in things of reason, discerneth and willeth
good and evil; but chooseth good by the assistance of God's grace, and evil of itself."
"Wherefore," adds Cranmer, "men be to be warned, that they do not impute to God
their vice or their damnation, but to themselves, which by free will have abused the
grace and benefits of God. All men be also to be monished, and chiefly preachers,
that in this high matter they, looking on both sides, [i.e. regarding both Gospel
axioms] so attemper and moderate themselves, that neither they so preach the grace
of God [with Zelotes] that they take away thereby free will; nor, on the other side, so
extol free will [with Honestus] that injury be done to the grace of God."
I grant that in the book, from which this quotation [21] is taken, there are some
errors which Cranmer afterward renounced, as he had done absolute predestination
before. But that he never varied from the doctrine of free will laid down in the abovementioned passage, is evident from the tenor of our articles of religion, which he
penned, and which contain exactly the doctrine of the above-quoted lines.
Hear him and the Church of England publicly maintaining free grace and free will.
In the tenth article on free will they assert, that "we have no power to do good works
pleasant and acceptable to God, without the grace of God, by Christ preventing [i.e.
first visiting] us, that we may have a good will." Let the article be thrown into the
scales, and the judicious reader will easily see that it directly or indirectly guards the

very doctrine which the fathers maintained, and which we defend, No. 1, against
Honestus, and No. 2, against Zelotes.
I.
"The condition of man after the fall of
Adam is such, that he cannot turn and
prepare himself by his own natural
strength, &c, to faith and calling upon
God."

II.
The condition of man after the fall of
Adam (and the promise made to him) is
such, that he can turn and prepare himself
to faith and calling upon God, although
not by his own natural strength.

"Wherefore we have no power to do
good works, &c, without the grace of
God by Christ preventing us, [i.e. visiting
us first,] that we may have a good will,
and working with, [not without] us, when
we have that good will."

Wherefore we have a power to do
good works, &c, through the grace of
God by Christ preventing us, (i.e. visiting
us first,) that we may have a good will,
and working with, (not without us,) when
we have that good will.

Who does not see that there is not the least disagreement between these balanced
propositions? And that, when Zelotes produces the tenth article of the Church [22] to
prove us heretics, he acts as unreasonable a part as if he produced John xv, 5, to show
that St. Paul was not orthodox when he wrote Phil. iv, 13.
I.
II.
Without me [Christ] ye can do
I [Paul] can do all things through
nothing, John xv, 5.
Christ strengthening me, Phil. iv, 13.
This supposed "heresy" runs, through our Common Prayer Book. Take one or two
instances of it. In her catechism, she teaches every child whom she nurses, to "thank
God for calling him to this state of salvation," i.e. to a state of initial salvation
according to the Christian covenant. She informs him that "his duty is to love God
with all his heart, and his neighbour as himself," &c, and then she adds:—"My good
child, know this, that thou art not able to do these things of thyself, nor to walk in the
commandments of God without his special grace, which thou must learn at all times
to call for by diligent prayer," &c. Now every child, whose mind is not yet tainted
with Calvinism, understands the language of our holy mother according to the
doctrine of the Scales, thus:—
I.
II.
Of myself I am not able to love God
By God's special grace I am able to
with all my heart, &c.
love him with all my heart, &c.
I am not able to walk in the
I am able to walk in the
commandments of God without his commandments of God with his special
special grace.
grace, "and, by God's grace, so I will."

I am in a state of initial grace, and I
To have God's special grace, "I must
heartily thank our heavenly Father that he learn at all times to call for it by diligent
has called me to this state of salvation. prayer," according to the help afforded
me in my state of initial salvation.
This doctrine of free grace and free will runs also through the collects of our
Church. Read one of those which Zelotes admires most:—"Grant to us, Lord, we
beseech thee, the spirit, [i.e. the special grace,] to think and do always such things as
be rightful; that we who cannot do any thing that is good without thee, may by thee
be enabled to live according to thy will, through Jesus Christ our Lord." (Ninth
Sunday after Trinity.) Divide the doctrine of this collect according to the two Gospel
axioms, and you will have the following balanced propositions:—
I.
II.
We cannot do any thing that is good
By thee, or thy Spirit, we can think
without thee, or thy Spirit.
and do alway such things as be rightful.
We cannot, but by thee, live according
By thee we can live according to thy
to thy will, &c.
will, &c.
To bring more proofs that this is the doctrine of the Church of England, would be
to offer an insult to the attention of her children. Nor can her sentiments on free will
be more dearly expressed than they are in these words of the martyred prelate who
drew up her articles:—"It pleaseth the high wisdom of God, that man prevented [i.e.
first visited] by his grace, which, being offered man, he may if he will refuse or
receive, be also a worker by his free consent and obedience to the same, &c, and by
God's grace and help shall walk in such works as be requisite to his [continued [23]
and final] justification." (Necess. Doct.)
However, lest Zelotes should object to my quoting "the Necessary Doctrine of a
Christian Man," I substitute for the preceding quotation, one to which he has
indirectly subscribed, in subscribing to the thirty-fifth article of our Church:—"Cast
we off all malice, and all evil will; for this spirit will never enter into an evil-willing
soul [to bring there his special grace.] Let us cast away all the whole lump of sin that
standeth about us, for he will never dwell in a body that is subdued to sin, &c. If we
do our endeavour, we shall not need to fear. We shall be able to overcome all our
enemies, &c. Only let us apply ourselves to accept the grace that is offered us. Of
Almighty God we have comfort by his goodness; of our Saviour Christ's mediation
we may be sure; and this Holy Spirit will suggest unto us that which shall be
wholesome, and comfort us in all things." (Homily for Rog. Week, part iii.) How
strongly are the doctrines of free grace and free will guarded in these lines! And who
does not see that our articles, liturgy, and homilies agree to maintain the Gospel
marriage of free grace and free will, as well as Mr. Wesley, Mr. Sellon, and myself?

The preceding quotations and remarks will, I hope, convince the impartial reader,
that (some few unguarded expressions being excepted) Zelotes might as well screen
his doctrines of narrow grace, bound will, and free wrath, behind the Scripture
Scales, as defend them by the authority of the primitive Church, and the Church of
England.
IV. Should Zelotes think to answer the contents of this section by saying that my
doctrine is "rank Pelagianism:" I reply, 1. That Vossius, who wrote the history of
Pelagianism, entirely clears our doctrine of the charge of both Pelagianism and semiPelagianism, as appears by the passage which I have quoted from him, page 209: and
in this cause the name of Vossius is legion.
2. PROSPER, in his letter to St. Augustine, gives us this account of the principles
of the Pelagians:—Prior est hominis obedientia quam Dei gratia. Initium salutis ex
eo est qui salvatur, non ex eo qui salvat. "Man's obedience is beforehand with God's
grace. The beginning of salvation is from him that is saved, and not from him that
saves." These two propositions are greatly Pharisaic and detestable: they set aside the
first Gospel axiom; and, far from recommending them, I every where oppose to them
the weights of my first Scale. It would not then be more ridiculous to charge me with
Crispianity, than it is to accuse me of Pelagianism.
3. Bishop Davenant, in his "Animadversions," (pages 14 and 15,) calls Faustus
Rhegiensis "one of the ancient semi-Pelagians," and lays down his doctrine in the
five following anti-Calvinistic propositions, in which reigns a confusion equal to that
of Calvinism: (1.) Salus hominis non in prædestinatione factoris, sed in operatione
famulantis collocata est: "Man's salvation is not placed in the election of the Creator,
but in the actions of the worker." This is absolutely false with respect to the election
of distinguishing grace. What had the Ephesians wrought to deserve to be elected and
called to share the blessings of the Gospel of Christ, which St. Paul calls "so great
salvation?" Who can make appear that they merited so great a favour better than the
Hottentots? (2.) Non est specialis circa credentes Dei munificentia: "God shows no
special grace and favour to believers." This is absolutely false also with respect to all
Jewish and Christian believers, to whom he gives that grace, and those talents, which
he does not bestow upon the heathens who "fear God and work righteousness." (3.)
Prædestinatio adjustitiam pertinet: "Election belongs to justice." This also is
absolutely false, if it be understood of the election of distinguishing grace, whereby
a man receives one, two, or five talents to trade with before he has done any thing.
And it is partly false if it be understood of our election to receive rewards of grace
and glory: for that election belongs to rich mercy as well as to distributive justice; it
being God's mercy in Christ, which engaged him to promise penitent, obedient
believers rewards of grace and glory, (4.) Nisi præscientia exploraverit, predestinatio
nihil decernit: "Predestination appoints nothing, unless prescience has seen a cause
for the appointment." This is false also, if this cause is supposed to be always in us.
What foreseen excellence made God predestinate the posterity of Jacob to the old
covenant of peculiarity rather than the offspring of Esau? And what reason can

Honestus assign for his being called to read the Bible in a church, and not the Koran
in a mosque? (5.) Justitia periclitabitur, si sine merito indignus eligitur: "Justice will
be in danger, if an undeserving person is chosen without any worthiness." This is true
with regard to the remunerative election of obedient believers to crowns of glory in
the Church triumphant. Therefore, when Christ speaks of that election, he says, "They
shall walk with him in white, for they are worthy:" but it is absolutely false with
respect to the election of distinguishing grace, whereby the English and Scotch are
chosen to the blessings of Christianity, rather than the Turks and Cannibals. I may
therefore conclude that, according to the accounts which Vossius, Prosper, and
Bishop Davenant give us of Pelagianism and ancient semi-Pelagianism, our doctrine
is just as far from those erroneous systems, as it is from fatalism and Calvinism.
———
SECTION IX.
The fifth objection of Zelotes against a reconciliation with Honestus—In answer to
it the reconciler shows that the earliest fathers held the doctrine of the Scripture
Scales, and that the Rev. Mr. Toplady's Historic Proof of their Calvinism is quite
anti-historical.
THE preceding section seems to embarrass Zelotes almost as much as my second
Scale; but, soon recovering his positiveness, he endeavours to set all the preceding
quotations aside by the following objection:—
OBJECTION V. "I make no great account of the fathers, except those who may be
called apostolic, as having lived in or immediately after the apostolic age. Therefore,
if Barnabas, who was St. Paul's fellow apostle; if Clement, who was bishop of the
uncorrupted Church at Rome; Clement, whom the apostle mentions not only as his
'fellow labourer,' but also as one 'whose name was written in the book of life,' Phil.
iv, 3; if Polycarp and Ignatius, who were both disciples of the apostle St. John, who
filled the Episcopal sees at Smyrna and Antioch, and who nobly laid down their lives
for Christ, the one in the flames, and the other in the jaws of hungry lions: if these
early fathers, I say, these undaunted martyrs are for us as well as St. Augustine; we
may, without endangering the truth, allow you that the generality of the other fathers
countenanced too much the doctrine of your Scales. And that these fathers were for
us, is abundantly demonstrated in the Rev. Mr Toplady's Historic Proof of
Calvinism."
ANSWER. It is true that when Mr. Toplady promises us "the judgment of the
earliest fathers," concerning Calvinism, he says, (Historic Proof, page 121,) "I must
repeat my question, which seems to have given Mr. Sellon and his fraternity so much
disquiet: where was not the doctrine of predestination before Pelagius?" But nothing
can be more frivolous than this question; since I myself, who oppose Calvinian
predestination as much as Mr. Toplady does the second Scripture Scale, would put

the question to a Pelagian, i.e. to a rigid free willer. To do the subject justice, and not
to mislead his unwary readers into unscriptural tenets by the lure of a Scriptural
word, Mr. Toplady should have said, "Where was not, before Pelagius, the Calvinian
doctrine of the absolute predestination of some men to unavoidable, eternal life, and
of all the rest of mankind to unavoidable, eternal death, without any respect to their
voluntary faith and works?" For neither Mr. Sellon, nor any of his "fraternity," ever
denied the predestination which St. Paul mentions. Nay, we strongly contend for it;
see section xiv. All we insist upon is, that the predestination, election, and
reprobation taught by St. Paul, by the earliest fathers, and by us, are as different from
the predestination, &c, taught by Calvin, Zanchy, and Mr. Toplady, as the Scripture
Scales are different from the Historic Proof. (See our Genuine Creed, article vii.)
We grant also that the ingenious vicar of Broad Hembury has filled a section with
proofs that the early fathers were sound Calvinists; but what weight have these
proofs? Are they not founded, (1.) Upon the words our, we, us, and elect, which he
fondly supposes to mean us who are Calvinistically elected in opposition to our
neighbours, who, from all eternity, were unconditionally and absolutely reprobated
from eternal life? (2.) Upon some phrases, where those fathers mentioned the
particular, applicatory redemption, or the particular election and calling of those to
whom the Gospel of Christ is preached; a redemption of believers, an election and
a calling these, for which I myself, who am no Calvinist, have strongly contended in
my answer to Mr. Hill's Creed for the Arminians? (3.) Upon some sentences, which,
being torn from the context, seem to speak in the Calvinian strain? (4.) Upon the
harmless words will, purpose, requisite, decree, &c, which are fondly supposed to
demonstrate the truth of Calvinian necessity and Calvinian decrees? (5.) Upon the
words "brethren, the Church of saints, the new people, my people?" Which (such is
the force of prejudice!) Mr. Toplady imagines must mean his Calvinistically elected
brethren, &c, just as if people could not be brethren, form a Christian Church, be
God's peculiar, new, Christian people, in opposition to his old people, the Jews, or
to those who in every nation fear God and work righteousness, or even in opposition
to unconverted people, without the chimerical election, which drags after it the
necessary damnation of all the world beside!
The truth is, that the fathers, mentioned in Zelotes' objection, followed the very
same plan of doctrine which is laid down in these pages, although they did not always
balance the two Gospel axioms with the scrupulous caution and nicety which the vain
jangling of captious, contentious, and overdoing divines obliges me to use. Mr.
Toplady himself will hardly deny that the early fathers held the doctrine of our first
scale. And that they held the doctrine of the second, I prove by the following [24]
extracts from their excellent epistles.
Barnabas says, in his Catholic epistle, "Let us give heed unto the last days, for all
the time of our life and faith shall profit us nothing, if we do not endure unjust things,
and future temptations. Let us, being spiritual, be made a perfect temple to God, as
much as in us lies. Let us meditate upon the fear of God, and endeavour to keep his

commandments, that we may rejoice in his judgments: the Lord, accepting no man's
person, judgeth the world; every man shall receive according to his deeds. If he be
good, his goodness goes before him; if wicked, the ways of his wickedness follow
after him. Take heed lest, at any time, being called, and at ease, we should fall asleep
in our sins, and the wicked one getting power over us, &c, exclude us from the
kingdom of the Lord. Understand a little more; having seen the great signs and
wonders among the people of the Jews, and that the Lord does so leave them;
therefore let us take heed, lest haply we be found, as it is written, 'Many called, few
chosen.' That man shall justly perish, who hath knowledge of the way of truth, and
yet will not refrain himself from the dark way." (Pages 6, 7, 8.)
I grant to Mr. Toplady, that Barnabas says, p. 28, "Thou shalt not command thy
maid or man servant with bitterness, especially those who hope in him, lest thou be
found destitute of the fear of God, who is over both: for he came not to call men [to
the blessings of Christianity] by their persons, [that is, according to the context, he
came not to call masters only,] but those whom his Spirit prepared:" [whether they
be servants or masters: for God called to Christian liberty the devout soldiers and
servants who waited on Cornelius, as well as Cornelius himself; giving them equally"
the Spirit of adoption," because they were equally prepared for it by "the Spirit of
conviction and bondage," which they had not received in vain.] From the last words
of this quotation Mr. Toplady fondly infers the Calvinism of Barnabas; whereas from
the words which I have produced in Italics, it is evident that this apostle was as far
from Calvinism as St. James himself: for they show that Barnabas thought a believer
could be "found destitute of the fear of God," i.e. could so fall away into a graceless
state, as to make shipwreck even of "the fear of God," only by "commanding a
servant with bitterness."
This historic proof of Barnabas' Calvinism is so much the more surprising, as he
says, a few lines below, "Meditate to save a soul by the word. And thou shalt labour
for the redemption of thy sins. Give to very one that asketh of thee; but know withal
who is the good Recompenser for the reward, &c. It is therefore an excellent thing
for him who learns the righteous commands of the Lord, &c, to walk in them. For he
who does them, shall be glorified in the kingdom of God; but he who chooseth the
other things, shall perish with his works. Therefore there is a resurrection and a
retribution. The Lord is at hand, and his reward. I entreat you, again and again, that
ye be good lawgivers to yourselves, and that ye remain faithful counsellors to
yourselves. Be ye taught of God, seeking out what the Lord requireth from you, and
do, that ye may be saved in the day of judgment." I see no Calvinism in all this; but
only the doctrine of the second Scripture Scale, which all Calvinists would abhor, as
they do Mr. Wesley's Minutes, if consistency belonged to their system.
Nor was St. Clement more averse to that scale than Barnabas: for although, in the
excellent epistle which he wrote to reconvert the wrangling Corinthians, he maintains
the Protestant doctrine of faith, as clearly as our Church does in her eleventh article;
yet he as strongly inculcates the doctrine of works, as she does in the twelfth. Nay,

he so closely connects faith and its works, that what St. Paul calls faith, he does not
scruple to call obedience. "By obedience, (says he) he [Abraham] went out of his own
land." And again: "By faith and hospitality was Rahab saved." Hence it is that he
guards the doctrine of obedient free will as strongly as that of prevenient free grace.
"Let us remember (says he) the words of our Lord, Forgive, and ye shall be forgiven.
Let them [children] learn how great power humility has with God; how much holy
love avails with him; how the fear of him is good and great, and saveth all those who,
with a pure mind, turn to him in holiness. Let us agonize to be found in the number
of them that wait for him, [God,] that we may partake thereof:" that is, of the things
which are prepared for them that wait for him.
His description of love is so highly anti-Calvinistic, that it amounts even to
Christian perfection. "By love were all the elect of God made perfect: no words can
declare its perfection—all the generations, from Adam to this day, are passed away;
but those who were made perfect in love, are in the region of the just, and shall
appear in glory. [25] 'Love covereth a multitude of sins.' Happy then are we, beloved,
if we fulfil the commandments of God in the unity of love, that so through love our
sins may be forgiven us. Following the commandments of God they sin not."
So far was he from Calvinian narrowness and reprobation, that when he exhorts
the Corinthians to repentance, he does it in these words:—"Let us fix our eyes on the
blood of Christ, and see how precious it is before God, which, being shed for our
salvation, brought the grace of repentance to all the world. Let us look diligently to
all ages, and learn that our Lord has always given place for repentance to all who
desired to turn to him. Noah preached repentance, and they who hearkened to him
were saved. Jonah denounced destruction upon the Ninevites; yet they, repenting of
their sins, appeased God by their prayers, and received salvation, although they were
strangers to the covenant of God. Wherefore let us, &c, turn ourselves to his mercy."
In all this I see no more Calvinism than I do in Mr. Wesley's Minutes. However,
Mr. Toplady's "Historic Proof" is gone forth; and it is now demonstrated that St.
Clement was an orthodox and a sound Calvinist; while the author of the Minutes is
a heretic, and almost every thing that is bad! O Solifidianism! is thy influence over
those who drink of thy enchanting cup so great that they can prove, believe, and make
people believe almost any thing?
By the same frivolous arguments Mr. Toplady attempts to evince the Calvinism
of Polycarp, whose epistle, in some places, is rather too much anti-Calvinistical.
Reader, judge for thyself, and say which of Calvin's peculiarities breathe through the
following passages of his Epistle to the Philippians: page 2, "Who [Christ] shall
come to judge the quick and the dead, and whose blood God will strictly require at
the hands of those who do not believe on him. But he, who raised him from the dead,
will raise us up also, if we do his will, and walk in his commandments, &c,
remembering what the Lord said, teaching in this wise, 'Judge not, that ye be not
judged: forgive, and it shall be forgiven you: be merciful, that ye may obtain mercy:

in what measure ye mete, it shall be measured to you again,' &c. These things,
brethren, I write unto you concerning righteousness."
Polycarp, far from recommending the Calvinian imputation of Christ's
righteousness, openly sides with those who are reproached as perfectionists in our
days; for in the next page he says, "If any man is possessed of these, [faith, followed
by hope, and led on by love,] he hath fulfilled the command of righteousness. He who
is possessed of love, is free from all sin. Let us arm ourselves with the armour of
righteousness, and teach ourselves in the first place to walk in the commandments of
the Lord:" "from whom," says he, in the next page, "if we please him in this world,
we shall receive a [or the] future reward. For he has engaged for us, to raise us from
the dead: and if we have our conversation worthy of him, we shall also reign with
him, as we believe." Nor is he ashamed to urge the practice of good works from a
motive which Zelotes would call downright popery. For after observing that "Paul,
and the rest of the apostles, have not run in vain, but in faith and righteousness; and
having obtained the place due unto them, are now with the Lord," &c, he adds:
"When ye can do good, do not defer it, for alms delivereth from death." If Mr.
Wesley said this, he would be a heresiarch. Polycarp says it; but, no matter, Polycarp
is a famous martyr; and therefore he must be a sound Calvinist.
And so must Ignatius, who, from the same motive, is pressed into the service of
the Calvinian doctrines of grace. To show that Mr. Toplady is mistaken, when he
asserts that Ignatius was Calvinistically orthodox, I need only prove that Ignatius
enforced the second Gospel axiom as well as the first. And that he did so, is evident
from the following quotations. He writes to the Smyrneans:—"Let all things abound
among you in grace, for ye are worthy. Ye have every way refreshed me, and Jesus
Christ will refresh you. Ye have loved me, &c. God will requite you; and if ye
patiently endure all things for his sake, ye shall enjoy him. Being perfect yourselves,
mind the things which are perfect. For if ye have but a will to do good, God is ready
to assist you." He writes to Polycarp:—"The more the labour is, the more the gain.
It is necessary for us patiently to endure all things for God, that he may patiently bear
with us. Ministers of God, do things pleasing to him, &c, whose soldiers ye are, from
whom ye expect your salary. Let none among you be found a deserter of his colours.
Let your baptism arm you; let faith be your helmet, love your spear, patience your
whole armour, and your works your gage [your depositum] that you may receive a
reward worthy of you. When ye shall have despatched this business, the work shall
be ascribed to God and to you," according to the doctrine of free grace and free will.
And, at the end of his letter, he exhorts the presbyters and Polycarp to write edifying
letters to the neighbouring Churches, "that ye may all be glorified by an eternal work,
as thou art worthy."
To the Ephesians, whom he calls "elect by real sufferings," as well as "through the
will of God," he writes:—"Keeping the melody of God, which is unity, ye shall with
one voice glorify the Father by Jesus Christ, that he may also hear you, and
acknowledge you by what you do, to be the members of his Son. So that it is

profitable for you to continue in immaculate unity, that ye may always be partakers
of God. Keep yourselves in all purity and temperance, both in flesh and spirit,
through Jesus Christ."
To the Magnesians he says "All works have some end; two [ends] are proposed,
DEATH and LIFE; and every man shall go to his proper place," through his works of
faith or unbelief.
To the Trallians indeed he writes:—"Flee therefore evil plants [Atheists and
infidels] which bring forth deadly fruit, which if a man tastes of, he dies presently.
For these are not the plantation of the Father; if they were, they would appear
branches of his cross, and their fruit would be incorruptible," or rather, not rotten, not
unsound. Mr. Toplady depends much on the latter part of this quotation: but all we
see in it is, that Ignatius believed none are actually plants of righteousness but they
who actually appear such, by actually bearing good fruit, which he calls afqartoj, in
opposition to rotten fruit: for if the word fqeirw means "to spoil, to corrupt, to rot,"
afqartoj means as well "not rotten" as "incorruptible." And that it means so here is
evident from the motive urged by Ignatius in the context, to make the Trallian
believers flee from those evil plants, these Atheistical apostates' "If a man," that is,
if any one of you, believers, (for unbelievers being dead already, have no spiritual life
to lose,) "if a man tastes their deadly fruit, he dies presently;" so far is he from being
sure to recover, and sing louder in heaven if he apostatizes , and feasts for months
upon their deadly fruit! This important clause renders the quotation altogether antiCalvinistical, especially if we compare it to a similar caution which this very father
gives to the Ephesians:—"Let no one among you be found an herb of the devil; keep
yourselves in all purity," &c. That is, let none of you apostatize by tasting the deadly
fruit of these evil plants, which have apostatized. Both quotations evidently allude
to these words of Jeremiah ii, 21, "I had planted thee a noble vine, wholly a right
seed: how then art thou turned into the degenerate plant of a strange vine!" Both are
strongly anti-Calvinistical; and yet the former is produced by Mr. Toplady as a proof
of Calvinism! Need I say any more to make Zelotes himself cry out, Logica
Genevensis?
From the whole, I hope that unprejudiced readers will subscribe to the following
remarks: (1.) Barnabas, Clement, Polycarp, and Ignatius undoubtedly held the first
Gospel axiom, or the godly, Scriptural doctrine of free grace; so far we agree with
Mr. Toplady. But to prove them fathers after his own heart, this gentleman should
have proved that at least by necessary consequence they rejected the second Gospel
axiom, which necessarily includes our doctrines of moderate free will, of the works
of penitential faith, and of the reward of eternal salvation annexed to the
unnecessitated, voluntary obedience of faith. (2.) If Mr. Toplady dismembered the
"Equal Check," and broke the "Scripture Scales;" taking what I advance against the
proper merit of works, and in defence of free grace; producing my arguments for the
covenants of peculiarity, and for the election of distinguishing grace; and carefully
concealing all that I have written in favour of assisted free will, and evangelical

morality: if Mr. Toplady, I say, followed this method, in those two pieces only, he
would find a great many more proofs of Calvinism, i.e. of mangled, immoral,
Antinomian Christianity, than he has found in all the writings of the earliest fathers,
to whom he so confidently appeals. (3.) We must then still go down so low as the
fourth or fifth century, before we can find Calvin the First, I mean HEATED St.
Augustine. And how inconsistent a Calvinist COOL St. Augustine was, has already
been proved. I therefore flatter myself, that Mr. Toplady's anti-historic proof of the
Calvinism of the primitive Church will no longer keep Zelotes from a Scriptural
reconciliation with Honestus. But I see that the time is not yet come; for he turns over
two octavo volumes, and prepares another weighty objection, which the reader will
find in the following section.
———
SECTION X.
Zelotes' sixth objection to a reconciliation with Honestus—The reconciler answers
it by showing, (1.) That the evangelical marriage of free grace and free will
reflects no dishonour upon God's sovereignty. (2.) That Mr. Toplady's grand
argument against that marriage is inconclusive. (3.) That Mr. Whitefield's
"inextricable dilemma," in favour of Calvinian election and reprobation, is a mere
sophism. And, (4.) That Zelotes' jumble of free wrath, and unevangelical free
grace, pours real contempt upon all the Divine perfections, sovereignty itself not
excepted.
OBJECTION VI. "If you are not a Pelagian, are you not a secret Atheist? Do you not
indirectly represent Jehovah as not God? You want me to meet Honestus half way:
but if I meet him where you are, shall not I meet him on the brink of a horrible
precipice? Are you not an opposer of God's sovereignty, which shines as gloriously
among his other perfections, as the moon does among the stars? Is not a God without
sovereignty as contemptible as a king without a kingdom? And can you reconcile
your arrogant doctrine of free will, with the supreme, absolute, irresistible power, by
which God 'works all things after the counsel of his own will?' Hear the Calvin of the
day—the champion of the doctrines of grace:—
"'For this [Atheism] also Arminianism has paved the way, by despoiling the
Divine Being, among other attributes of his unlimited supremacy, of his infinite
knowledge, of his infallible wisdom, of his invincible power, of his absolute
independency, of his eternal immutability. Not to observe that the exempting of some
things and events from the providence of God, by referring them to free will, &c, is
another of those black lanes, which lead, in a direct line, from Arminianism to
Atheism. Neither is it at all surprising that any who represent men as gods (by
supposing man to possess the Divine attribute of independent self determination)
should, when their hand is in it, represent God himself with the imperfections of a
man, by putting limitations to his sovereignty, by supposing his knowledge to be

shackled with circumscription, and darkened with uncertainty; by connecting their
ideas of his wisdom and power with the possibility of disconcertment and
disappointment, embarrassment and defeat; by transferring his independency to
themselves, in order to support their favourite doctrine, which affirms that the Divine
will and conduct are dependent on the will and conduct of men; by blotting out his
immutability, that they may clear the way for conditional, variable, vanquishable, and
amissible grace; and by narrowing his providence, to keep the idol of free will upon
its legs, and to save human reason from the humiliation of acknowledging her
inability to account for many of the Divine disposals, &c. Who sees not the
Atheistical tendency of all this? Let Arminianism try to exculpate herself from the
heavy, but unexaggerated indictment, which if she cannot effect, it will be doing her
no injustice to term her Atheism in masquerade.'" (Rev. Mr. Toplady's Historic Proof,
p. 728, &c.)
ANSWER. If this terrible objection had the least degree of solidity, I would instantly
burn the Checks and the Scripture Scales; for I trust that the glory of God is ten
thousand times dearer to me than the success of my little publications. But I cannot
take bare assertions, groundless insinuations, and bombastic charges for solid proofs.
In a mock sea fight, cannons may dreadfully roar, but no masts are shot away, no ship
is sent to the bottom. And that, in this polemical broadside, the weight of the ball (if
there be any) does not answer to the noise of the explosion, will appear, I hope, by
the following answers:—
I. (1.) This objection is entirely levelled at the second Scripture Scale, which is
made of so great a variety of plain scriptures, that, to attempt to set it aside as leading
to Atheism, is to endeavour setting aside one half of the doctrinal part of the Bible
as being Atheistical. And if so considerable a part of the Bible be Atheistical, the
whole is undoubtedly a forgery. Thus Zelotes, rather than not to cut down what he
is pleased to call Arminianism, fells one half of the trees that grow in the fruitful
garden of revealed truth, under pretence that they are productive of Atheism: and, by
that means, he gives infidels a fair opportunity of cutting down all the rest.
(2.) Zelotes is greatly mistaken if he thinks that the free agency we plead for,
absolutely crosses the designs of "Him who works all after the counsel of his own
will:" for if part of this counsel be, that man shall be a free agent, that life and death,
heaven and hell, shall be "set before him;" and that he shall eternally have either the
one or the other, according to his own choice: if this be the case, I say, God's wisdom
cannot be disappointed, nor his sovereign power baffled, be man's choice whatever
it may: because God designed to manifest his sovereign wisdom and power in the
wonderful creation, wise government, and righteous judgment of free agents; and not
in overpowering their will, or in destroying their free agency; much less in subverting
his awful tribunal, and in obscuring all his perfections to place one of them
(sovereignty) in a more glaring light.

(3.) I grant that the doctrine of free will evangelically assisted by free grace, (not
Calvinistically overpowered by forcible grace or wrath,) I grant, I say, that this
doctrine can never be reconciled with the doctrine of an unscriptural, tyrannical
sovereignty, which Zelotes rashly attributes to God, under pretence of doing him
honour. But that it is perfectly consistent with the awful, and yet amiable views
which the Scriptures give us of God's real sovereignty, is, I hope, abundantly proved
in the preceding pages. To the arguments which they contain, I add the following
illustration:—
If a king, wisely to try, and justly to reward the honesty of his subjects, made a
statute, to insure particular rewards to thief catchers, and particular punishments to
thieves; would it be any disparagement to his wisdom, power, supremacy, and
sovereignty, if he did not necessitate, nor absolutely oblige some of his subjects to
rob, and others to catch them in the robbery; lest he should not order the former for
infallible execution, and appoint to the latter a gratuitous reward? Would not our
gracious sovereign be injured by the bare supposition that he is capable of displaying
his supreme authority by such a pitiful method? And shall we suppose that the King
of kings—the Judge of all the earth, maintains his righteous sovereignty by a similar
conduct?
(4.) We perpetually assert that God is the only first cause of all good, both natural
and moral; and thus we ascribe to him a sovereignty worthy of the Parent of good.
If we do not directly, with the Manichees, or indirectly, with the Calvinists, represent
God as the first cause of evil, it is merely because we dare not attribute to him a
diabolical supremacy. And we fear that Zelotes will have no more thanks for giving
God the glory of predestinating the reprobate necessarily to continue in sin, and be
damned, than I should have, were I to give our Lord the shameful glory of seducing
Eve in the shape of a lying serpent, lest he should not have the glory of being, and
doing all in all.
(5.) We apprehend that the doctrine of the Scales (i.e. the doctrine of free will,
evangelically subordinate to free grace or to just wrath) perfectly secures the honour
of God's greatness, supremacy, and power without dishonouring his goodness,
justice, and veracity. It seems to us unscriptural and unreasonable to suppose that
God should eclipse these, his MORAL perfections, (by which he chiefly proposes
himself to us for our imitation,) in order to set off those, his NATURAL perfections.
A grim tyrant, a Nebuchadnezzar, is praised for his greatness, sovereignty, and
power; but a Titus, a prince who deserves to be called "the darling of mankind," is
extolled for his goodness, justice, and veracity. And who but Satan, or his subjects,
would so overvalue the praise given to a Nebuchadnezzar, as to slight the praise
bestowed upon a Titus? Was not Titus as great a potentate as Nebuchadnezzar and
Darius, though he did not, like them, make tyrannical decrees to assert his powers,
and then execute them with wanton cruelty, or with absurd mourning; lest he should
lose the praise of his sovereignty and immutability, before a multitude of mistaken
decretists?

II. Having, I hope, broken the heart of Zelotes' objection by the preceding
arguments, it will not be difficult to take in pieces his boasted quotation from Mr.
Toplady's "Historic Proof;" and to point out the flaw of every part.
(1.) "Arminianism paves the way for Atheism by despoiling the Divine Being of
his unlimited supremacy." No: it only teaches us that it is absurd to make God's
supremacy bear an undue proportion to his other perfections. Do we despoil the king
of his manly shape, because we deny his having the head of a giant, and the body of
a dwarf? (2.) "Of his infallible wisdom." No: God wisely made free agents, that he
might wisely judge them according to their works; and it is one of our objections to
the modern doctrines of grace, that they despoil God of his "wisdom" in both these
respects. (3.) "Of his invincible power." No: God does whatever pleases him, in
heaven, earth, and hell. But reason and Scripture testify that he does not choose to set
his invincible power against his unerring wisdom, by overpowering with saving
grace, or damning wrath, the men whom he is going judicially to reward or punish.
(4.) "Of his absolute independency." Absurd! when we say that the promised reward,
which a general bestows upon a soldier for his gallant behaviour in the field, depends
in some measure upon the soldier's gallant behaviour, do we despoil the general of
his independency with respect to the soldier? Must the general, to show himself
independent, necessitate some of his soldiers to fight, that he may foolishly promote
them; and others to desert, that he may blow their brains out with Calvinian
independence? (5.) "Of his eternal immutability." No: when we assert that God
justifies men according to their faith, and rewards them according to their good
works; or when we say that he condemns them according to their unbelief, and
punishes them according to their bad works; do we intimate that he betrays the least
degree of mutability? On the contrary, do we not hereby represent him as faithfully
executing his eternal, immutable decree of judging and treating men according to
their works of faith, or of unbelief? (See "the Genuine Creed," article eighth.)
Mr. Toplady goes on: (6.) "The exempting of some things and events from the
providence of God, by referring them to free will, &c, is another of those black lanes,
which lead, in a direct line, from Arminianism to Atheism." This is a mistake all
over. By the doctrine of moderate free will we exempt no event or thing from the
providence of God: for we maintain, that as God's power made free will, so his
providence rules or overrules it in all things. Only we do not believe that ruling or
overruling implies "necessitating, overpowering," or "tricking," when judgments,
punishments, and rewards are to follow. Our doctrine, therefore, is a lightsome walk,
which leads to the right knowledge of God, and not one of those "black lanes which
leads in a direct line" from Calvinian election to "Mr. Fulsome's" presumption; and
from Calvinian reprobation, to Francis Spira's despair.
(7.) Arminianism "represents men as gods, by supposing man to possess the
Divine attribute of independent self determination." Our doctrines of grace suppose
no such thing: on the contrary, we assert that obedient free will is always dependent
upon God's free grace; and disobedient free will upon God's just wrath: this charge

of Mr. Toplady is therefore absolutely groundless. (8.) Arminianism "represents God
himself with the imperfections of a man, by putting limitations to his sovereignty."
This is only a repetition of what is absurdly said, No. 1, about God's "unlimited
supremacy." (9.) It "supposes his knowledge to be shackled with circumscription, and
darkened with uncertainty." It supposes no such thing: on the contrary, one of our
great objections to Calvinism is, that it so shackles God's infinite knowledge as to
despoil him of the knowledge of future contingencies, or of those events which
depend upon man's unnecessitated choice: absurdly supposing that God knows what
he absolutely decrees, and no more. "If events were undecreed," says Mr. Toplady,
in his Hist. Proof, p. 192, "they would be unforeknown; if unforeknown, they could
not be infallibly predicted. How came God to foreknow man's fall," says Calvin, [nisi
quia sic ordinarat,] "but because he had appointed it?" Thus Calvin and Mr. Toplady,
in one sense, allow less foreknowledge to God, than to a stable boy; for without
decreeing any thing about the matter, a postilion knows that if the horse he curries
gets into his master's garden, some of the beds will be trampled; and that if a thief has
an opportunity of taking a guinea without being seen, he will take it. (See pages 283,
287.)
(10.) The Arminians "connect their ideas of God's wisdom and power with the
possibility of disconcertment and disappointment, embarrassment and defeat." No
such thing: we maintain that God, in his infinite wisdom and power, has made free
agents, in order to display his goodness by rewarding them, if they believe and obey;
or his justice by punishing them, if they prove faithless and disobedient. Whichsoever
of the two therefore comes to pass, God is no more "disconcerted, disappointed,
embarrassed," &c, than a lawgiver and judge, who acquits or condemns criminals
according to his own law, and to their own works (11.) What Mr. Toplady says in the
next lines about the Arminian "transferring independency to themselves in order to
support their favourite doctrine, which affirms that the Divine will and conduct are
dependent on the will and conduct of men;"and what he adds about their "blotting out
God's immutability, and narrowing his providence, to keep the idol of free will upon
its legs," is a mere repetition of what is answered in No. 4, 5, 6, 7. This elegant
tautology of Mr. Toplady may make some of his admirers wonder at the surprising
variety of his arguments; but attentive readers can see through the rhetorical veil.
What that gentleman says of "conditional, variable, vanquishable, and amissible
grace," is verbal dust, raised to obscure the glory of the second Gospel axiom, to hide
one of the Scripture Scales, and to substitute overbearing, necessitating grace, and
free, unprovoked wrath, for the genuine grace and just wrath mentioned in the
Gospel. Let us however dwell a moment upon each of these epithets: (1.)
"Conditional grace:" we assert (according to the first axiom) that the grace of initial
salvation is unconditional; and (according to the second axiom) we maintain that the
grace of eternal salvation is conditional, excepting the case of complete idiots, and
of all who die in their infancy. If Mr. Toplady can disprove either part of this
doctrine, or, which is all one, if he can overthrow the second Gospel axiom, and
break our left Scale, let him do it. (2.) "Variable grace:" we assert that grace, as it is

inherent in God, is invariable. But we maintain that the displays of it toward mankind
are various; asserting that those displays of it which God grants in a way of reward
to them that faithfully use what they have, and properly ask for more, may and do
vary according to the variations of faithful or unfaithful free will; our Lord himself
having declared that "to him that hath to purpose, more shall be given;" and that
"from him that hath not to purpose, even what he hath shall be taken away." (3.)
"Vanquishable grace:" to call God's grace vanquishable is absurd; because Christ
does not fight men with grace, any more than a physician fights the sick with
remedies. If a patient will not take his medicines, or will not take them properly, or
will take poison also, the medicines are not vanquished, but despised, or improperly
taken. This does not show the weakness of the medicines, but the perverseness of the
patient. Nor does it prove that the dying man is stronger than his healthy physician;
but only that the physician will not drench him as a farrier does a brute. If Mr.
Toplady asserts the contrary, I refer him to page 67 of this volume. And, pointing at
Christ's tribunal, I ask, Could the Judge of all the earth wisely and equitably sentence
men to eternal life, or to eternal death, if he first drenched them with the cup of
finished salvation, or finished damnation? (4.) "Amissible grace:" why cannot
evangelical grace be lost as well as the celestial and para-disiacal grace which was
bestowed upon angels and man before the fall? Is a diamond less precious for being
amissible? Is it any disgrace to the sun that thousands of his beams are lost upon the
drones who sleep away his morning light? or that they are abused by all the wicked
who dare to sin in open day? If Divine grace is both forcible and inamissible, what
signify the apostolic cautions of "not receiving it in vain," and of not "doing despite
to the Spirit of grace?" In a word, what signifies our second Gospel Scale, with all
the scriptures that fill it up?
To conclude: if those scriptures clearly demonstrate the doctrine of a free will,
always subordinate either to free grace or to just wrath; when Mr. Toplady calls that
free will an "idol," does he not inadvertently charge God with being an idol maker,
and represent the sacred writers as supporters of the idol which God has made? And
when that gentleman says that we "keep the idol of free will upon its legs, to save
human reason from the humiliation of acknowledging her inability to account for
many of the Divine disposals;" does he not impose bound will and Calvinian
reprobation upon us, just as the bishop of Rome imposes transubstantiation upon his
tame underlings: that is, under pretence that we must humbly submit our reason to
the Divine declarations, decrees, or disposals? Just as if there were no difference
between popish declarations, or Calvinian decrees, and "Divine disposals!" Just as
if the bare fear of regarding reason were sufficient to drive us from all the rational
scriptures which fill our second Scale, into all the absurdities and horrors of free
wrath and finished damnation!
And now say, candid reader, if I may not justly apply to the Calvinian doctrines
of grace a part of what Mr. Toplady rashly says of "Arminianism?" "Let Calvinism
exculpate herself from the heavy, but unexaggerated indictment, which, if she cannot

effect, it will be doing her no injustice to term her" (I shall not say "Atheism in
masquerade," but) an irrational and unscriptural system of doctrine.
III. "Not so, (replies Zelotes:) if you have answered Mr. Toplady's argument, you
cannot set aside Mr. Whitefield's dilemma in his letter to Mr. Wesley. To me, at least,
that dilemma appears absolutely unanswerable. It runs thus:—'Surely Mr. Wesley
will own God's justice in imputing Adam's sin to his posterity: and also, that after
Adam fell, and his posterity in him, God might justly have "passed them all by,"
without sending his Own Son to be a Saviour for any one. Unless you do heartily
agree in both these points, you do not believe original sin aright. If you do own them,
you must acknowledge the doctrine of election and reprobation to be highly just and
reasonable. For if God might justly impute Adam's sin to all, and afterward have
passed by all, then he might justly pass by some. Turn to the right hand or to the left,
you are reduced to an inextricable dilemma.'" (See Mr. Whitefield's Works, vol. iv,
p. 67.)
ANSWER. We own God's justice in imputing Adam's sin seminally to his posterity,
because his posterity sinned seminally in him, and was in him seminally corrupted.
And we grant that, in the loins of Adam, we seminally deserved all that Adam
himself personally deserved. So far we agree with Mr. Whitefield; maintaining, as
he does, that, by our fallen nature in Adam, we are all children of wrath; and that, as
soon as our first parents had sinned, God might justly have sent them, and us in their
loins, into the pit of destruction; much more "might he justly have passed us all by,
without sending his own Son to be a Saviour for any one." Therefore Mr. Whitefield
has no reason to suspect that we deny the Scripture doctrine of original sin.
This being premised, we may easily see that the great flaw of the "inextricable
dilemma" consists in confounding our seminal state with our personal state: and in
concluding that what would have been just, when we were in our seminal state in the
loins of Adam, must also be just in our personal state, now we are out of his loins.
As this is the main spring of Mr. Whitefield's mistake, it is proper to point it Out a
little more clearly. Let the following propositions form the pointer:—
(1.) "The wages of sin is death," yea, eternal death or damnation. (2.) The wages
of sin personally and consciously committed, is damnation personally and
consciously suffered. (3.) The wages of sin seminally and unknowingly committed
is damnation, seminally and unknowingly suffered. (4.) When Adam had personally
and consciously sinned, God would have been just if he had inflicted upon him the
personal and conscious punishment which we call damnation. (5.) When we had
seminally and unknowingly sinned in Adam, God would have been just if he had
inflicted a seminal and unfelt damnation upon us for it; for then our punishment
would have borne just proportion to our offence. We should have been punished as
we had sinned, that is, seminally, and without the least consciousness of pain or of
loss.

But is it not contrary to all equity to punish a sin seminally and unknowingly
committed with an eternal punishment, personally and knowingly endured? For what
is Calvinian reprobation but a dreadful decree that a majority of the children of men
shall be personally bound over to conscious, necessary, and eternal sin; which sin
shall draw after it conscious, necessary, and eternal damnation? Hence it appears that
Calvinian predestination to death is horrible in its end, which is personal, necessary,
and eternal torments consciously endured: but much more horrible in the means
which it appoints to secure that end, namely, personal, remediless sin; sin necessarily,
unavoidably, and eternally committed; and all this merely for a sin seminally,
unknowingly, and unconsciously committed: and (what is still more horrible) for a
sin which God himself had absolutely predestinated, if the doctrine of Calvinian
predestination, or of the absolute [26] necessity of events be Scriptural. "It is true,"
Zelotes says, "that although reprobates are absolutely reprobated merely for the sin
of Adam, yet they are damned merely for their own." But this evasion only makes a
bad matter worse; for it intimates that free wrath so flamed against their unformed
persons, as to determine that they should absolutely be formed, not only to be
necessarily and eternally miserable, but also to be necessarily and eternally guilty;
which is pouring as much contempt upon Divine goodness, as I should pour upon
Phinehas' character, if I asserted that he contrived, and absolutely secured the filthy
crime of Zimri and Cosbi, that, by this means, he might have a fair opportunity of
infallibly running them both through the body.
An illustration may help the reader to understand how hard the ground of Mr.
Whitefield's dilemma bears upon God's equity. I have committed a horrible murder:
I am condemned to be burnt alive for it; my sentence is just; having personally and
consciously sinned without necessity, I deserve to be personally and consciously
tormented. The judge may then, without cruelty, condemn every part of me to the
flames; and the unbegotten posterity in my loins may justly burn with me, and in me:
for with me and in me it has sinned as a part of myself. Nor is it a great misfortune
for my posterity to be thus punished; because it has as little knowledge and feeling
of my punishment, as of my crime. But suppose the judge, after reprieving me,
divided and multiplied me into ten thousand parts; suppose again that each of these
parts necessarily grew up into a man or a woman; would it be reasonable in him to
say to seven or eight hundred of these men and women, "You were all seminally
guilty of the murder committed by the man whom I reprieved; and from whose loins
I have extracted you; and therefore my mercy passes you by, and my justice
absolutely reprobates your persons? I force you into remediless circumstances, in
which you will all necessarily commit murder; and then I shall have as fair an
opportunity of unavoidably burning you for your own unavoidable murders, as I have
had of absolutely reprobating you for the murder committed by the man from whom
your wretched existence is derived." Who does not see the injustice and cruelty of
such a speech? Who, but Zelotes, would not blush to call it a gracious speech, or a
"doctrine of grace?" But if the persons, whom I suppose extracted from me, are
reprieved as well as myself; if we are put all together in remediable circumstances,
where sin indeed abounds, but where grace abounds much more, supposing we are

not unnecessarily, voluntarily, and obstinately wanting to ourselves; who does not see
that, upon the personal commission of avoidable, voluntary murder, (and much more
upon the personal refusal of a pardon sincerely offered upon reasonable conditions,)
my posterity may be condemned to the flames as justly as myself?
If this illustration exactly represents the deplorable case of Calvinian reprobates,
who, barely for a sin which they seminally committed, are supposed to be personally
bound over first to unavoidable perseverance in sin, and next to unavoidable and
eternal damnation; will not all my unprejudiced readers wonder to hear Mr.
Whitefield assert that the Calvinian doctrine of reprobation is "highly just and
reasonable?"
"What!" replies that good mistaken man, "will not Mr. Wesley own that God
might justly have passed all Adam's posterity by, without sending his own Son to be
a Saviour for any man?" ANSWER. God forbid we should ever imagine that God was
bound to send his Son to die for any man! No: God was no more bound to redeem
any man, than he was bound to create the first man; redemption as well as creation
entirely flowing from rich, and every way undeserved grace.
"Then you give up the point," says Zelotes; "for there is no medium between God's
refusing to send his Son to redeem a part of Adam's posterity, and his passing a
sentence of Calvinian reprobation upon them. Now if he could justly refuse to send
his Son to save all, he could justly refuse to send him to save some, and therefore he
could justly reprobate some, i.e. predestinate them to a remediless state of sin, and
of consequence to unavoidable damnation."
This sophistical argument probably misled Mr. Whitefield. But the "medium"
which he could not see, the medium which spoils his "inextricable dilemma," the
door at which we readily go out of the prison where Logica Genevensis fancies she
has confined us, may easily be pointed out, thus:—If God had not entertained
gracious thoughts of peace, mercy, and redemption toward all mankind; if he had
designed absolutely and unconditionally to glorify nothing but his vindictive justice
upon a number of them, for having seminally sinned in Adam, he might undoubtedly
have passed them by; yea, he might have severely punished them. But, as I have
observed, in this case he would have punished them equitably, that is, seminally: he
would have crushed guilty Adam, and with him his Cainish, reprobated seed;
contriving the birth of Abel, Seth, and others, in such a manner as to bring no man
into personal existence, but such as had a personal share in his redeeming mercy.
And this is the very plan, which, according to our doctrines of grace, and according
to the Scriptures, God graciously laid down in eternity, and faithfully executed when
"the Lamb slain from the foundation of the world tasted death for every man—gave
himself a ransom for all"—and became an evangelical (not an Antinomian)
"propitiation for the sins of the whole world."

A third flaw in Mr. Whitefield's dilemma is the supposition that Calvinian
reprobation is only a harmless preterition: but a passing by, in some cases, is horrible
cruelty. Thus if a mother Calvinistically passes by her suckling child for a week, she
actually starves and destroys him. This is not all: Calvinian reprobation is a
downright appointment to eternal death. "The [Calvinian] predestination of some to
life," &c, says Mr. Toplady, "cannot be maintained without admitting the [Calvinian]
reprobation of some others unto death," even unto eternal death, or damnation. But
I ask, again, what can be more unreasonable and unjust than to appoint millions of
unborn infants to personal, conscious, unavoidable, and eternal death, through the
horrible medium of a personal, unavoidable perseverance in sin; and this merely for
a sin which they never personally and consciously committed?
A fourth flaw in Mr. Whitefield's argument consists in confounding the Calvinian
with the Scriptural imputation of Adam's sin. If God imputed sin to Adam's offspring
in its seminal state, it was merely because Adam's offspring seminally sinned in him.
God's imputation is always according to truth. When Adam had actually tainted his
soul with sin, and his body with mortality, sinfulness and mortality actually tainted
all his offspring then in his loins; and therefore God can truly impute sinfulness and
mortality to all, that is, he could truly account them all to be what they really were,
i.e. seminally sinful and mortal. How different is this righteous imputation, from the
imputation maintained by Zelotes! a cruel, supposed imputation this, whereby God
is represented as arbitrarily determining that numberless myriads of unformed men
shall be so accounted guilty of a sin which they never personally committed, as to be
personally and absolutely predestinated to eternal death, through the horrible medium
of necessary, remediless sin!
If Zelotes reply: "God may as justly impute Adam's sin to the natural seed of
Adam, as he does impute Christ's righteousness to the spiritual seed of Christ:" I
reply, (1.) The case is not parallel. The king may justly give a thousand pounds gratis
to whom he pleases, but he cannot give a thousand stripes gratis to whom he pleases,
because free wrath is absolutely incompatible with justice. (2) "Faith is imputed for
righteousness;" or, if you please, God imputes righteousness to believers. Now, who
are believers? Are they not men who have faith? men who have that grace which
unites them to Christ the righteous, and by which they actually derive from Christ (in
various degrees) not only a peculiar interest in his merits, but also the very
righteousness, the very hatred of sin, and the very love of virtue, which were in the
heart of Christ? Therefore when God imputes faith for righteousness, or when he
imputes righteousness to believers, he only accounts that what is in believers is
actually there; or, if you please, that believers are what they really are, that is,
righteous. Hence it appears, that to support Calvinian imputation of sin, by Calvinian
imputation of righteousness, is only to defend one chimera by another.
Mr. Whitefield's argument in defence of Calvinian reprobation appears to us so
much the more inconclusive, as it is not less contrary to Scripture than to reason.
Who can fairly reconcile that reprobation to the texts which intimate that "this

proverb shall no more be used in Israel:—The fathers have eaten sour grapes, and the
case is remediless; the children's teeth being necessarily and eternally set on edge?"
that "the son shall not eternally die," or be reprobated to eternal death "for the sins
of the father;" that "God's mercy is over all his works" till provoked free grace gives
place to just wrath; that he "willeth not primarily the death of a sinner;" and that
"God our Saviour will have all men to be saved," in a rational, evangelic way, that
is, by freely working out their own salvation in subordination to his free grace.
From all the preceding answers, I hope I may conclude, that the "inextricable
dilemma" is a mere sophism; and that the truly reverend Mr. Whitefield understood
far better how to offer up a warm prayer, and preach a pathetic sermon, than how to
follow error into her lurking holes, in order to seize there the twisting viper with the
tongs of truth, and bring her out to public view, stripped of her shining, slippery
dress, and darting in vain her forked and hissing tongue.
IV. Having answered the threefold objection of Zelotes, Mr. Toplady, and Mr.
Whitefield, I shall now retort it, and show, that upon the plan of the Calvinian
"doctrines of grace" and wrath—of unavoidable, finished salvation for a fixed
number of elect, and of unavoidable, finished damnation for a fixed number of
reprobates, all the Divine perfections (sovereignty not excepted) suffer a partial, or
a total eclipse. I have, it is true, done it already in the Checks: but as my opponents
do not seem to have taken the least notice of the passage I refer to, though it contains
the strength of our cause with respect to the Divine perfections, I beg leave to
produce it a second time. If in a civil court a second citation is fair and expedient,
why might it not be so too in a court of controversial judicature? I therefore ask a
second time:—
"What becomes of God's goodness, if the tokens of it, which he gives to millions
of men, be only intended to enhance their ruin, or cast a deceitful veil over his
everlasting wrath? What of his mercy, which 'is over all his works,' if millions were
for ever excluded from the least interest in it, by an absolute decree that constituted
them vessels of wrath from all eternity? What becomes of his justice, if he sentence
myriads of men upon myriads to everlasting fire, 'because they have not believed on
the name of his only begotten Son;' when, if they had believed that he was their
Jesus, their Saviour, they would have believed a monstrous lie, and claimed what
they have no more right to, than I have to the crown of England? What of his
veracity, and the oath he swears that he 'willeth not primarily the death of a sinner;
if he never affords most sinners sufficient means of escaping eternal death? if he
sends his ambassadors to 'every creature,' declaring that 'all things are now ready' for
their salvation, when nothing but 'Tophet is prepared of old' for the inevitable
destruction of a vast majority of them? What becomes of his holiness, if, in order to
condemn the reprobates with some show of justice, and to secure the end of his
decree of reprobation, which is, that 'millions shall absolutely sin and be damned,' he
absolutely fixes the means of their damnation, that is, their sins and wickedness?
What of his wisdom, if he seriously expostulates with souls as dead as corpses, and

gravely urges to repentance and faith persons that can no more repent and believe,
than fishes can speak and sing? What becomes of his long suffering, if he waits to
have an opportunity of sending the reprobates into a deeper hell, and not sincerely to
give them a longer time to 'save themselves from this perverse generation?' What of
his equity, if there was mercy for Adam and Eve, who personally broke the hedge of
duty, and wantonly rushed out of paradise into this howling wilderness; while there
is no mercy for millions of their unfortunate children, who are born in a state of sin
and misery without any personal choice, and of consequence without any personal
sin? And what becomes of his omniscience, if he cannot foreknow future
contingencies? if to foretel, without a mistake, that such a thing will happen, he must
necessitate it; or do it himself? Was not Nero as wise in this respect? Could not he
foretel that Phebe should not continue a virgin, when he was bent upon ravishing
her? That Seneca should not die a natural death, when he had determined to have him
murdered? And that Crispus should fall into a pit, if he obliged him to run a race at
midnight in a place full of pits? And what old woman in the kingdom could not
precisely foretel that a silly tale should be told at such an hour, if she were resolved
to tell it herself; or, at any rate, make a child do it for her?
"Again: what becomes of God's 'loving kindnesses, which have been ever of old
toward the children of men?' And what of his impartiality, if most men, absolutely
reprobated for the sin of Adam, are never placed in a state of personal trial and
probation? Does not God use them far less kindly than he does devils, who were tried
every one for himself, and remain in their diabolical state, because they brought it
upon themselves by a personal choice? Astonishing! That the Son of God should
have been flesh of the flesh, and bone of the bone of millions of men, whom, upon
the Calvinistic scheme, he never indulged so far as he did devils! What a hardhearted relation to myriads of his fellow men does Calvin represent our Lord!
Suppose Satan had become our kinsman by incarnation, and had by that mean got the
right of redemption, would he not have acted like himself, if he had not only left the
majority of them in the depths of the fall, but enhanced their misery by the sight of
his partiality to the elect?
"Once more: what becomes of fair dealing, if God every where represents sin as
the dreadful evil which causes damnation, and yet the most horrid sins work for good
to some, and, as P. O. intimates, 'accomplish their salvation through Christ?' And
what of honesty, if the God of truth himself promises that 'all the families of the earth
shall be blessed in Christ,' when he has cursed a vast majority of them with a decree
of absolute reprobation, which excludes them from obtaining an interest in him, even
from the foundation of the world?
"Nay, what becomes of his sovereignty itself, if it is torn from the mild and
gracious attributes by which it is tempered? If it is held forth in such a light as
renders it more terrible to millions than the sovereignty of Nebuchadnezzar in the
plain of Dura appeared to Daniel's companions, when 'the form of his visage was
changed against them, and he decreed that they should be cast into the burning fiery

furnace?' For they might have saved their bodily life, by bowing to the golden image,
which was a thing in their power; but poor Calvinian reprobates can escape at no rate;
the 'horrible decree' is gone forth; they must, in spite of their best endeavours, 'dwell,'
body and soul, 'with everlasting burnings.'"
To these queries, taken from the Third Check, I now add those which
follow:—What becomes of God's infinite power, if he cannot make free agents, or
creatures endued with free will? And what of his boundless wisdom, if, when he has
made such creatures, he knows not how to rule, overrule, reward, and punish them,
without necessitating them, that is, without undoing his own work—without
destroying their free agency, which is his masterpiece in the universe? Nay, what
would become of the Divine immutability, about which Zelotes makes so much ado,
if after God had suspended in all the Scriptures the reward of eternal life, and the
punishment of eternal death, upon our unnecessitated works of faith and unbelief, he
so altered his mind, in the day of judgment, as to suspend heavenly thrones, and
infernal racks, only upon the good works of Christ, and the bad works of Adam;
through the necessary medium of faith and holiness, absolutely forced upon some
men to the end; and through the necessary means of unbelief and sin, absolutely
bound upon all the rest of mankind? And, to conclude, how shall we be able to praise
God for his invariable faithfulness, if his secret will and public declarations are at
almost perpetual variance? And if Zelotes' doctrines of grace tempt us to complain
with the poet,
Nescio quo teneam mutantem Protea nodo; [27]
instead of encouraging us to say, with David, "For ever, O Lord, thy word is settled
in heaven:" "thy faithfulness is unto all generations."
If Zelotes cannot answer these queries in as rational and Scriptural a manner as his
objections have, I trust, been answered; will not the Calvinian doctrines of
unscriptural free grace and everlasting free wrath appear to unprejudiced persons as
great enemies to the Divine perfections, and to "the sincere milk of God's word," as
Virgil's Harpies were to the Trojan hero, and to his richly spread tables? And is there
not some resemblance between the Diana and Hecate whom I unmask, and the petty
goddesses whom the poet describes thus?
Sive [28] Deæ, seu sint diræ obscenæque volucres,—
Tristius haud illis monstrum, nec sævior ulla
Pestis et ira deum Stygiis sese extulit undis.
Virginei volucrum vultus, fædissima ventris
Proluvies, uncæque manus:—nec vulnera tergo
Accipiunt: ceterique fuga sub sidera lapsæ,
Semesam prædam, et vestigia fæda relinquunt.
———

SECTION XI.
Zelotes' last objection against a reconciliation with Honestus—In answer to it, the
reconciler shows, by various illustrations, that the Scriptures do not contradict
themselves in holding forth first and second causes—Primary and subordinate
motives; and that the connection of free grace with free will is properly illustrated
by the Scriptural emblem of a marriage; this relation exactly representing the
conjunction and opposition of the two Gospel axioms, together with the preeminence of free grace, and the subordination of free will.
IF you compare the prejudice of Zelotes against Honestus to a strong castle, the
objections which fortify that castle may be compared to the rivers which were
supposed to surround Pluto's palace. Six of them we have already crossed; one more
obstructs our way to the reconciliation, and, like Phlegethon, it warmly runs in the
following lines:—
OBJECTION VII. "When King Joram said to Jehu, 'Is it peace:' Jehu answered,
'What peace, so long as the whoredoms of thy mother Jezebel are so many?' And
what peace can I make with Honestus and you, so long as you adulterate the Gospel,
by what you call the evangelical marriage, and what I call the monstrous mixture of
free grace and free will? I cannot, in conscience, take one step toward a
reconciliation, unless you call make appear that, upon your conciliating plan, the
dignity of free grace is properly secured. But, as this is impossible, I can only look
upon your Scripture Scales as a new attempt to set one part of the Scripture against
the other, and to give infidels more room to say that the Bible is full of
contradictions."
ANSWER. Exceedingly sorry should I be, if the Scripture Scales had this unhappy
tendency. To remove your groundless fears in this respect, and to prevent the hasty
triumph of infidels, permit me, (1.) To show that what at first sight seems a
contradiction in the scriptures which compose my Scales, appears, upon due
consideration, to be only just subordination of second causes to the first, or the
proper union of inferior motives with leading ones. And, (2.) To prove what Zelotes
calls "a monstrous mixture of free grace and free will," is their important
concurrence, which the Scriptures frequently represent to us under the significant
emblem of a marriage. Plain illustrations will throw more light upon the subject than
deep arguments; I shall therefore use the former, because they are within the reach
of every body, and because Zelotes cannot set them aside under pretence that they are
"metaphysical."
I. May we not, on different occasions, use with propriety words which seem
contradictory, and which nevertheless agree perfectly together? For instance: with
respect to the doctrine of first and second causes, and of primary and secondary
means, may I not say, "I ploughed my field this year," because I ordered it to be
ploughed? May I not say, on another occasion, "Such a farmer ploughed it alone,"

because no other farmer shared in his toil? May I not, the next moment, point at his
team, and say, "These horses ploughed all my field alone," if I want to intimate that
no other horses were employed in that business? And yet, may I not by and by show
Zelotes a new constructed plough, and say, "That light plough ploughed all my
field?" Would it be right in Zelotes or Lorenzo to charge me with shuffling, or with
self contradiction, for these different assertions?
If this illustration do not sufficiently strike the reader, I ask, May not a clergyman,
without a shadow of prevarication, say, on different occasions, I hold my living
through Divine permission; through the lord chancellor's presentation; through a
liberal education; through my subscriptions; through the bishop's institution, &c?
May not all these expressions be true, and proper on different occasions? And may
not these causes, means, and qualifications, concur together, and be all essential in
their places?
Once more: speaking of a barge that sails up the river, may I not, without
contradicting myself, say one moment, The wind alone (in opposition to the tide)
brings her up? And if the next moment I add, Her sails alone (in opposition to oars
or haling lines) bring her up against the stream, would it be right to infer that I
exclude the tackling of the vessel, the rudder, and the steersman from being necessary
in their places? Such, however, is the inference of Zelotes. For while Honestus thinks
him an enthusiast, for supposing that absolutely nothing but wind and sail [grace and
faith] is requisite to spiritual navigation, Zelotes thinks that Honestus is hardly fit to
be a cabin boy in the ship of the Church, because he lays a particular stress on the
right management of the tackling and rudder; and both will perhaps look upon me as
a trimmer, because, in order to reconcile them, I assert that the wind and sails, the
masts and yards, the rigging and the rudder, the compass and pilot, have each their
proper use and office.
II. With respect to primary and secondary motives, may I not say that Christ
humbled himself to the death of the cross, out of obedience to his Father; out of
compassionate love for a lost world; that he might put away sin by the sacrifice of
himself; that whosoever believeth in him should not perish; that the Scriptures might
be fulfilled; that he might leave us an example of humble patience; that through death
he might destroy the prince of darkness; and that he might see the fruit of the travail
of his soul, obtain the joy that was set before him, and be satisfied? Would Zelotes
show himself a judicious divine, if he intimated that these motives are incompatible
and contradictory? May not a variety of motives sweetly concur to the same end?
May you not, for example, relieve your indigent neighbour, out of fear lest you
should meet the fate of the inexorable rich man in hell? Out of pity for a fellow
creature in distress? Out of regard for him as a fellow Christian? Out of a desire to
maintain a good conscience, and to keep the commandments? Out of gratitude, love,
and obedience to Christ? That the worthy name by which we are called Christians
may not be blasphemed? That your neighbour may be edified? That you may show
your love to God? That you may declare your faith in Christ? That you may lay up

treasure in heaven? That, like a faithful steward, you may deliver up your accounts
with joy? That you may receive the reward of the inheritance? That you may be
justified by your works as a believer in the great day, &c? May not all these motives,
like the various steps of Jacob's mysterious ladder, perfectly agree together? And if
a good work "comes up for a memorial before God," winged with all these Scriptural
motives, is it not likely to be more acceptable than one which ascends supported only
by one or two such motives?
Zelotes frequently admits but of two causes of our salvation, and recommends but
one motive of good works. The two causes of eternal salvation, which he generally
confines himself to, are Christ and faith: and, what is most astonishing, Solifidian as
he is, he sometimes gives up even faith itself: for if he reads that "faith was imputed
to Abraham for righteousness," he tells you that faith is to be taken objectively for
Christ and his good works; which is just as reasonable as if I said that when Sir Isaac
Newton speaks of the eye and of a telescope, he intends that these words should be
taken objectively, and should mean the sun and the moon. Again: as Zelotes
frequently admits but one cause of salvation, that is, Christ's righteousness, so he
often admits but one motive of sincere obedience, and that is, the love of Christ
known by name. Hence he gives you to understand that all the good works of those
who never heard of Christ are nothing but splendid sins. To avoid his mistake, we
need only admit a variety of causes and motives: and to steer clear of the error of
Honestus, we need only pay to the Redeemer the so justly deserved honour of being,
in conjunction with his Father and Spirit, the grand original cause, and as he is the
Lamb slain, the one properly meritorious cause of our salvation; representing a
grateful love to him as the noblest and most powerful motive to obedience, where the
Christian Gospel is preached. In following this reasonable and catholic method, we
discover the harmony of the Scriptures; we reconcile the opposite texts which fill the
Scripture Scales; and far from giving room to infidels to say that the Bible is full of
contradictions, we show the wonderful agreement of a variety of passages, which,
upon the narrow plans of Zelotes and Honestus, are really inconsistent, if not
altogether contradictory.
III. With respect to the two Gospel axioms and their basis, FREE GRACE and FREE
contrary as they seem to each other, they agree as well as a thousand
harmonious contrasts around us. If Zelotes consider the natural world in a favourable
light, he will see nothing but opposition in harmony. Midnight darkness, when it is
reconciled with the blaze of noon, crowns our hills with the mild, the delightful light
of the rising or setting sun. When sultry summers and frozen winters meet half way,
they yield the flowers of the spring and the fruits of autumn. If the warming beams
of the sun act in conjunction with cooling showers, the earth opens her fruitful
bosom, and crowns our fields with a plenteous harvest. Reflect upon your animal
frame: how does it subsist? Is it not by a proper union of opposite things, fluids and
solids? And by a just temperature, of contrary things, cold and heat? Consider your
whole self: are you not made of a thinking soul, and of an organized body? Of spirit
and matter? Thus two things, which are exactly the reverse of each other, by

WILL,

harmonizing together, form man, who is the wonder of the natural world: just as the
Son of God, united to the son of Mary, forms Christ, who is the wonder of the
spiritual world.
I readily confess that the connection of the two Gospel axioms, like that of matter
and spirit, is a deep mystery. But as it would be absurd to infer that man is an
imaginary being, because we cannot explain how thought and reason can be
connected with flesh and blood: so would it be unreasonable to suppose that the
coalition of free grace with free will is a chimera in divinity, because we cannot
exactly describe how they are coupled. We are, however, indebted to St. Paul for a
most striking emblem of the essential opposition and wonderful union that subsist
between the two axioms, or (which comes to be the same thing) between the
Redeemer and the redeemed—between free grace and free will.
If the true Church is a mystical body composed of all the souls whose submissive
free will yields to free grace, and exerts itself in due subordination to our loving
Redeemer; does it not follow that free grace exactly answers to Christ, and holy free
will to God's holy Church? "Now," says the apostle, "the husband is the head of the
wife, even as Christ is the head of the Church: husbands, love your wives as Christ
loved the Church: a man shall be joined unto his wife, and they two shall be one
flesh: this is a great mystery, but I speak concerning Christ and the Church;" and
upon the preceding observation I take the liberty to add:—This is a great mystery, but
I speak concerning FREE GRACE and FREE WILL. If marriage is a Divine institution,
honourable among all men, and typical of spiritual mysteries: if Isaiah says, "Thy
Maker is thy husband:" if Hosea writes, "In that day, says Jehovah, thou shalt call me
ISHI;" that is, MY HUSBAND: if St. Paul says to the Corinthians, "I have espoused you
as a chaste virgin to one HUSBAND, even Christ:" and if he tells the Romans that they
"are become dead to the law, that they should be married to another, even to HIM who
is raised from the dead, that they should bring forth fruit unto God:" if the sacred
writers, I say, frequently use that emblematical way of speech, may I not reverently
tread in their steps, and in the fear of God warily run the parallel between the
conjugal tie and the mystical union of free grace and free will? And,—
(1.) "If the husband is the head of the wife," as says St. Paul; or her lord, as St.
Peter intimates; is not free grace the head and lord of free will? Has it not the preeminence in all things? (2.) If the bridegroom makes his address to the bride first,
without forcing or binding her with cords of necessity, does not free grace also seek
free will first, without forcing it, and chaining it down with necessitating, Turkish
decrees? (3.) If the mutual, unnecessitated, voluntary consent of the bridegroom and
of the bride, is the very essence of marriage; may I not say that the mutual,
unnecessitated, voluntary consent of free grace and free will makes the marriage
between Christ and the willing souls, whom St. John calls "the bride," and "the
Lamb's wife?" (4.) The husband owes no obedience to his wife, but the wife owes all
reasonable obedience to her husband. And does not the parallel hold here also? Must
not free will humbly and obediently submit to free grace, as Sarah did to Abraham,

calling him lord? (5.) The man is to "give honour to his wife, as to the weaker
vessel:" and does not free grace do so to free will, its inferior? Is not its
condescending language, "Behold, I stand at the door and knock: open to me, my
sister, my love," &c. Yea, does not free grace, like St. Paul, "become all things [but
sin and wantonness] to all men, that by any means it may gain the free will of some?"
(6.) "If the unbelieving wife departs, let her depart," says St. Paul. And if unbelieving
free will is bent upon eloping from free grace, may it not do it? Is it locked up as the
sultanas are in Turkey? Although incarnate free grace compassionately mourned over
the obstinate free will of the Jews, did it dragoon them into compliance? Was not its
language, "I would and ye would not?" [29] "Thou hast been weary of me, O Israel. My
people would none of me; so I gave them up to their own hearts' lust, and they
walked in their own counsel:" doing, as a nation, what Judas was judicially permitted
to do as an individual. (7.) In case of adultery is it not lawful for the husband to put
away his wife? And may not free grace repudiate free will for the same reason? When
the free will of Judas had long carried on an adulterous commerce with mammon;
and when he refused to return, did not our Lord put him away, giving him a bill of
divorce, together with the fatal sop? And far from detaining him by fulsome
Calvinian caresses, did he not publicly say, "Wo to that man! What thou doest, do
quickly. Remember Lot's wife?" (8.) Can the husband, or the wife, have children
alone? Can free grace do human good works without human free will? Did not our
Lord speak a self-evident truth, when he declared, "Without me ye can do nothing?"
And did not St. Paul set his seal to it when he said, "We are not sufficient, of
ourselves, to think any thing [morally good] as of ourselves; but our sufficiency is of
God. Not I, [alone or principally] but the grace of God, which was with me?" And,
morally speaking, what can Christ do as the husband of the Church, without her
concurrence? What beside atoning, inviting, pre-engaging, and drawing? Do we not
read, that he could not do many works among the people of Nazareth, because of
their unbelief? And for want of co-operation or concurrence in sinners, does he not
complain, "I have laboured in vain: I have spent my strength for naught: all the day
long I stretched forth my hands, and no man regarded?" LASTLY: may I not observe
that as the procreation of children is the most important consequence of marriage; so
the production of "the fruits of righteousness, which are by Jesus Christ," is the most
important consequence of the harmonious opposition of free grace and free will,
when they are joined together in that evangelical marriage, which the Scripture calls
"faith working by love?"
Should Zelotes object here that "some good people produce all the fruits of
righteousness, and do all the good works which St. Paul expects from believers,
though they will hear of nothing but free grace, and perpetually decry their own good
works:" I reply, that there are such persons is granted: nor are they less conspicuous
for their unreasonableness, than for their piety. They may rank for consistency with
a woman, who is excessively fond of her husband, and peevish with every body else,
especially with her own children. Her constant language is, "My husband is all in all
in the house; he does every thing: I am absolutely nobody, I am worse than any body,
I am a monster, I bring forth nothing but monsters: my best productions are dung,

dross, and filthy rags," &c, &c. A friend of her husband, tired to hear such speeches
day by day, ventures to set her right by the following questions:—"Pray, madam, if
your husband is all in all in the house, is he his own wife? If he does all that is done
under your roof, did he get drunk the other day when your footman did so? Does he
bear his own children, and give them suck? If you are absolutely nobody, who is the
mother of the fine boy that hangs at your breast? And if that child is a mere [30]
monster, why do you dishonour your husband by fathering a monster upon him?"
While she blushes and says," I hate controversy, I cannot bear carnal reasonings," &c,
I close this parallel between marriage, and the evangelical union of free grace and
free will, by some remarks, which, I hope, will reconcile Zelotes and Honestus to the
harmonious opposition of the seemingly contrary doctrines of grace and justice, of
faith and works, of free grace and free will, which answer to the two Gospel axioms,
and are balanced in the two Scripture Scales.
Union without opposition is dull and insipid. You are acquainted with the
pleasures of friendship: you would gladly go miles to shake hands with an intimate
friend; but why did you never feel any pleasure in shaking your left hand with your
right, and in returning the friendly civility? Is it not because the joining of your own
hands would be expressive of a union without proper opposition; of a union without
sufficient room to display the mutual endearments of one free will in harmony with
another? For what I have all along called free grace, is nothing but God's gracious
free will, to which the obedient free will of believers humbly submits itself. Why can
you have no satisfaction in going to the fire, when a fever inflames your blood; or in
drinking a cooling draught, when you are benumbed with cold? Is it not because in
either case the pleasure ceases, or rather becomes pain, for want of proper
opposition?
Is not opposition without union the very ground of infernal wo? When opposition
amounts to downright contrariety, does it not end in fierce, destructive discord? And
does not this discord produce the horrid concert which our Lord describes by
"weeping, wailing, and gnashing of teeth," the genuine expressions of sorrow,
anguish, and despair? On the other hand, is not opposition in union the very soul of
celestial joys? And should I take too much liberty with the deep things of God, if I
ventured upon the following query:—Is it not from the eternal, mysterious, ineffable
opposition of Father and Son, in eternal, mysterious, ineffable union with each other,
that the eternal love and joy of the Spirit proceeds to accomplish the mystery of the
Divine unity, and form the very heaven of heaven?
But if that question appear too bold, or too deep, I drop it, and, keeping within
earthly bounds, I ask, Does not experience convince us that the most perfect concerts
are those in which a number of instruments, soft as the flute, and strong as the
bassoon, high sounding as the clarion, and deep toned as the kettle drum, properly
agree with tenor, counter tenor, bass, and treble voices? Is it not then that the
combined effects of slow and quick vibrations, high and low notes, sharp and flat
tones solemn and cheerful accents, grave and shrill, melting and rousing, gentle and

terrible sounds, by their harmonizing oppositions, alternately brace and dilate our
auditory nerves; or delightfully soothe and alarm, lull and ravish our musical powers?
Such, and far more glorious, is the Gospel concert of free grace and free will: a
sweetly awful concert this, in which prohibitions and commands, cautions and
exhortations, alluring promises and fearful threatenings, gentle offers of mercy and
terrible denunciations of vengeance, have all their proper places.
Now man is brought down to the gates of hell, as a rebellious worm; and now [by
a proper transition] he is exalted to the heaven of heavens, as the friend of God. Now
Christ hangs on an ignominious cross; and now he fills the everlasting throne: one
day as a Saviour and a prophet, he gives grace, he offers glory; he calls, he entreats,
he weeps, he bleeds, he dies: another day, as a rewarder and a king, he revives and
triumphs; he absolves or condemns; he opens and shuts both hell and heaven. The
treble in this doctrinal concert appears enthusiastic jar to prejudiced Honestus; and
the bass passes for heretical discord with heated Zelotes: but an unbiassed Protestant
"knows the joyful sound" of free grace; the solemn sound of free will; and the
alarming sound of just wrath; and admitting each in his concert, he makes Scriptural
melody to his Priest and Lawgiver—to his Redeemer and his Judge. As for the merry
tune of Antinomian free grace, mixed with the reprobating roar of Calvinian free
wrath, it grates upon him, it grieves his soul, it diffuses chillness through his veins,
it carries horror to his very heart.
While a divine combines evangelically, and uses properly the two Gospel axioms,
you may compare him to a musician who skilfully tunes, and wisely uses all the
strings of his instrument. But when Zelotes and Honestus discard one of the
evangelical axioms, they resemble a harper who peevishly cuts half the strings of his
harp, and ridiculously confines himself to using only the other half. Or, to return to
the Scripture simile of a marriage: when an unprejudiced evangelist solemnizes the
doctrinal marriage which I contend for, he pays a proper regard to the bridegroom
and to the bride; he considers both free grace and free will. Therefore when he sees
Honestus perform all the ceremony with free will only, he is as much surprised as if
he saw a clergyman take a gold ring from the right hand of a woman, put it on the
fourth finger of her left hand, and gravely try to marry her to herself. And when he
sees Zelotes transact all the business with free grace alone, he is not less astonished
than if he saw a minister take a single man's right hand, put it into his left hand, and
render himself ridiculous by pronouncing over him a solemn nuptial blessing.
If Zelotes be still afraid that upon the plan of an evangelical marriage between free
grace and free will, the transcendent dignity of God's grace is not properly secured;
and that human agency will absolutely claim the incommunicable honours due to
Divine favour; I shall guard the preceding pages by some remarks, which will, I hope,
remove Zelotes’ groundless fears, and give Honestus a seasonable caution.
God's gracious dispensations toward man, (or which comes to the same,) the
dealings of free grace with free will, are frequently represented in Scripture under the

emblem of gracious covenants. Now covenants which are made between the Creator
and his creatures; between the Supreme Being, who is absolutely independent,
because he wants nothing; and inferior beings, who are entirely dependent upon him,
because they want all things; such gracious covenants, I say, always imply a
matchless condescension on the part of the Creator, and an inconceivable obligation
on the part of his creatures. Therefore, according to the doctrine enforced in these
sheets, free grace, which shines by its own eternal lustre, without receiving any thing
from free will, can never, in point of dignity, be confounded with free will; because
free will borrows all its power and excellence from free grace; just as the moon
borrows all her light and glory from the sun.
We infer, therefore, that as the moon acts in conjunction with, and due
subordination to the sun in the natural world, without supplanting or rivalling the
sun: so free will may act in conjunction with, and due subordination to free grace in
the spiritual world, without rivalling, much more without supplanting free grace. And
hence it appears that Zelotes' fears lest our doctrine should pour contempt on the
glory of free grace, are as groundless as the panic of the ancient Persians, who, when
they saw the moon passing between the earth and the sun, imagined that the great
luminaries which rule the day and the night were actually fighting for the mastery;
and absurdly dreaded that the strife would end in the total extinction of the solar
light.
Ezekiel, chap. xvi, gives us an account of the glory to which God advanced the
Jewish Church. From a state of the greatest meanness and pollution, he raised her to
the dignity and splendour described in these words:—"I sware unto thee, and entered
into a marriage covenant with thee, saith the Lord God; and thou becamest mine. I
clothed thee also with embroidered work; I decked thee with ornaments: thou wast
exceeding beautiful: thou didst prosper into a kingdom, and thy renown went forth
among the heathen for thy beauty: for it was perfect through the comeliness which
I had put upon thee, saith the Lord." However, the Jewish Church (such is the power
of free will!) abused these glorious favours, as appears from the next words:—"Thou
didst trust in thine own beauty, and playedst the harlot, saith the Lord God." But does
this adulterous ingratitude of the Jews disprove the truth of Ezekiel's doctrine, any
more than the adultery of Bathsheba disproved her being once Uriah's lawful wife?
And can any consequence be charged upon the doctrine of the evangelical marriage
maintained in these sheets, which is not equally chargeable upon the abovementioned doctrine of the prophet?
We grant that free will too frequently forgets its place, as too many persons of the
inferior and weaker sex forget theirs, notwithstanding their solemn promise of dutiful
obedience till death; but does this show, either that the union of indulgent free grace
and dutiful free will is a heretical fancy: or that free will is really equal to free grace?
If imperious free will rises against free grace, and acts the part of a Jezebel, is not
free grace strong enough to reduce it by proper methods, or wise enough to give it a
bill of divorcement, if such methods prove ineffectual? Does Zelotes act a becoming

part when he so interferes between free grace and free will, as to turn the latter out
of the Church, under pretence of siding with the former? Has he any more right to do
it, than I have to turn Queen Charlotte out of England, under pretence that bloody
Mary abused her royal authority?
Why does Zelotes stumble at the doctrine of the evangelical marriage which I
prove? And why is Lorenzo offended at the mystery of Christ's incarnation? Is it not
because they overlook the noble original of free will? If you trace the free-willing
soul back to its eternal source, you will find that it proceeds from Him, who
"breathed into the nostrils of Adam the breath of life," that man might "become a
living soul." And where is the absurdity of asserting that by means of the mysteries
which we call redemption and sanctification, he reunites himself to that very spirit
which came from him; to that very soul which he breathed into the earthly Adam? If
man's dignity before the fall was such, that when St. Luke declares our Lord's human
generation, and comes to the highest round of the genealogical ladder, he is not afraid
to say that Christ was "the son of Adam, &c, who was the son of God," Luke iii, 38,
where is the absurdity of supposing that God in Christ kindly receives his son again,
when that son returns to him like the free-willing, penitent prodigal?
Nor need free will be proud of this unspeakable honour: for, not to mention its
creation, for which it is entirely indebted to free grace, does it not owe to Divine
favour all the blessings of redemption? If free grace should say to free will, "When
I passed by thee, and saw thee polluted in thy own blood, I said unto thee, Live;"
would not believing free will instantly bow to the dust, and thankfully acknowledge
the undeserved mercy? Why then should Zelotes think that free will will infallibly
forget its place, if it be raised to the honour of an evangelical, conjugal union with
free grace? If a prince raised a filthy, condemned, dead shepherdess from the dung
hill, the dungeon, and the grave; graciously advancing her to princely honours, and
a seat at his feet, or by his side; does it follow that she must necessarily forget her
former baseness? or that his condescension must unavoidably rob him of his native
superiority? For my part, when I hear St. John say, "Behold what manner of love the
Father hath bestowed upon us, that we [who submit our free will to free grace] should
be called the sons of God,—the wife of the Lamb," &c, far from being tempted to
forget my wretchedness, I am excited to "fear the Lord and his goodness," and
encouraged to "perfect holiness in that fear;" for "every man who hath this faith and
hope, purifieth himself, even as God is pure:" so far is he from necessarily walking
in pride as a vain-glorious Pharisee; or from exalting himself as a self-deified
antichrist! Beside, to all eternity the glaring truth, maintained by the apostle, will
abase free will, and secure the transcendent dignity of free grace: "What hast thou,
which thou hast not [more or less directly] received" of free, creating, persevering,
redeeming, sanctifying, or rewarding grace? "Who hath first given to it, and it shall
be recompensed to him again?" "For of him," i.e. of God, the bottomless and
shoreless ocean of free grace, "and through him, and to him, are all good things: to
whom be glory, for ever. Amen!"

———
SECTION XII.
The author sums up the opposite errors of Zelotes and Honestus, whom he invites to
a speedy reconciliation—To bring them to it, he urges strong and soft motives;
and after giving them some directions and encouragements, he concludes by
apologizing for his plainness of speech.
IF Honestus be not averse to the rational and Scriptural terms of peace proposed
in the preceding pages; and if I have removed the objections which Zelotes makes
against these terms, what remains for me to do but to press them both to be instantly
reconciled? To this end I shall once more urge upon them two powerful motives, the
one taken from the unspeakable mischief done by their unreasonable division, and
the other from the advantage and comfort which their Scriptural agreement will
produce.
Permit me, Zelotes, to begin by the mischief which you do, through your
opposition to the moral truths maintained by Honestus. If reason and Scripture
breathe through the preceding pages, is it not evident that, under pretence of exalting
free grace, which is the first weight of the sanctuary, you throw away the second
weight, which is the free will offering of sincere obedience; constantly refusing it the
place of a weight before God, when the children of men are weighed for eternal life
or eternal death, in the awful, decisive balance of election and reprobation? Does it
not necessarily follow from thence that the personal election of some men to eternal
salvation is merely of unscriptural free grace; while the personal reprobation of others
from grace and glory is entirely of tyrannical free wrath? Is not this the language of
your doctrine? "There is for the elect but one weight, bearing the stamp of Heaven
and everlasting love; namely, the finished work of Christ, which is absolutely and
irresistibly thrown into the scale of all who are predestinated to eternal life: and this
golden weight is so heavy that, without any of their good works, it will unavoidably
turn the scale for their eternal salvation. And, on the other hand, there is for the
reprobates but one weight, bearing the stamp of hell and everlasting wrath, namely,
the finished work of Adam, which is absolutely and irresistibly thrown into the scale
of all that are predestinated to eternal death: and this leaden weight is so heavy, that
let them endeavour ever so much to rise to heavenly joys, it will necessarily sink
them to eternal wo." Thus you turn the Gospel into a Calvinian farrago; whereas, if
you divided the truth aright, you would do both Gospel axioms justice; asserting, that
although the initial salvation of sinners is of free grace alone; yet the eternal salvation
of adult believers, which is judicially as well as graciously bestowed upon them by
way of reward, is both of free grace and of rectified free will; both of faith, and of its
voluntary works; both of Christ living, dying, and rising again for us; and of believers
graciously assisted (not despotically necessitated) to persevere in the obedience of
faith.

The mischief does not stop here. To make way for your error, you frequently
represent the second Scripture Scale, with the passages which it contains, as
Pharisaical or Mosaical legality; distressing the minds of the simple by your
unscriptural refinements, and hardening the Nicolaitans,—the practical Antinomians,
in their contempt of morality and sincere obedience. I do you justice, Zelotes: I
confess that, like Christ, you hate their deeds; but, alas! like antichrist, you love, you
dearly love their spurious doctrines of grace; and this inconsistency involves you in
perpetual difficulties and glaring contradictions. One moment Solifidianism makes
you extol their immoral principles; the next moment your exemplary piety makes you
exclaim against their consistent immoral practices. One hour you assure them that our
eternal justification entirely depends upon God's absolute predestination, and upon
the salvation completely finished by Christ for us; you openly declare that, from first
to last, our works have absolutely no hand in the business of salvation; and you
insinuate that a fallen believer is as much a child of God when he puts his bottle to
his neighbour to make him drunk, or when he commits adultery and premeditates
murder, as when he deeply repents and bears fruit meet for repentance. The next
hour, indeed, you are ashamed of such barefaced Antinomianism. To mend the matter
you contradict yourself, you play the Arminian, and assert that all drunkards,
adulterers, and murderers are unbelievers, and that all such sinners are in the high
road to hell. Thus you alternately encourage and chide, flatter and correct your
Nicolaitan converts; but one caress does them more harm than twenty stripes or
wounds; for instead of the precious balm of Gilead, you have substituted the cheap
balm of Geneva: a dangerous salve this, which slightly heals, and too often
imperceptibly poisons a wounded conscience. With this application they soon cure
themselves; one single dose of unconditional election to eternal life, of inamissible,
complete justification merely by the good works of another, or of "salvation finished
in the full extent of the word," without any of our outward performances, makes them
as hearty and cheerful as any Laodiceans ever were.
When they hear your Arminian pleas for undefiled religion, they wonder at your
legality. If you will be inconsistent, they will not: they are determined to be all of a
piece. You have inspired them with sovereign contempt for the preceptive,
remunerative, and vindictive part of the Gospel: nay, you have taught them to abhor
it, as the dreadful heresy of the Arminians, Pelagians, Pharisees, and free willers. And
thus you have inadvertently paved and pointed out the way to the Antinomian city of
refuge. Thither they have fled, by your direction, and having laid hold on the false
hope which you have set before them, they now stand completely deceived in selfimputed and non-imparted righteousness. It is true that you attack them there from
time to time; ashamed of the genuine consequence of your partial gospel, you call St.
James to your assistance, and erect a Wesleyan battery to demolish their Solifidian
ramparts: but, alas! you have long since taught them to nail up all the pieces of
evangelical ordnance; and when you point them against their towers, they do but
smile at your inconsistency. Looking upon you as one who is not less entangled in
the law, than risen Lazarus was in his grave clothes, they heartily pray that you may
be delivered from the remains of Moses' veil, and see into the privileges of believers

as clearly as they do; and when they have briskly fired back your own shots, legality!
legality! they sit down behind the walls which you take so much pains to repair, I
mean the walls of mystical Geneva, singing there a Solifidian Requiem to themselves,
and sometimes a triumphal Te Deum to one another.
Happy would it be for you, Zelotes, and for the Church of God, if the mischief
done by your modern gospel were confined to the immoral fraternity of the
Nicolaitans. But, alas! it produces the worst effect upon the moralists also. Honestus
and his admirers see you extol free grace in so unguarded a manner, as to demolish
free will, and unfurl the banner of free wrath. They hear you talk in such a strain of
"a day of God's power," in which the elect are irresistibly converted, as to make
sinners forget that now is the day of salvation, and the time to use one or two talents,
till the Lord comes with more. Perhaps also Honestus meets with a soul frightened
almost to distraction by the doctrine of absolute reprobation, which always dogs your
favourite doctrine of Calvinian election. To complete the mischief you drop some
deadly hints about the harmlessness of sin; or, what is still worse, about its
profitableness and sanctifying influence with respect to believers. Neither height nor
depth of iniquity shall separate them from the love of God Nay, the most grievous
falls, falls into adultery and murder, shall be so overruled, as infallibly to drive them
nearer to Christ, and of consequence to make them rise higher and sing louder in
heaven. This Solifidian gospel shocks Honestus. His moral breast swells against it
with just indignation; and supposing that the doctrine of free grace (of which you call
yourself the defender) is necessarily connected with such loose principles, he is
tempted to give it up, and begins perhaps to suspect that religious experiences are
only the workings of a melancholy blood, or the conceits of enthusiastic brains. This,
Zelotes, and more, is the mischief you inadvertently do by your warm opposition to
the doctrines of justice, which support the second Gospel axiom, and are inseparable
from the Scripture doctrines of grace.
And you, Honestus, if you lay aside the first weight of the sanctuary, are you less
guilty than Zelotes? When you say little or nothing of the fall in Adam, of our
recovery by Christ, and of our need of a living, victorious faith: and when, under the
plausible pretence of asserting our moral agency, and pleading for sincere obedience,
you keep out of sight the unsearchable riches of Christ, the wonderful efficacy of his
atoning blood, and the encouraging doctrine of free grace; do you not inadvertently
confirm Deistical moralists in their destructive notions, that scraps of moral honesty
will answer the end of exalted piety, and of renovating faith? And do you not increase
the prejudices of Zelotes; making him believe, by your sparing use of the first Gospel
axiom, that all who represent morality and good works as an indispensable part of
Christ's Gospel, are secret enemies to free grace, and stiff maintainers of Pharisaic
errors?
O Zelotes, O Honestus, what have ye done? What are ye still doing? Alas! ye drive
one another farther and farther from the complete "truth, as it is in Jesus." In your
unreasonable contention, you break the harmony of the Gospel; ye destroy the

Scripture Scales; ye tear in two the book of life, and run away with a mangled part,
which ye fondly take for the whole. Ye crucify Christ doctrinally: Honestus pierces
his right hand, while Zelotes transfixes the left; both pleading, as the scribes and
Pharisees did, that ye only crucify a "deceiver of the people."
A skilful physician, by prudently mixing two contrary drugs, may so temper their
effect as to compound an excellent medicine. Thus those ingredients, which, if they
were given alone, would perhaps kill his patients, by being administered together,
operate in corrective, qualifying conjunction, and prove highly conducive to health.
Happy would it be for your spiritual patients, if ye imitated his skill, by evangelically
combining the gracious promises, and the holy precepts, which support the two
Gospel axioms! But, alas! ye do just the reverse, when ye indiscriminately administer
only the truths of the first or of the second axiom. Thus, instead of curing your
patients, ye sour their minds; Honestus with the poisonous leaven of the Pharisees;
and Zelotes with the killing leaven of the Antinomians.
The practice of thousands shows what dangerous touches ye have, by these means,
given to their principles: for your admirers, O Zelotes, are encouraged so to depend
upon free grace, as not vigorously to exert the powers of free will. And it is well if
some of them do not lie down in stupid dejection, idly waiting for an overbearing
impetus of Divine grace, which, you insinuate, is to do all for us without us; while
others cheerfully rise up to play, in consequence of the Laodicean ease which
naturally flows from the doctrine of salvation Calvinistically finished. On the other
hand, your hearers, O Honestus, are so taught to depend upon their best endeavours,
and the faithful exertion of their free will, that many of them see no occasion ardently
to implore the help of free grace, as depraved, impotent, blind, guilty, hell-deserving
sinners ought to do. Trusting to what they will do to-morrow, they neglect and grieve
the Holy Spirit, which is ready to help their infirmities to-day. And it is to be feared
that many of them play the dangerous game of procrastination till the Sun of
righteousness sets, with respect to them; till all their oil is burned, and their lamps,
going out with a bad smell, leave them in the dreadful night when no man can work.
Who can tell the mischiefs which ye have already done by your mangled gospels?
It will be known in the great day. But suppose ye had only caused the miscarriage of
one soul; would not this be matter of unspeakable grief? If ye would esteem it a
misfortune to have occasioned the loss of your neighbour's horse; think, O think, how
sad a thing it must be to have caused, though undesignedly, the destruction of his
soul! The loss of the cattle upon a thousand hills can be repaired; but if a man should
gain the whole world, and through your wrong directions lose his own soul, what will
he, what will you give in exchange for his soul?
In the multitude of those, whose salvation is thus endangered, I see
Lorenzo—sensible, thoughtful, learned Lorenzo: his case is truly deplorable, and a
particular attention to it may convince you of the fatal tendency of a gospel which
wants almost one half of its proper weight. Although the dogmatical assertions of a

preacher, if they be supported by the charms of a mellifluous eloquence, or the
violence of a boisterous oratory, prevail with many; yet not with all. For while some
greedily drink in the very dregs of error, through the weakness of their minds, the
movableness of their passions, and the credulity which accompanies superstitious
ignorance; others are tempted to doubt of the plainest truths, through the nicety of a
keen wit, the refinements of a polite education, and the scrupulousness of a skeptical
understanding. Lorenzo is one of this number. He is determined not to pin his faith
upon any man's sleeve. And he sets out in search of religious truth with this just
principle, that religion may improve, but can never oppose good sense and good
morals. In this disposition Lorenzo hears Zelotes; and when Zelotes begins to play
upon his numerous audience with his rhetorical artillery, Lorenzo examines if the
cannon of his eloquence is loaded with a proper ball; if the solidity of his arguments
answers to the positiveness, loudness, or pathos of his delivery. Zelotes, not satisfied
to preach only the doctrine contained in the first Scripture Scale, takes upon himself
warmly to decry the doctrine contained in the second; and at times he even explodes
morality; unguardedly representing it as the cleaner way to hell. If this be the Gospel,
says Lorenzo, I must ever remain an unbeliever; for I cannot swallow down a cluster
of inconsistencies, whence the poison of immorality visibly distils.
He hears you next, Honestus; and he admires the rational manner in which you
prove man's free agency, and point out the delightful path of virtue; but, alas! you
mention neither our natural impotence, nor the help which free, redeeming grace has
laid on Christ for helpless sinners. As this doctrine is not repugnant to the light of
reason, Lorenzo prefers it to the Solifidian scheme of Zelotes. Thus reason stands
him instead of Christ, free will instead of free grace, and some external acts of
benevolence instead of the faith which renews the heart. And upon the same leg of
this outward morality he hops along in the ways of virtue, till a violent temptation
pushes him into some gross immorality. His wounded conscience begins then to want
ease and a cure; but he knows not where to seek it. Honestus seldom points him
clearly to the Saviour's blood; and when Zelotes does it, he too often defiles the
sacred fountain with unscriptural refinements, and immoral absurdities, artfully
wrapped up in Scripture phrases. Hence it is that Lorenzo does not see the remedy,
or that he turns from it with contempt. Nor should I wonder if, while each of you thus
keeps from him one of the keys of Christian knowledge, he remained a stranger to the
Gospel, and began to suspect that the Bible is a mere jumble of legends and
inconsistencies—an apple of discord thrown among men by crafty priests, and artful
politicians, to awe the vulgar, and divert the thoughts of the inquisitive. In these
critical circumstances he meets with Hume and Voltaire, whom he prefers to you
both; and, renouncing equally free grace and free will, he flees for shelter to open
infidelity and avowed fatalism. Thither numbers follow him daily; and thither your
refinements, O Zelotes, and your errors, O Honestus, will probably drive the next
generation, if ye continue to sap the foundation of the Gospel axioms. For the Gospel
can no more stand long upon one of its pillars, than you can stand long upon one of
your legs. Christianity without faith, or without works, is like a sun without light, or
without heat. Such Christianity is as different from primitive Christianity, as such a

sun is different from the bright luminary at whose approach darkness flies and
winters retire.
Nor are Lorenzo, and his Deistical friends, only hurt by your doctrinal mistakes.
Ye, yourselves, probably feel the bad effects of your parting the Gospel axioms. It is
hardly possible that ye should take off the fore wheels, or the hind wheels of the
Gospel chariot, without retarding your own progress toward the New Jerusalem. To
say nothing of your spiritual experiences, may I not inquire if Honestus, after all his
discourses on morality and charity, might not, in some instances, be a little more
moral, or more extensively charitable, if not to the bodies, at least to the souls of his
neighbours? And may I not ask Zelotes, if after all his encomiums upon free grace,
he might not be a little more averse to narrowness of spirit, unscriptural positiveness,
and self-electing partiality; a little less inclined to rash judging, contempt of his
opponents, and free wrath?
Should ye find, after close examination, that these are the mischievous
consequences of your variance; and should ye desire to prevent them, ye need only
go half way to meet and embrace each other. You, Zelotes, receive the important
truth which Honestus defends, and, in subordination to Christ and free grace, preach
free will, without which there can be no acceptable obedience. And you, Honestus,
espouse the delightful truth recommended by Zelotes. Preach free grace, without
which free will can never be productive of sincere morality. So shall you vindicate
morality and free will with less offence to Zelotes, and with more success among
your own admirers. In a word, instead of parting the two Gospel axioms, and filling
the Church with Gnostics or formalists; with Antinomian believers, or faithless
workers; instead of tearing our Priest asunder from our King, and making Christianity
a laughing stock for infidels by your perpetual divisions, admit the use of the
Scripture Scales, contend for the faith once delivered to the saints; and, dropping
your unreasonable and unscriptural objections against each other, seek, hand in hand,
"Fulsome," the gross Antinomian, and Lorenzo, the immoral moralist; earnestly seek
these lost sheep, which ye have inadvertently driven from the good Shepherd, and
which now wander upon the dark mountains of immorality and skepticism. They may
be brought back; they are not yet devoured by the roaring lion. If you will reclaim
them, you, Honestus, calm the agitated breast of Lorenzo, and strengthen his feeble
knees, by all the reviving, exhilarating truths of the first Gospel axiom. And you,
Zelotes, instead of frightening him from these truths by adulterating the genuine
doctrine of free grace, with loose, Solifidian tenets; or by slyly dropping into the cup
of salvation which you offer him, poisonous drops of free wrath, Calvinian
reprobation, and necessary damnation; recommend yourself to his reason and
conscience by all the moral truths which spring from the fitness of things and the
second Gospel axiom. With regard to Fulsome, remember, O Zelotes, that you are
commanded to "feed the fat with judgment," and that Christ himself fed the ancient
Laodiceans with that convenient food. Give therefore to this modern Laodicean
chiefly the Gospel truths which fill the second Gospel scale. But give them to him in
full weight. Let him have a good measure, pressed down, and running over into his

Antinomian bosom, till he "hold the truth in unrighteousness" no more. And that he
may receive the "whole truth as it is in Jesus," be you persuaded, Honestus, to second
Zelotes. Enforce your moral persuasions upon Fulsome, by all the weighty,
evangelical arguments which the first axiom suggests. So shall you break the force
of his prejudices. He will see that sincere obedience is inseparable from true faith;
and, being taught by happy experience, he will soon acknowledge that the doctrine
of free will is as consistent with the doctrine of free grace, as the free returning of our
breath is consistent with the free drawing of it. Thus ye will both happily concur in
converting those whom ye have inadvertently perverted.
While, like faithful dispensers of Gospel truths, ye weigh in this manner to every
one his portion of physic or food in due season, and in proper scales; our Lord, by
lifting upon you the light of his pleased countenance, will make you sensible, that,
in spirituals as well as in temporals, "a false balance is an abomination to him; but
a just weight is his delight." Your honesty may indeed offend many of your admirers,
and make you lose your popularity; but prefer the testimony of a good conscience to
popular applause; and the witness of God's Spirit to the praise of party men. Nor be
afraid to share the fate of our great Prophet, and of his blunt forerunner, who, by
firmly standing to the Gospel axioms, lost their immense congregations and their
lives. Christ fell a sacrifice not only to Divine justice, but also to Caiaphas' Pharisaic
rage against the truths contained in the first Scale; and John the Baptist had the
honour of being beheaded, for bearing his bold testimony to those contained in the
second Scale, and against the Antinomianism of a professing prince, who "observed
him, heard him gladly, and did many things." O Honestus, O Zelotes, think it an
honour to tread in the steps of these two martyred champions of truth. Let them
revive, and preach again in you. Shrink not at the thought of the Pharisaic contempt,
and of the Antinomian abuse which await you, if you are determined to preach both
the anti-Pharisaic and the anti-Solifidian part of the Gospel. On the contrary, be
ambitious to suffer something for him, who calls himself the truth: for him, who
suffered so much for you, and who, for the joy of your salvation, which was set
before him, despised the shame, endured the cross, and now sits at God's right hand,
ready to reward your faithfulness with a crown of righteousness, life, and glory.
Ye should wade to that triple crown through floods of persecution, and rivers of
blood, if it were necessary. But God may not call you to suffer for your faithfulness.
And if he do, he will reward you, even in this life, with a double portion of peace and
love. While the demon of discord sows the tares of division, and blows up the coals
which bigotry has kindled, ye shall inherit the beatitude of peace makers. "The peace
of God, which passes all understanding," shall rest upon you as it does upon all the
sons of peace. And the delightful tranquillity restored to the Church, shall flow back
into your own souls, and be extended as a fiver to your families and neighbourhood,
which your opposite extremes have perhaps distracted.
What a glorious prospect rises before my exulting imagination! A holy, catholic
Church! A Church, where the communion of saints, the forgiveness of sins, and the

foretastes of eternal life, are constantly enjoyed; where swords are beat into reaping
hooks; and where shouts for controversial engagements are turned into songs of
brotherly love! To whom, next to God, are we obliged for this wonderful change? It
is to you, Zelotes, whose intemperate zeal is now rectified by the judicious solidity
of Honestus; and to you, Honestus, whose phlegmatic religion is now corrected by
the fervour of Zelotes. Henceforth, instead of contending with each other, ye
amicably bear together the ark of the Lord. While ye triumphantly sustain the sacred
load, and while Christian psalmists joyfully sing, "Behold how good and pleasant a
thing it is for brethren to dwell together in unity; union is the refreshing dew which
falls upon the hill of Sion, where the Lord has promised his blessing, and life for
evermore:"—while they sing this, I see the thousands of Israel pass the "waters of
strife," and take possession of the land of Canaan—the spiritual kingdom of God.
Their happiness is almost paradisiacal! "The multitude of them that believe are of one
heart and of one soul: they continue steadfastly in the apostles' doctrine and
fellowship—in breaking of bread, and in prayers. They eat their meat with gladness
and singleness of heart; neither says any of them that aught of the things which he
possesses is his own: for they have all things common; they are perfected in one."
Truth has cast them into the mould of love. Their hearts and their language are no
more divided. They think and speak the same. In a word, Babel is no more, and the
New Jerusalem comes down from heaven.
O Zelotes! O Honestus! shall this pleasing prospect vanish away as the colours of
the rainbow? Will ye still make Lorenzo think that the Acts of the Apostles is a
religious novel? And the Christian harmony there described a delusive dream? O God
of peace, truth, and love, suffer it not. Bless the scriptures, bless the arguments which
fill these pages. Give, O give me favour in the sight of the two antagonists whom I
address. Make me, unworthy as I am, the mean of their lasting reconciliation.
Remove their prejudices; soften their hearts; humble their minds; and endue me with
the strength of a spiritual Samson; that, taking these two pillars of our divisions in
the arms of praying love, I may bend them toward each other, and press them, breast
to breast, upon the line of moderation, till they become one with the truth, and one
with each other. When thou hadst prospered the endeavours of Abraham's servant,
to the bringing about the marriage of Isaac and Rebecca, thou wroughtest new
miracles. Thou didst melt angry Esau in the arms of trembling Jacob, and injured
Joseph over the neck of his relenting brethren. Repeat, good Lord, these ancient
wonders; show thyself still the God of all consolation. Let me not only succeed in
asserting the evangelical marriage of condescending free grace and humble free will;
but also in reconciling the contentious divines, who rashly put asunder what thou hast
so strongly joined together.
O Zelotes! O Honestus! my heart is enlarged toward you. It ardently desires the
peace of Jerusalem and your own. If to-day ye do not despise the consistent
testimonies of the fathers, and of our reformers; if to-day ye regard the whispers of
reason, and the calls of conscience; if to-day ye reverence the suffrages of the
prophets, the assertions of the apostles, and the declarations of Jesus Christ; if to-day

"ye hear the voice of God" speaking to you by the Spirit of truth, and by the Prince
of Peace; "harden not your hearts." You, Zelotes, harden it not against free will,
sincere obedience, and your brother Honestus. And you, Honestus, humbly bow to
free grace, and kindly embrace your brother Zelotes. All things are now ready. Come
together to the marriage of free grace and free will. Come to the feast of
reconciliation. Jesus himself will be there, to turn your bitter "waters of jealousy" into
the generous wine of "brotherly kindness." Too long have you begged to be excused;
saying, "I have married a wife; I have espoused a party, and therefore I cannot come!"
Party spirit has seduced you; put away that strumpet. Espouse truth; embrace love;
and you will soon give each other the right hand of fellowship.
I have gently drawn you both with the bands of a man—with rational arguments.
I have morally compelled you with the Spirit's sword, "the word of God." By the
numerous and heavy weights, which fill these Scripture Scales, I have endeavoured
to turn the scale of the prejudices, which each of you has entertained against one of
the Gospel axioms. But, alas! my labour will be lost, if you are determined still to rise
against that part of the truth, which each of you has hitherto defended. Come, then,
when reason invites, when revelation bids, when conscience urges, yield to my plea:
nay, yield to the solicitations of thousands; for although I seem to mediate alone
between you both, thousands of well wishers to Sion's peace, thousands of moderate
men, who mourn for the desolations of Jerusalem, wish success to my mediation.
Their good wishes support my pen; their ardent prayers warm my soul; my love for
peace grows importunate, and constrains me to redouble my entreaties. O Zelotes, O
Honestus, by the names of Christians, and Protestants, which ye bear; by your regard
for the honour and peace of Sion; by the blessings promised to them that love her
prosperity; by the curses denounced against those who widen the breaches of her
walls; by the scandalous joy, which your injudicious contentions give to all the
classes of infidels; by the tears of undissembled sorrow, which God's dearest children
shed in secret over the disputes which your mistaken zeal has raised, and which your
opposition to a part of the truth continues to foment; by your professed regard for the
sacred book, which your divisions lacerate, and render contemptible; by the worth of
the souls, which you fill with prejudices against Christianity; by the danger of those
whom you have already driven into the destructive errors of the Antinomians and of
the Pharisees; by the Redeemer's seamless garment, which you rend from top to
bottom; by the insults, the blows, the wounds which Christ personal received in the
house of his Jewish friends; and by those which Christ doctrinal daily receives at
your own hands; by the fear of being found proud despisers of one half of God's
revealed decrees, and rebellious opposers of some of the Redeemer's most solemn
proclamations; by all the woes pronounced against the enemies of his royal crown,
or of his bloody cross; by the dreadful destruction which awaits antichrist; whether
he transforms himself into an angel of light, artfully to set aside Christ's righteous
law; or whether he appears as a man of God, slyly to supersede Christ's gracious
promises; by the horrible curse which shall light on them, who, when they are
properly informed, and lovingly warned, will nevertheless obstinately continue to
weigh out, in false balances, the food of the poor to whom the Gospel is preached;

and, above all, by the matchless love of him who "was in Christ reconciling the world
unto himself," I entreat you, "suffer the word of reconciliation: be ye reconciled" to
reason and conscience; to each other and to me; to all the Bible and to primitive
Christianity; to Christ our King and to Christ our Priest. So shall all unprejudiced
Christians meet and embrace you both, upon the meridian of moderation and
Protestantism, which stands at an equal distance from Antinomian dreams and
Pharisaic delusions.
O Zelotes! O Honestus! mistaken servants of God; if there be any consolation in
Christ; if any delight in truth; if any comfort in love; if any fellowship of the Spirit;
if any bowels of mercies, fulfil ye my joy, and the joy of all moderate men in the
Church militant; nay, fulfil ye the joy of saints and angels in the Church triumphant:
"be ye like minded; having the same love; being of one accord; of one mind. Let
nothing be done through strife or vain glory; but in lowliness of mind, let each
esteem the other better than himself. Look not each on his own things, [on the
scriptures of his favourite scale;] but look also on the things of the other," on the
passages which fill the scale defended by your brother. Remember, that if we "have
all faith," and all external works, without "charity we are nothing." "Charity suffereth
long, and is kind: charity envieth not: charity seeketh not her own: charity rejoiceth
not in iniquity and discord, but rejoiceth in the truth," even when the truth bruiseth
the head of our favourite serpent—our darling prejudice. Let then charity, neverfailing charity, perfect you both in one. Hang on this golden beam, and it will make
you a couple of impartial, complete divines, holding together as closely, and
balancing one another as evenly as the concordant passages which form my Scripture
Scales.
My message respecting the equipoise of the Gospel axioms I have endeavoured
to deliver with that plainness and earnestness which the importance of the subject
calls for; if, in doing it, my aversion to unscriptural extremes, and my love of
peaceful moderation have betrayed me into any unbecoming severity of thought, or
asperity of expression, forgive me this wrong, which I never designed, and for which
I would make you all possible satisfaction, if I were conscious of guilt in this respect.
Ye are sensible that I could not act as a reconciler, without doing first the office of
an expostulator and reprover; an office this which is so much the more thankless, as
our very friends are sometimes prone to suspect that we enter upon it, not so much
to do them good, as to carry the mace of superiority, and indulge a restless, meddling,
censorious, lordly disposition. If unfavourable appearances have represented me to
you in these odious colours, give me leave to wipe them off, by cordial assurances
of my esteem and respect for you. Yes, my dear, though mistaken brothers, I sincerely
honour you both for the good which is in you; being persuaded that your mistakes
spring from your religious prejudices, and not from a conscious enmity against any
part of the truth. When I have been obliged to expose your partiality, I have
comforted myself with the pleasing thought that it is a partiality to an important part
of the Gospel. The meek and lowly Saviour, in whose steps I desire to tread, teaches
me to honour you for the part of the truth which you embrace, and forbids me to

despise you for that which you cannot yet see it your duty to espouse. Nay, so far as
ye have defended free grace without annihilating free will, or contended for free will
without undervaluing free grace, you have done the duty of evangelists in the midst
of this Pharisaic and Antinomian generation. For this ye both deserve the thanks of
every Bible Christian, and I publicly return you mine. Yes, so far as Zelotes has built
the right wing of Christ's palace, without pulling down the left; and so far as
Honestus has raised the left wing, without demolishing the right, I acknowledge that
ye are both ingenious and laborious architects, and I shall think myself highly
honoured, if, like an under labourer, I am permitted to wait upon you, and to bring
you some rational and Scriptural materials, that you may build the temple of Gospel
truth with more solidity, more evangelical symmetry, and more brotherly love, than
you have yet done.
God only knows what contemptible thoughts I have of myself. It is better to spread
them before him, than to do it before you. This only I will venture to say; in a
thousand respects I see myself vastly inferior to either of you. If I have presumed to
uncover your theological sores, and to pour into them some tincture of myrrh and
aloes, it is no proof that I prefer myself to you. A surgeon may open an imposthume
in a royal breast, and believe that he understands the use of his scissors and probe
better than the king, without entertaining the least idea of his being the king's
superior. If I have made a pair of Scripture Scales, which weigh Gospel gold better
than your single scales; it no more follows that I esteem myself your superior, than
it follows that an artist who makes scales to weigh common gold esteems himself
superior to the ministers of state, because he understands scale making better than
they.
Horace will help me to illustrate the consistency of my reproofs to you, with my
professions of respect for you. I consider you, Zelotes, as a one-edged sword, which
cuts down the Pharisaic error; and you, Honestus, as a one-edged scymetar, which
hews the Antinomian mistakes in pieces; but I want to see you both as the Lord's
two-edged sword; and I have indulged my Alpine roughness, in hopes that (through
the concurrence of your candour with the Divine blessing which I implore on these
pages) you will be ground to the other edge you want. This, ye know, cannot be done
without some close rubbing; and, therefore, while ye glitter in the field of action, let
not your displeasure arise against a grinding stone cut from the neighbourhood of the
Alps, and providentially brought into a corner of your Church, where it wears itself
away in the thankless office of grinding you both, that each of you may be as dreadful
to Antinomianism and to Pharisaism, as the cherub's "flaming sword, which turned,
and cut every way," was terrible to the two first offenders. So shall ye keep the way
to the tree of life in an evangelical manner; and instead of triumphing over you, as
I go the dull round of my controversial labour, I shall adopt the poet's humble
saying:—
Fungor vice cotis, acutum
Reddere quœ ferrum valet, exsors ipsa secandi.

Not that I dare to flaming zeal pretend,
But only boast to be the Gospel's friend;
To whet you both to act, and, like the hone,
Give others edge, though I myself have none.
Or rather, considering what the prophet says of the impartial hand which weighed
feasting Belshazzar, and wrote his awful doom upon the wall that faced him, I will
pray: "O God, be merciful to me a sinner; and when I turn my face to the wall on my
dying bed, let not my knees smite one against the other at the sight of the killing
word, 'TEKEL: thou art weighed in the balances and art found wanting.' Let me not
be 'found wanting' either the testimony of thy free grace, through faith, or the
testimony of a good conscience through the works of faith. So shall the Spirit of thy
free grace bear witness with my free-willing spirit, that I am a child of thine, that I
have kept the faith, and that in the great day, when I shall be weighed in the balances
of the sanctuary, I shall be found a justified sinner, according to the anti-Pharisaic
weights, which fill the first Scripture Scale; and a justified believer, according to the
anti-Solifidian weights, which fill the second."
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[1 The Rev. Mr. Whitefield, in his answer to the bishop of London's Pastoral
Letter, says, "That prayer is not the single work of the Spirit, without any cooperation
of our own, I readily confess. Who ever affirmed that there was no cooperation of
our own minds, together with the impulse of the Spirit of God?" Now, that many rest
short of salvation, merely by not co-operating with the Spirit's impulse, is evident,
if we may credit these words of the reverend author: "There is a great difference
between good desires and good habits. Many have the one who never attain to the
other. Many (through the Spirit's impulse) have good desires to subdue sin; and yet
resting (through want of co-operation) in those good desires, sin has always the
dominion over them." (Whitefield's Works, vol. iv, pages 7, 11.) Mr. Whitefield
grants, in these two passages, all that I contend for in these pages respecting the
doctrine of our concurrence or co-operation with the Spirit of free grace, that is,
respecting our doctrine of free will; and yet his warmest admirers will probably be
my warmest opposers. But why? Because I aim at (what Mr. Whitefield sometimes
overlooked) consistency.]
[2 When Isaiah saith, "I was found of them that sought me not," &c, Rom. x, 23,
he does not contradict his own exhortation, to "seek the Lord while he may be
found." That noble testimony to the doctrine of grace does not militate against the
doctrine of liberty: but it proves, (1.) That free grace is always beforehand with free
will: and (2.) That as God freely called the Jews to the Mosaic covenant of
peculiarity; so he gratuitously calls the Gentiles to the Christian covenant of
peculiarity; neither Jews nor Gentiles having previously sought that inestimable
favour. But when God has so far revealed himself either to Jew or Gentile, as to say,
"Seek ye my face," we to him who does not answer in truth and in time, "Thy face,
Lord, will I seek."]
[3 I beg the reader would pay a peculiar attention to what precedes and follows
this clause. I myself would condemn it, as subversive of the doctrine of grace, and
Pharisaical, if I considered it as detached from the context, and not guarded or
explained by the words in Italics, upon which the greatest stress is to be laid. If
Zelotes has patience to read on he will soon see how the secondary trust in the
obedience of faith, which I here contend for, is reconcilable with our primary trust
in Christ.]
[4 Mr. Wesley is too judicious a divine to sign a paper that leaves the second
axiom quite unguarded. Accordingly we find that axiom guarded in these words of
Mr. Shirley's declaration: "No one is a believer, (and consequently cannot be saved,)

who doth not good works where there is time and opportunity." Nevertheless, this
clause does not by far form so solemn a guard as might have been demanded upon
so remarkable an occasion. Mr. Shirley, and the clergy that accompanied him, might
with propriety have been desired to remove the fears of those who signed the
declaration which he had drawn up, by signing at least the following memorandum:
"Forasmuch as Aaron, David, Solomon, Peter, and the incestuous Corinthian did not
do good works when they, or any of them worshipped a golden calf, Milcom, and the
abomination of the Zidonians,—denied Christ, or committed adultery, murder, or
incest, we hereby solemnly declare, in the sight of God, that we abhor the doctrine
of the Solifidians, who say that the above-mentioned backsliders had justifying,
saving faith, while they committed the above-mentioned crimes; such a doctrine
being perilous and abominable; because it absolutely overturns the twelfth article of
our Church, and encourages all Christians to make Christ the minister of sin, and to
believe that they may commit the most atrocious crimes, without losing their faith,
their justification, and their title to a throne of glory."
If Mr. Shirley and his friends had refused to sign such a memorandum as this, the
world would have had a public demonstration that Calvinism is the doctrine of
Protestant indulgences; and that it establishes speculative, and consequently makes
way for practical Antinomianism in all its most flagrant immoralities, as well as in
its most winning refinements.]
[5 The title of a Calvinistic pamphlet published against the Fourth Check.]
[6 The word in the original has a peculiar force: (sunantilambanetai.) It expresses
at once how God's Spirit does his part (sun) "with us," and (anti) "over against us;"
like two persons that take up a burden together and carry it, the one at one end, and
the other at the other end; or like a minister and a congregation. who join in prayer
by alternately taking up the responses of the Church.]
[7 "O ye mortals, dismiss your cares, and unbend your minds. Predestination rules
the world: all things happen according to a fixed decree." (Manilius.)]
[8 This very passage was urged to a friend of mine by the obdurate highwayman
who was hanged last year at Shrewsbury! He cited it on the morning of his execution,
to excuse his crimes, and to comfort himself. He had drunk so deeply into the
doctrine of necessity, bound will, and fatalism, that he was entirely inaccessible to
repentance. What pity is it that Zelotes should countenance so horrid a misapplication
of the Scriptures! Heated Austin is my Zelotes in this respect. Bishop Davenant saith
of him, that "he did not abhor fate;" and to prove his assertion he quotes the
following words of that father:—"If any one attributes human affairs [which take in
all the bad thoughts, words, and actions of men,] to fate, because he calls the will and
the power of God by the name of fate, let him hold his sentiment and alter his
language. Sententiam teneat, linguam corrigat." (Aug. De Grat. lib. 5, c. 1.) Is not
this granting Mr. Voltaire as much fatalism as he contends for? and gilding the fatal

pill so piously as to make it go down glib with all the rigid bound willers in
Christendom?]
[9 I use these limited expressions because, upon second thoughts, I do not
absolutely assent to Mr. Edwards' doctrine, that the will always necessarily follows
the last dictate of the understanding. I now think that in this respect Calvin's
judgment deserves our close attention:—"Sic interdum flagitii turpitudo conscientiam
urget, ut non sibi imponens sub falsa boni imagine, sed sciens et volens, in malum
ruat. Ex quo affectu prodeunt istæ voces, 'Video meliora proboque, Deteriora
sequor.'" (Inst. lib. 2, cap. 2, section 23.) Sometimes the horrid nature of vice so
urges the conscience, that the sinner, no longer imposing upon himself by the false
appearance of good, knowingly and willingly rushes upon evil. Hence flow these
words, I see and approve what is good, but follow what is bad.
Since these sheets went to the press, I have seen Mr. Wesley's Thoughts upon
Necessity. He strongly sides with Calvin against Edwards. For after asserting that
sometimes our first, sometimes our last judgment is according to the impressions we
have received; that in some cases we may or may not receive those impressions; and
that in most we may vary them greatly; he denies that the will necessarily obeys the
last judgment, and affirms that "the mind has an intrinsic power of cutting off the
connection between the judgment and the will."]
[10 I make these exceptions for two reasons: (1.) Because I am sensible of the
justness of Ovid's advice to persons in love:—
Principiis obsta, sero medicina paratur, &c.
For if love, and indeed any other violent passion, is not resisted at its first
appearance, it soon gets to such a height that it can hardly be mastered, till it has had
its course. (2.) Because a habit strongly rooted is a second nature. It is far easier to
refrain from the first acts than to break off inveterate habits of virtue or of vice. In
such cases, powerful, uncommon impulses of grace or of temptation are peculiarly
necessary to throw us out of our beaten track. Hence the strong comparison of the
prophet, "Can the Ethiopian change his skin, or the leopard his spots? Then may ye
also, that are accustomed to do evil, do good,"—without a more than common
assistance of Divine grace.]
[11 Soar to the stars, and with his mind travel round the universe.]
[12 yuch is sometimes taken only for the principle of animal life. Thus, Rev. viii,
9, "The third part of the sea became blood, and the third part of the creatures which
were in the sea: and had yucaj [not natural but] animal life, died." Hence Calvin
himself renders the word yucikoj, animal man, though our translators render it
"natural man," as if the Greek word were fusikoj. And upon their mistakes a vast

majority of mankind are rashly represented as being absolutely destitute of all
capacity to receive the saving truths of religion.]
[13 That this is the true meaning of Psalm cx, 3, is evident from the context. Read
the whole Psalm; compare it with Psalm cxlix, 6; Mal. iv, 1, 2, 3; and Rev. xix, 19;
and you will see that "the day of God's power," or "the day of God's army," is the day
of his wrath against his enemies: a day this which is expressly mentioned two verses
after, and described in the rest of the Psalm.]
[14 When Calvin speaks of the absolute destruction of "so many nations, which,
(una cum liberis eorum infantibus,) together with their little children, are involved
without remedy in eternal death by the fall," he says that "God foreknew their end
before he made man;" and he accounts for his foreknowledge thus: "He foreknew it,
because he had ordained it by his decree:" a decree this, which three lines above he
calls "horribly awful." "Et ideo præscivit, quia decreto suo sic ordinarat. Decretum
quidem horribile, fateor." And in the next chapter he observes, that, "Forasmuch as
the reprobates do not obey the word of God, we may well charge their disobedience
upon the wickedness of their hearts; provided we add at the same time that they were
devoted to this wickedness, because, by the just and unsearchable judgment of God,
they were raised up to illustrate his glory by their damnation." "Modo simul adjicitur,
ideo in hanc pravitatem addictos, quia justo, et inscrutabili Dei judicio suscitati sunt,
ad gloriam ejus sua damnatione illustrandam." This Calvinism unmasked may be
seen in Calvin's Institutes, third book, chap. 23, sec. 7, and chap. 24, sec. 14.]
[15 According to the doctrine maintained in these pages, God is the first cause of
our conversion, or of our "becoming wheat." But man is the first cause of his own
perversion, or his "becoming chaff."]
[16 I have advanced several arguments to prove that Judas was sincere, when
Christ chose him to the apostleship. I beg leave to confirm them by the judgment of
two of the fathers. St. Chrysostom, in his fifty-second discourse, says, O Iouda;
Basileiaj uioj prwton hn, &c. That is, "Judas was at first a child of the kingdom,
and heard it said to him with the disciples, 'You shall sit upon twelve thrones;' but at
last he became a child of hell." And St. Ambrose, upon Rom. ix, 13, has these
remarkable words, Non est personarum acceptio in præscientia Dei, &c, That is,
"There is no respect of persons in God's foreknowledge; for prescience is that
whereby he knows assuredly how the will of every man will be, in which he will
continue, and by which he shall be damned or crowned, &c. They who, as God
knows also, will persevere in goodness, are frequently bad before; and they who, as
he knows also, will be found evil at last, are sometimes good before, &c. For both
Saul and Judas were once good." Hence it is, that he says, in another place,
"Sometimes they are at first good, who afterward become and continue evil; and in
this respect they are said to be written in the book of life, and blotted out of it."]

[17 Dr. Tucker judiciously unfolds St. Augustine's thought, where he says, "There
is a sense, in which it may be allowed on the semi-Pelagian, [semi-Augustinian] or
Arminian plan, that grace is irresistible: but it is a sense that can do no manner of
service to the cause of Calvinism. Grace, for instance, especially prevenient, or
preventing grace may be considered as a precious gift, or universal endowment, like
the common gifts of health, strength, &c, in which case the recipient must necessarily
receive them; for he has not a power to refuse. But after he has received them, he
may, choose whether he will apply them to any good and salutary purposes or not:
and on this freedom of choice rests the proper distinction between good and evil,
virtue and vice, morality and immorality. Grace therefore must be received; but, after
it is received, it may be abused: the talent may be hid in a napkin, and the Spirit may
be quenched, or have a despite done to it."]
[18 I desire the reader to take notice that this doctrine of the absolute freedom of
prevenient grace, or initial salvation, is all along maintained in my first Scale; and
that if Vossius' account of the semi-Pelagians is exact, Zelotes cannot justly charge
us with semi-Pelagianism: and we have as much right to be called orthodox as the
fathers themselves.]
[19 This would be true if it were spoken of the predestination which I contend for:
but it is a great mistake when it is affirmed of the doctrine of efficacious, absolute
predestination maintained by Zelotes.]
[20 This good father, to guard the doctrine of grace as well as that of justice,
should have observed that free grace is the first cause, and free will the second, in our
choice of moral good; but that free will is the first cause in our choice of moral evil.
Forgetting to make these little distinctions, he has given the Calvinists just room to
complain, and has afforded the Pelagians a precedent to bear hard upon the doctrine
of grace. Should some prejudiced reader think that this doctrine ascribes too much
to man, because it makes free will a first cause in the choice of moral evil, I answer
two things: (1.) To make God the first cause of moral evil is to turn Manichee, and
assert that there is an evil as well as a good principle in the Godhead. (2.) When we
say that free will chooses moral evil of itself, without necessity, and is, of
consequence, the first cause of its own evil choice; we do not mean that free will is
its own first cause. No: God made the free-willing soul, and freely endued man with
the power of choosing without necessity. Thus God's supremacy is fully secured. If,
therefore, in the day of probation, we have the cast, when good and evil are set before
us; our free will is not placed on a level with God by this tremendous power, but we
place ourselves voluntarily under the rewarding sceptre of free grace, or the iron rod
of just wrath. By this mean God maintains both his sovereignty as a king, and his
justice as a judge; while man is still a subject fit to be graciously rewarded or justly
punished, according to the doctrines of free grace and just wrath.]
[21 Burnet's History of the Reformation, (second edition, part i, p. 291,) and a
pamphlet entitled, A Dissertation on the Seventeenth Article, &c, furnish me with

these important quotations. The last seems greatly to embarrass Mr. Hill. He attempts
to set it aside, by urging: (1.) That in The Necessary Erudition of a Christian Man,
"the doctrines of the mass, transubstantiation, &c, are particularly taught as necessary
to salvation." (2.) That "Bonner and Gardiner, as well as Cranmer, gave their
imprimatur to it." And, (3.) That "even in this book the doctrine of predestination is
not denied, but the thing itself clearly admitted; only it is laid down in such a manner
as not to, &c, supersede the necessity of personal holiness." To this I answer: (1.)
That Cranmer expressly recanted the errors which Mr. Hill mentions, but instead of
recanting the doctrines of free grace and free will, he proceeded upon that very plan,
in drawing up our articles and liturgy, as I shall prove just now. (2.) That Bonner and
Gardiner gave their imprimatur to this quotation, no more proves that it contains
false doctrine, than their subscribing to the thirty articles some years after shows that
our articles are heretical. (3.) We thank Mr. Hill for informing the public that the
book called The Erudition of a Christian Man, "clearly admits the doctrine of
predestination only in such a manner as not to supersede the necessity of holiness."
This is just the manner in which we admit it after Cranmer in our seventeenth article.
And we argue thus:—If the doctrine of free grace and free will, admirably well
balanced by Cranmer in The Erudition of a Christian Man, be a false doctrine,
because the book contains some Papistical errors; does it not follow that the doctrine
of a predestination consistent with personal holiness is a false doctrine, since (Mr.
Hill himself being judge) such a doctrine is clearly admitted in that very book? If Mr.
Hill give himself time to weigh this short answer to his pamphlet, entitled, "Cranmer
vindicated from the charge of [what he is pleased to call] Pelagianism, by the author
of Goliath slain;" I make no doubt but he will see that Goliath, (if that word means
our doctrine,) far from being slain, is not so much as wounded.]
[22 The Rev. Mr. Toplady makes much ado in his Historic Proof of the Calvinism
of our Church, about some dissenters whom he calls free willers, and represents as
the first separatists from the Church of England. But they were rigid Pelagian free
willers, and not moderate, Bible free willers, such as Cranmer was, and all
unprejudiced Churchmen are. This is evident from the account which Mr. Toplady
himself gives us of their tenets, page 54. Some of which are as follows:—"That
children are not born in original sin: that lust after evil is not sin, if the act be not
committed," &c. Honestus does not run into such an extreme: much less we, who
stand with Cranmer on the line of moderation, at an equal distance from Calvinian
rigid bound willers, and from Pelagian rigid free willers. I hope this hint is sufficient
to show that though the simple may be frightened by the words free willers and
separatists, no judicious Church-of-England man will think that he separates from our
Church when he stands to the harmonizing doctrine of free grace and free will, which
is maintained in our tenth article, and in these pages.]
[23 I add the words "continued and final," to guard the unconditional freeness of
initial justification and salvation: because this justification is previous to all works
on our part, and because all good works are but the voluntary (Zelotes would say the

necessary) fruits of the free gift, which is come upon all men to justification, Rom.
v, 18.]
[24 Not having the original, I extract what follows of Clement's, from Mr.
Wesley's "Christian Library," vol. 1. The quotations from the epistles of Barnabas,
Polycarp, and Ignatius are taken from the translation of Thomas Elborowe, vicar of
Chiswick. It is to be met with in his book, called "A Prospect of Primitive
Christianity, as it was left by Christ and his Apostles;" printed in the Savoy, 1668.]
[25 By comparing these two sentences, it is evident St. Clement believed and
taught that our charity not only causes us to cover the sins of others, but in a
secondary sense causes also God's covering of our own sins: the first cause of pardon
being always his free grace in Jesus Christ. Mr. Baxter exactly expresses St.
Clement's sentiment in his comment upon these words of St. Peter:—"Above all
things have fervent charity among yourselves; for charity shall cover the multitude
of sins." "It is but partiality (says he) and jealousy of the cause of justification among
the Papists, which makes some excellent expositors distort the text, so as to exclude
from its sense God's covering of our sins; because they consider not aright, (1.) That
pardon, as continued, and as renewed, has more for the condition of it required in us,
than the first pardon and begun justification has. The first act of sound faith serveth
for the beginning, but the continuance of it [of sound faith] with its necessary fruits
[love, &c,] is necessary to the continuance of pardon. (2.) That the faith which is
required to justification and pardon, is giving up ourselves to God the Father, Son,
and Holy Ghost in the baptismal covenant; that is, our Christianity, which is not put
in opposition to that love or repentance, which is still implied as part of the same
covenant consent, or as its necessary fruit; but to the works of the law of Moses, or
of works, or to any works that are set in competition with Christ and free grace. If
prejudice hindered not men, the reading of the angel's words to Cornelius, and of
Christ's, ('forgive and ye shall be forgiven,')and the parable of the pardoned debtor,
cast into prison for not pardoning his fellow servant, with James ii, and Matt. xxv,
would end all this controversy." O Clement! O Baxter! what have ye said? Are ye not
as heterodox as the author of the Minutes and their Vindicator?]
[26 Wickliff used to say, "All things that happen do come absolutely of necessity."
(Historic Proof, page 191.) And Mr. Toplady, after taking care to distinguish, and set
off the words will, absolutely, and necessity, says, in the next page, "I agree with him
as to the necessity of events."]
[27 "He is like Proteus: I know not how to hold him:" whether by his secret will,
which has absolutely predestinated millions of men to necessary sin and eternal
damnation; or by his revealed will, which declares that he willeth not primarily that
any man should perish, but that all should be eternally saved, by "working out their
own salvation," according to the talent of will and power, which he gives to every
man to profit withal.]

[28 "'Tis hard to say whether they are goddesses or fowls obscene. However they
are as ugly and dangerous appearances as ever ascended from the Stygian lake. They
have faces like virgins, bands like birds' claws, and an intolerable filthy looseness!
As for their body, it is invulnerable; at least, you cannot wound it, they so nimbly fly
away into the clouds; leaving the food, which they greedily tore, polluted by their
defiling touch."]
[29 Some Calvinists have done this great truth justice, and among them the
judicious Mr. Ryland, of Northampton, A.M., who hath published an extract from Dr.
Long, bishop of Norwich, descriptive of the resemblance that man bears to God. The
first article of his extract runs thus:—"The soul is an image of the almighty power of
God. God has a power of beginning motion: so has the soul. God's will acts with
astonishing sovereignty, and absolute dominion and pleasure, where, and when, and
how he will. The soul chooses or refuses, accepts or rejects an object, with an
amazing resemblance to God. Even devils and the wicked refuse God with sovereign
will and a most free contempt." Hence it appears that to rob man of free agency,
under pretence of making free grace all in all, is to destroy the first feature of God's
image in his living picture, man.]
[30 Walking about my parish some years ago, I heard a collier's wife venting her
bad humour upon somebody, whom she called "son of a b—h." I went into the house
to make peace; and finding it was her own son, whom she thus abused, I expostulated
with her about the absurdity of her language, so far as it offended God, and reflected
upon herself. I might have added that if her child was the son of a b—ch, he must also
be the son of a d-g; a circumstance this not less dishonourable to her husband than
to herself: but I really forgot this argument [ad mulierem] at that time. However, I
mention it here, in hopes that Zelotes, who, through voluntary humility, calls his
good works as many bad names as the woman did her son, will take the hint, and will
no more reflect upon Christ, by injudiciously loading the productions of his free
grace with Antinomian abuse.]
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THE DOCTRINES OF GRACE AND JUSTICE.
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SECTION I.
A plain account of the Gospel in general, and of the various dispensations into which
it branches itself—The Gospel holds forth the doctrines of justice, as well as the
doctrines of grace—An opposition to this capital truth gave rise to the controversy
about the Minutes—An answer to an objection of those who suppose that the
Gospel consists only of doctrines of grace.
IF a judicious mariner, who has sailed round the world, sees with pleasure and
improvement a map, which exhibits, in one point of view, the shape and proportion
of the wide seas, in crossing of which he has spent some years; a judicious Protestant
may profitably look upon a doctrinal map, (if I may be allowed the expression,)
which places before him in diminutive proportion, the windings of a controversy,
which, like a noisy, impetuous torrent, has disturbed the Churches of Christ for
fourteen hundred years, and carried religious desolation through the four parts of the
globe; but more especially if this map exhibits, with some degree of accuracy, the
boundaries of truth, the crooked shores of the sea of error, the haven of peace, and
the rocks rendered famous by the doctrinal wrecks of myriads of unwary evangelists.
Without any apology, therefore, I shall lay before the reader a plain account of the
primitive catholic Gospel, and its various dispensations.
THE GOSPEL, in general, is a Divine system of truth, which, with various degrees
of evidence, points out to sinners the way of eternal salvation, agreeable to the mercy
and justice of a holy God; and therefore the Gospel, in general, is an assemblage of
holy doctrines of GRACE, and gracious doctrines of JUSTICE. This is the idea which
our Lord himself gives us of it, Mark xvi, 16. For though he speaks there of the
peculiar Gospel dispensation, which he opened, his words may, in some sense, be
applied to every Gospel dispensation. "Preach the GOSPEL. He that believeth [in the
light of his dispensation, supposing he does it 'with the heart unto righteousness']
shall be saved," according to the privileges of his dispensation: here you have a holy
doctrine of grace. "But he that believeth not shall be damned:" here you have a
gracious doctrine of justice. For, supposing man has a gracious capacity to believe
in the light of his dispensation, there is no Antinomian grace in the promise, and no
free wrath in the threatening, which compose what our Lord calls the Gospel; but the
conditional promise exhibits a righteous doctrine of grace, and the conditional
threatening displays a gracious doctrine of justice.

THE GOSPEL in general branches itself out into four capital dispensations, the last
of which is most eminently called the Gospel, because it includes and perfects all the
preceding displays of God's grace and justice toward mankind. Take we a view of
these four dispensations, beginning at the lowest, viz. Gentilism.
I. GENTILISM, which is frequently called natural religion, and might with
propriety be called, the Gospel of Gentiles: Gentilism, I say, is a dispensation of
grace and justice, which St. Peter preaches and describes in these words:—"In every
nation he that feareth God, and worketh righteousness [according to his light] is
accepted of him." These words contain a holy doctrine of grace; which is inseparably
connected with this holy doctrine of justice, In every nation he that feareth NOT God,
and worketh NOT righteousness, [according to his light,] is NOT accepted of him.
II. JUDAISM, which is frequently called the Mosaic dispensation, or the law, (that
is, according to the first meaning of the Hebrew word trwt, the doctrine, or the
instruction,) and which might with propriety be called the Jewish Gospel: Judaism,
I say, is that particular display of the doctrines of grace and justice, which was chiefly
calculated for the meridian of Canaan, and is contained in the Old Testament; but
especially in the five books of Moses. The Prophet Samuel sums it all up in these
words:—"Only fear the Lord, and serve him in truth with all your heart, [according
to the law, i.e. doctrine of Moses,] for consider how great things he hath done for
you, [his peculiar people:] but if ye shall still do wickedly, ye shall be consumed," 1
Sam. xii, 24. In this Gospel dispensation, also, the doctrine of grace goes hand in
hand with the doctrine of justice. Every book in the Old Testament confirms the truth
of this assertion.
III. THE GOSPEL of John the Baptist, which is commonly called the baptism of
John, in connection with the Gospel, or baptism, which the apostles preached, before
Christ opened the glorious baptism of his own Spirit on the day of pentecost; this
Gospel dispensation, I say, is the Jewish Gospel improved into infant Christianity.
Or, if you please, it is Christianity falling short of that "indwelling power from on
high," which is called "the kingdom of God come with power." This Gospel is chiefly
found in the four Gospels. It clearly points out the person of Christ, gives us his
history, holds forth his mediatorial law; and, leading on to the perfection of
Christianity, displays, with increasing light, (1.) The doctrines of grace, which kindly
call the chief of sinners to eternal salvation through the practicable means of
repentance, faith, and obedience. And, (2.) The doctrines of justice, which awfully
threatens sinners with destruction, if they finally neglect to repent, believe, and obey.
The capital difference between this Gospel dispensation and the Jewish Gospel,
consists in this: the Jewish Gospel holds forth Christ about to come, in types and
prophecies; but this Gospel displays the fulfilment of the Jewish prophecies, and
without a typical veil points out Christ already come. Again: the political part of the
Jewish Gospel admits of some temporary indulgences, with respect to divorce, a
plurality of wives, &c, which indulgences are repealed in the Christian institution,

where morality is carried to the greatest height, and enforced by the strongest
motives. But, on the other hand, the ceremonial part of the Gospel of Christ grants
us many indulgences with respect to Sabbaths, festivals, washings, meats, places of
worship, &c. For it binds upon us only the two unbloody significant rites, which the
Scriptures call baptism and the Lord's Supper; freeing us from shedding human blood
in circumcision; and the blood of beasts in daily sacrifices; an important freedom
this, which St. Paul calls "the ceremonial liberty wherewith Christ hath made us
free," and for which he so strenuously contends against the Judaizing preachers, who
would have brought his Galatian converts under the bloody yoke of circumcision and
Jewish bondage.
IV. The perfect Gospel of CHRIST is frequently called THE GOSPEL only, on
account of its fulness, and because it contains whatever is excellent in the abovedescribed Gospel dispensations. We may truly say, therefore, that perfect
Christianity, or the complete Gospel of Christ, is Gentilism, Judaism, and the baptism
of John, arrived at their full maturity. This perfected Gospel is found then, initially,
in the four books, which bear the name of Gospels, and perfectively in the Acts of the
Apostles and the epistles. The difference between this perfected Gospel and the
Gospel which was preached before the day of pentecost, consists in this capital
article:—Before that day, our Lord and his forerunner, John the Baptist, foretold that
Christ "should baptize with the Holy Ghost;" and Christ promised the indwelling
Spirit. He said, "He dwelleth with you, and shall then be in you. Ye shall be baptized
with the Holy Ghost, not many days hence." But the full Gospel of Christ takes in the
full dispensation of Christ's Spirit, as well as the full history of Christ's life, death,
and resurrection; comprehending the glad news of the descent of the Holy Ghost, as
well as the joyful tidings of the ascension of the Son; and therefore its distinguishing
character is thus laid down by St. Peter, "Jesus, being by the right hand of God
EXALTED, and having received of the Father the promise of the Holy Ghost, he hath
shed forth this, which ye now see and hear. This promise is unto you [that repent and
believe.] We are his witnesses of these things, and so is also the Holy Ghost, whom
God [since the day of pentecost] hath given to them that obey him:" for, before
Christ's ascension, the evangelists could say, "The Holy Ghost is not yet given, [in
its Christian fulness,] because Christ is not yet GLORIFIED:" compare Acts ii, 33, &c,
with Acts v, 22, and John vii, 39.
This Gospel is the richest display of Divine grace and justice which takes place
among men in the present state of things. For Christ's sake "the Holy Ghost is given"
as an indwelling, sanctifying comforter. Here is the highest doctrine of grace! He is
thus given "to them that obey;" and of consequence he is refused to the disobedient.
Here is the highest doctrine of justice, so far as the purpose of God, according to the
elections of grace and justice, actually takes place in this life, before the second
coming of Christ. These two last clauses are of peculiar importance.
1. I say in this life, because, after death, two great dispensations of grace and
justice will yet take place, with respect to every man: the one in the day of death,

when Christ will say to each of us, "Thou shalt be with me in paradise;" or, "Thou
shalt go to thy own place:" and the other in the day of judgment, when our Lord will
add, "Come, ye blessed," or, "Go, ye cursed." Then shall the "Gospel mystery of
God," which equally displays the doctrines of grace and of justice, be fully
accomplished.
2. I have added the clause, before the second coming of Christ because in the
Psalms, Prophets, Acts, Epistles, and especially in the Revelation, we have a variety
of promises, that "in the day of his displayed power, Christ will come in his glory,
to judge among the heathen, to wound even kings in the day of his wrath, to root up
the wicked, to fill the places with their dead bodies, to smite in sunder antichrist, and
the heads over divers countries, and to lift up his triumphant head," on this very
earth, where he once "bowed his wounded head, and gave up the ghost:" compare
Psalm cx, with Acts i, 11; 2 Thess. i, 10; Rev. xix, &c. In that great day, another
Gospel dispensation shall take place. We have it now in prophecy, as the Jews had
the Gospel of Christ's first advent; but when Christ shall "come to destroy the
wicked, to be actually glorified in his saints, and admired in all them that believe: in
that day," ministers of the Gospel shall no more prophesy, but, speaking a plain,
historical truth, they shall lift up their voices, as "the voice of many waters and
mighty thunderings, saying, Allelujah, for the Lord God omnipotent reigneth; the
marriage of the Lamb is come; his wife [the Church of the first born] has made
herself ready: blessed and holy is he that has part in the first resurrection: he REIGNS
with Christ a thousand years. Blessed are the meek, for they DO inherit the earth. The
times of refreshing ARE come, and he HAS SENT Jesus Christ, who before was
preached unto us; whom the heaven DID receive" till this solemn season. But now are
come "the times of restitution of all things, which God hath spoken by the mouth of
all his holy prophets, since the world began," Rev. xix, xx; Matt. v, 5; Acts iii, 19,
&c. May the Lord hasten this Gospel dispensation! And, till it take place, may "the
Spirit and the bride say, Come!"
This being premised, it will not be difficult to give the reader a just idea of the
grand controversy which has torn the Churches of Christ, from the days of Augustine
and Pelagius, and which has lately been revived among us, on the following occasion.
In the year 1770, Mr. Wesley (in the Minutes of a conference, which he held with
the preachers in his connection) advanced some propositions, the manifest tendency
of which was to assert that the doctrines of justice are an essential part of the Gospel;
and that, when we have been afraid to preach them, as well as the doctrines of grace,
we have been partial dispensers of the truth, and have leaned too much toward
Calvinism; that is, toward a system of doctrine, which, in a great degree, explains
away the doctrines of justice, to make more room for the doctrines of grace.
Some good people, who imagined that the doctrines of impartial justice have little
or nothing to do with the Gospel, were not only highly displeased with Mr. Wesley's
propositions, but very greatly alarmed at the word merit, which he warily used in one

of them, to intimate that the doctrines of justice and the day of judgment must fall to
the ground, if every kind of merit or desert is banished from the Gospel; justice being
a virtue which, from an impartial tribunal, "renders to every man according to his
WORKS," that is, according to his worthiness or unworthiness, or, as some express it,
according to his merit or demerit.
A regard for the doctrines of justice, and a fear lest Antinomian doctrines of grace,
and dreadful doctrines of free wrath, should be still entertained by my friends as the
genuine doctrines of grace, engaged me to vindicate those obnoxious propositions,
or rather, the doctrines of justice held forth therein. And this, I hope, I have done in
a series of Checks to Antinomianism, or of tracts against an unscriptural doctrine of
grace, a doctrine of grace torn from the Scripture doctrine of justice. In order to
rescue the doctrine of justice, I have endeavoured to prove that no man is born an
absolute reprobate in Calvin's sense of the word; that "God is loving to every man"
for Christ's sake; and that, of consequence, there is a Gospel dispensation for every
man, though it should be only that which is called Gentilism. I have shown the
cruelty of those opinions which directly or indirectly doom to eternal perdition all the
heathens, who never read the law of Moses, or heard the Gospel of Christ. I have
evinced, by a variety of arguments, that nothing can be more unscriptural than to
represent the law of Moses (i.e. the Jewish Gospel) as a graceless doctrine of justice;
and the law of Christ (or the Christian Gospel) as a lawless doctrine of grace. By
these means I have defended, so far as lay in me, both the Jewish doctrines of grace
and the Christian doctrines of justice. And by demonstrating that the Scripture
doctrines of grace are inseparably connected with the Scripture doctrines of justice,
I flatter myself to have opened the way for the reunion of the two partial gospels of
the day; the capital error of which consists either in excluding the doctrines of grace
from the doctrines of justice, which is the error of all rigid free willers; or in
excluding the doctrines of justice from the doctrines of grace, which is the mistake
of all rigid bound willers.
"What," says one of these partial defenders of the doctrines of grace, "will you still
persist to legalize the Gospel? Do you not know that the word GOSPEL, in the
original, means GOOD news, or a GOOD message, and therefore must denote doctrines
of grace abstracted from all the severity of what you call the doctrines of justice?"
To this plausible objection, which has deluded thousands of simple souls, I
answer:—
(1.) A royal proclamation may be called a GOOD proclamation, though it does not
turn the king's subjects into lawless favourites, and the LAWS of the realm into rules
of life, as insignificant in judgment as rules of grammar. And the statutes of
parliament may be GOOD statutes, though they may secure the righteous punishment
of offenders as well as the gracious privileges of loyal subjects. (2.) If the hand of
God is a GOOD hand when it "resists the proud," as well as when it "gives grace to
the humble;" and if his arm was a merciful arm when it "overthrew daring Pharaoh
and his host in the Red Sea," as well as when it "made obedient Israel to pass through

the midst of it," see Psalm cxxxvi, why may not a message from God, which requires
practical obedience, and is enforced by promises of gracious rewards in case of
compliance, and by threatenings of righteous punishments in case of non-compliance;
why may not, I say, such a message be called a GOOD message or Gospel? (3.) Why
should not a revelation from God be a GOOD revelation or a Gospel, when it displays
the severity of his justice toward those who reject his gracious offers, as well as the
tenderness of his compassion toward those who accept them; especially if we
consider that the first intention of the denunciations of his vindictive justice is to
excite the godly fear which endears offers of mercy to sinners, and is in them "the
beginning of wisdom?" (4.) If, in the Old Testament, the sweetest and most joyful
messages of God's grace are called law; and if, in the New Testament, the most
terrible denunciations of indignation and wrath, tribulation and anguish, are called
Gospel; nothing in the world can be more unscriptural and absurd than the
Antinomian Babel erected by some zealous evangelists, who teach that the law of
God is nothing but the doctrine of merciless justice; and that the Gospel of Christ is
nothing but the doctrine of lawless grace.
That the word LAW, in the Old Testament, frequently means the sweetest Gospel
promises, I prove, first, from these sayings of David: "The law of thy mouth is better
to me than thousands of gold and silver," Psa. cxix, 72. "He hath remembered his
Gospel covenant for ever,—which covenant he made with Abraham, and his oath to
Isaac, and confirmed the same unto Jacob for a law," Psa. cv, 8, &c. Here the Gospel
covenants made with the three chosen patriarchs, are called a law. Hence it is that
when Isaiah speaks of the brightest display of Gospel grace at the time that "the
mountain of the Lord's house shall be established on the top of the mountains," he
says, "Out of Sion shall go forth the law," Isa. ii, 2, 3. Agreeably to this view of
things we read in Nehemiah, that "all the people gathered themselves together as one
man, and spake to Ezra to bring the book of the law of Moses: that the ears of all the
people were attentive to the book of the law: that the Levites did read in the law of
God distinctly, and gave the sense: and that all the people went their way, &c, to
make great mirth, because they had understood the words that were declared to them:
and there was a very great gladness,—the joy of the Lord being their strength," Neh.
viii, 1, 3, 8, 10, 12, 17. Now, if the law, which was read and explained to them,
contained only the impracticable sanctions of a merciless, thundering justice; were
not all the people out of their senses when they "went their way with great gladness"
after hearing the law expounded?
The New Testament confirms this account of the doctrines of grace and justice,
and of the words law and Gospel. When our Lord (who undoubtedly knew the exact
meaning of the word Gospel) sent his disciples to "preach the Gospel to every
creature," he charged them to declare, that "he who believeth not shall be damned,"
as well as that "he who believeth shall be saved," Mark xvi, 16. Whence it evidently
appears that our Lord meant by the GOSPEL the severe doctrines of justice, as well as
the comfortable doctrines of grace.

St. Paul gives us exactly the same idea of the Gospel. In the Epistle to the Romans,
where he contends most for the gratuitous election of distinguishing love, he
expostulates with those who "despise the riches of God's goodness, and treasure up
unto themselves wrath against the day of wrath, and revelation of the righteous
judgment of God; who will render to every man according to his deeds,—eternal life
to them, who, by patient continuance in well doing, seek for glory; but indignation
and wrath to them that obey not the truth." If you ask St. Paul when God will thus
display his merciful goodness and tremendous justice, he directly answers, "When
God shall judge the secrets of men according to my Gospel," that is, according to the
promises and threatenings,—the doctrines of grace and the doctrines of justice, which
compose the Gospel I preach, Rom. 5, 4-16.
Hence it is that the apostle calls the Mosaic dispensation sometimes the law, and
sometimes the Gospel, while he styles the Christian dispensation sometimes the law
of Christ, and sometimes the Gospel of Christ.
That St. Paul indifferently calls the Mosaic dispensation law and Gospel, is
evident from the following texts: "Every man that is circumcised is a debtor to the
whole law," Gal. v, 3. Here the word law undoubtedly means the Mosaic
dispensation. Again: "To us was the Gospel preached, as well as to them," the
Israelites who perished in the wilderness, for not believing Moses, Heb. iv, 2.
Whence it follows, that "to THEM [the Israelites, who perished] the Gospel [i.e. the
doctrines of grace and justice] was preached as well as to US," Christians, who are
saved by obedient faith. Once more: that what Moses preached to them was a
doctrine of grace and of justice, is evident from this consideration: had the Mosaic
Gospel been a doctrine of mere justice, it could not have been a Gospel like our
gracious Gospel; and had it been a mere doctrine of grace, the apostle could never
have excited us not to neglect our Christian Gospel, and great salvation, by pointing
out to us the fearful destruction of the Israelites, who neglected their Jewish Gospel
and salvation; "lest any Christian should fall after the same example of unbelief,"
Heb. iv, 11.
With respect to the Christian dispensation, the apostle calls it sometimes the law:
"The doers of the law [i.e. of the preceptive part of the Gospel] shall be justified,
when God shall judge the secrets of men according to my Gospel," Rom. ii, 13, 16,
compared with Matt. xii, 36, 37. Sometimes he calls it the law of Christ: "Bear ye
one another's burdens, and so fulfil the law of Christ," Gal. vi, 2: sometimes the laws
of God: "I will write my laws [i.e. my evangelical precepts and promises] in their
hearts," Heb. viii, 10; x, 16: sometimes the law of the Spirit, Rom. viii, 2: and
sometimes the Gospel of Christ, Rom. i, 16. Hence it is that to be a Christian
believer, in St. Paul's language, is "to be under the law of Christ," 1 Cor. ix, 21. As
for St. James, he never calls the Christian dispensation Gospel; but he simply calls
it either the law, James iv, 11, 12; ii, 10, the law of liberty, James ii, 12, or, the
perfect law of liberty, James i, 25. St. John uses the same language in his epistles, in
which he never mentions the word Gospel, and in which, speaking of the sins of

Christian believers, he says, that "sin is the transgression of the law;" whence it
follows, that the sin of Christians is the transgression of the law of Christ, or of the
holy doctrines of justice preached by Jesus Christ. To deny it, would be asserting we
cannot sin; for St. Paul informs us that the Mosaic law is done away, 2 Cor. iii, 11.
Now, if no Christian is under the law of Moses, and if Christ never adopted the law
of our nature, and never grafted the moral part of the Mosaic law into the Christian
dispensation; or, in other terms, if Christ's Gospel is a lawless institution, it
necessarily follows that no Christian can sin: for sin is not imputed or charged, (that
is, there is no sin,) "where there is no law," Rom. v, 13. Hence it is that Antinomian
doctrines of grace represent fallen, adulterous, bloody believers as spotless, or sinless
before God, in all their sins. Such is the necessary consequence of a lawless Gospel
armed with pointless "rules of life!" Such the dreadful tendency of doctrines of grace
torn away from the doctrines of justice.
———
SECTION II.
Remarks on the two Gospel axioms, or capital truths, upon which the doctrines of
grace and justice are founded—Augustine himself once granted both those
truths—Rigid Arminians indirectly deny the one, and rigid Calvinists the
other—How the partial defenders of the doctrines of justice and grace try to save
appearances, with respect to the part of the truth which they indirectly oppose.
So noble and solid a superstructure as the Gospel, i.e. the Scripture doctrines of
grace and justice, undoubtedly stands upon a noble and sure foundation. Accordingly
we find that the primitive Gospel rests on two principles, the one theological and the
other moral. These two principles, or, if you please, these two pillars of Gospel truth,
may, for distinction sake, be called Gospel axioms; at least, I beg leave to call them
so. Nor will the candid reader deny my request, if he consider the following
definitions:—
I. AN AXIOM is a self-evident truth, which at once recommends itself to the
understanding, or the conscience of every unprejudiced man. Thus, two and two make
four, is an AXIOM in every counting house. And that "the absolute necessity of all
human actions is incompatible with a moral law and a day of judgment," is an axiom
in every unprejudiced mind.
II. The two Gospel axioms are the two principles, or capital self-evident truths, on
which the primitive Gospel, that is, the Scripture doctrine of grace and justice is
founded.
III. The first Gospel axiom bears up the holy doctrines of grace, and when it is
cordially received, is equally destructive of proud Pharisaism and the unholy
doctrines of lawless grace. This axiom is the following self-evident truth, which

recommends itself to the mind and conscience of every candid Bible
Christian:—"Our first talent or degree of salvation is merely of God's free grace in
Christ, without any work or endeavour of our own; and our eternal salvation is
originally, capitally, [1] and finally [2] of God's free grace in Christ; through our not
neglecting that first talent or degree of salvation. I say through our not neglecting,
&c, to secure the connection of the two Gospel axioms, and to leave Scripture room
for the doctrines of remunerative justice.
IV. The second Gospel axiom bears up the doctrines of justice, and extirpates the
doctrine of free wrath. It is the following proposition, which, I believe, no candid
Bible Christian will deny:—"Our eternal damnation is originally [3] and principally
of our own personal free will, through an obstinate and final neglect of the first talent
or degree of salvation."
These two Gospel axioms may be thus expressed: (1.) Our salvation is of God: or,
there is free grace in God, which, through Christ, freely places all men in a state of
temporary redemption, justification, or salvation, according to various Gospel
dispensations, and crowns those who are faithful unto death with an eternal
redemption, justification, or salvation. (2.) Our damnation is of ourselves: or, there
is free will in man, by which he may, through the grace freely imparted to him in the
day of temporary salvation, work out his own eternal salvation: or he may, through
the natural power which angels had to sin in heaven, and our first parents in paradise,
choose to sin away the day of temporary salvation. And by thus working out his
damnation, he may provoke just wrath, which is the same as despised free grace, to
punish him with eternal destruction.
These two truths, or axioms, might be made still plainer, thus: (1.) Our gracious
and just God, in a day of salvation begun, sets life or death before us. (2.) As freewilling, assisted creatures, we may, during that day, choose which we please: we may
"stretch out our hand to the water, or to the fire." Or thus: (1.) There is holy,
righteous, and partial free grace in God. (2.) There is free will in redeemed, assisted
man, whereby he is capable of obeying or disobeying God's holy, righteous, and
partial free grace. For conveniency's sake, these axioms may be shortened thus: (1.)
The doctrine of holy free grace and partial mercy in God is true. (2.) The doctrine of
rectified, assisted free will in man, and of impartial justice in God, is true also.
This lovely pair of evangelical propositions appears to me so essential to the
fulness and harmony of the Gospel, that I believe if Pelagius and Augustine
themselves were alive, neither of them would dare directly to rise against it. Time,
or envy, has destroyed the works of Pelagius, the great asserter of free will and the
doctrines of justice; we cannot therefore support the doctrines of free grace by his
concessions: but we have the writings of Augustine, the great defender of God's
distinguishing love, and the doctrine of free grace; and yet, partial as he was to these
doctrines, in a happy moment, he boldly stood up for free will and the doctrines of
justice. This appears from the judicious and candid questions which he proposes in

one of his epistles:—Si non est gratia Dei, quomodo salvat mundum? Si non est
liberum arbitrium, quomodo judicat mundum? If there be not free grace in God, how
does he graciously save the world? If there be not free will in men, how does he
righteously judge the world?"
To conclude: whoever holds forth these two Bible axioms, "There is free grace in
God, whence man's salvation graciously flows in various degrees;" and, "There is
free will in every man, whence the damnation of all that perish justly proceeds:"
whoever, I say, consistently holds forth these two self-evident propositions, is, in my
humble judgment, a Gospel minister, who "rightly divides the word of truth." He is
a friend to both the doctrines of partial grace and impartial justice, of mercy and
obedience, of faith and good works: in short, he preaches the primitive Gospel,
reunites the two opposite gospels of the day, and equally obviates the errors of
Honestus and Zelotes, who stand up for these modern gospels.
If you ask what those errors are, I answer, as follows:—Honestus, the Pelagian,
seldom preaches free grace, and never dwells upon the absolute sovereignty with
which God at first distributes the various talents of his grace: and when he preaches
free will, he seldom preaches free will initially rectified and continually assisted by
free grace; rarely, if ever, deeply humbling his hearers by displaying the total
helplessness of unrectified and unassisted free will: and thus he veils the delightful
doctrine of God's free grace, clouds the evangelical doctrine of man's free will, and
inadvertently opens the door to self-conceited Pharisaism. On the other hand, Zelotes,
the Solifidian, or rigid Calvinist, seldom or never preaches rectified, assisted free
will; he harps only on the doctrines of absolute necessity; and when he preaches free
grace, he too often preaches, (1.) A cruel free grace, which turning itself into free
wrath, with respect to a majority of mankind, absolutely passes them by, and
consigns them over to everlasting, infallible damnation, by means of necessary,
foreordained sin; and, (2.) An unscriptural free grace, which turning itself into
lawless fondness, with respect to a number of favourite souls, absolutely insures to
them eternal redemption, complete justification, and finished salvation, be they ever
so unfaithful.
By these means Zelotes spoils the doctrine of free grace, undesignedly injures the
doctrine of holiness, and utterly destroys the doctrine of justice. For when he denies
that the greatest part of mankind have any interest in God's redeeming love; when he
intimates that the doctrines of an absolute, necessitating election to eternal life are
true; and that God's reprobates are not less necessitated to sin to the end and be
damned, than God's elect are to obey to the end and be saved; does he not pour
contempt upon the throne of Divine justice? Does he not make the supreme Judge,
who fills that throne, appear as unwise when he distributes heavenly rewards, as
cruel, when he inflicts infernal punishments?
Honestus and Zelotes will probably think that I misrepresent them. Honestus will
say that he cordially believes God is full of free grace for all men, and that he only

thinks it would be unjust in God to be partial in the distribution of his free grace. But
when Honestus reasons thus, does he not confound grace and justice? Does he not
sap the foundation of the throne of grace, under pretence of establishing the throne
of justice? If God cannot do what he pleases with his grace, and if justice always
binds him in the distribution of his favours, does not his grace deserve the name of
impartial justice, far better than the appellation of free grace?
As Honestus tries to save appearances with regard to the doctrines of grace, so
does Zelotes with regard to the doctrines of justice. "The Gospel I preach," says he,
"is highly consistent with the doctrines of justice. I indeed intimate that the elect are
necessitated to believe and be eternally saved; and the reprobates to continue in sin
and be lost: but both this salvation of the elect, and damnation of the reprobates,
perfectly agree with Divine equity. For Christ, by his obedience unto death, merited
the eternal salvation of all that shall be saved: and Adam, by his first act of
disobedience, deserved the absolute reprobation of all that shall be damned. Our
doctrines of grace are therefore highly consistent with the doctrines of justice." This
argument appears unanswerable to Zelotes: but I confess it does not satisfy me. For
if the doctrine of absolute necessity be thus foisted into the Gospel, and if Christ
make his elect people absolutely and unavoidably willing to obey and go to heaven,
while Adam makes his reprobate people absolutely and unavoidably willing to sin
and go to hell; I should be glad to know how the elect can be wisely judged according
to, and rewarded for their faith and good works; and how the reprobates can be justly
sentenced according to, and punished for their unbelief and bad works. I repeat it, the
doctrine of absolute predestination to life or death eternal, which is one and the same
with the doctrine of an absolute necessity to believe or disbelieve, to obey or disobey,
to the last,—such a doctrine, I say, is totally subversive of the doctrines of justice.
For reason deposes that it is absurd to give to necessary agents a law, or rule of life,
armed with promises of reward, and threatenings of punishment. And conscience
declares that it is unjust and cruel to inflict fearful, eternal punishments upon beings
that have only moved or acted by absolute necessity: whether such beings are running
streams, aspiring flames, falling stones, turning wheels, mad men, bound thinkers,
bound willers, or bound agents; supposing such bound thinkers, bound willers, and
bound agents, did think, will, and act, as unavoidably as the wind raises a storm, and
as necessarily as a fired cannon pours forth flames and destruction. Absolute
necessity and a righteous judgment are absolutely incompatible. We must renounce
the mistakes of rigid Calvinists, or give up the doctrines of justice.
———
SECTION III.
By whom chiefly the Gospel axioms were systematically parted; and under what
pretences prejudiced, good men tore asunder the doctrines of grace and justice;
and rent the one primitive, catholic Gospel, into the two partial gospels of the day.

FROM the preceding section it appears, that to preach the Gospel in its primitive
purity, is so to hold forth and balance the two Gospel axioms as to allow both the
doctrines of grace and the doctrines of justice the place which is assigned them in the
word of God: it is so to preach holy free grace, and rectified, assisted free will, as
equally to grind Pharisaism and Antinomianism (the graceless and the lawless
gospel) between these two evangelical mill stones. And thus the Gospel was, in
general, preached by good men for above three hundred years after Christ's ascension.
If ever the tempter put successfully in practice his two capital maxims, "Confound
and destroy,—Divide and conquer," it was in the fourth century, when he helped
Pelagius and Augustine, two warm disputants, openly to confound what should have
been properly distinguished, and systematically to divide what should have been
religiously joined; by which means they broke the balance of the doctrines of grace
and justice. Nor did they do it out of malice; but through an immoderate regard for
one part of the Gospel; an injudicious regard this, which was naturally productive of
a proportionable disregard for the other part of God's word.
Pelagius (we are told by Augustine) preached free will; but, confounding natural
free will with free will rectified and assisted by grace, he made too much of natural
free will, and too little of God's free grace. The left leg of his Gospel system grew
gigantic, while the right leg shrunk almost to nothing. And, commencing a rigid free
willer, he insisted upon the sufficiency of our natural powers, and dwelt on the
second Gospel axiom, and the doctrines of justice in so partial a manner, that he
almost eclipsed the first Gospel axiom and the doctrines of grace.
Augustine, his cotemporary, under pretence of mending the matter, was guilty of
an error exactly contrary. He so puffed up the right leg of his Gospel system, as to
make it monstrous; while the left grew as slender and insignificant as a rotten stick.
To bring this unhappy change about, in his controversial heats he confounded lawful,
righteous free grace, with lawless, unscriptural, overbearing free grace; and, to make
room for this latter, imaginary sort of grace, he sometimes turned free will out of its
place, to give that place to necessity. Thus he commenced a rigid bound willer. The
irresistible free grace, which he preached, bound the elect by the chains of an
unconditional election to life, absolutely necessitating them to repent, believe, and
be eternally saved: while the irresistible free wrath, which secretly advanced behind
that overbearing grace, bound the non-elect in chains of absolute reprobation, and
necessitated them to continue in sin, and be unavoidably damned. By these means,
new, unholy doctrines of grace and wrath jostled the holy, ancient doctrines of grace
and justice out of their place. The two Gospel axioms did no longer agree; but the
first axiom, becoming like Leviathan, swallowed up the second. For the moment
irresistible, lawless free grace, and despotic, cruel free wrath, mount the throne, what
room is there for holy, righteous free grace? What room for free will? What room for
the doctrines of justice? What room for the primitive Gospel? Absolutely none;
unless it be a narrow room indeed, artfully contrived under a heap of Augustinian
contradictions, and Calvinian inconsistencies.

From this short account of Pelagianism and Augustinianism, it is evident that
heated Pelagius (if the account given us be true) gave a desperate thrust to the right
side of primitive Christianity; and that heated Augustine, in his hurry to defend her,
aimed a well-meant blow at Pelagius, but by overdoing it, and missing his mark,
wounded the left side of the heavenly woman, who from that time has lain bleeding
between these two rash antagonists. "The beginning of strife is as when one letteth
out water," says the wise man. These "waters of strife," which Pelagius and
Augustine let in upon the Church, by breaking the flood gates of Gospel truth, soon
overflowed the Christian world, and at times, like the waters of the overflowing Nile,
have almost been turned into blood. When streams of self-justifying, rigid, Pelagian
free will, have met with streams of self-electing, lawless, Augustinian free grace, the
strife has been loud and terrible. They have foamed out their own shame, and frighted
thousands of persons, travelling to Sion, out of the noisy ways of a corrupted gospel,
into the more quiet paths of infidelity.
For above a thousand years these "waters of strife" have spread devastation
through the Christian world; I had almost said also through the Mohammedan world:
for Mohammed, who collected the filth of corrupt Christianity, derived these errors
into his system of religion: Omar and Hali, at least, two of his relations and
successors, became the leaders of two sects, which divide the Mohammedan world.
Omar, whom the Turks follow, stood up for bound will, necessity, and a species of
absolute Augustinian predestination. And Hali, whom the Persians revere, embraced
rigid free will and Pelagian free agency. But the worst is, that these muddy waters
have flowed through the dirty channel of the Romish Church, into all the Protestant
Churches, and have at times deluged them; turning, wherever they came, brotherly
love into fierce contention. For, breaking the evangelical balance of the Gospel
axioms is as naturally productive of polemical debates in the Church, as breaking the
parliamentary balance between the king and the people is of contention and civil wars
in the state. How the plague first infected Protestantism will be seen in the next
section.
———
SECTION IV.
Luther and Calvin do not restore the balance of the Gospel axioms—That honour
was reserved for Cranmer, the English reformer, who modelled the Church of
England very nearly according to the primitive Gospel—How soon the
Augustinian doctrines of lawless grace preponderated—How the Pelagian
doctrine of unassisted free will now preponderates.
WHEN the first reformers shook off the yoke of Papistical trumperies, they fought
gallantly for many glorious truths. But it is to be wished, that while they warmly
contended for the simple, Scriptural dress of the primitive Gospel, they had not
forgotten to fight for some of its very vitals, I mean the doctrines of holy free grace,

and rectified, assisted free will. They did much good in many respects; so much
indeed, that no grateful Protestant can find fault with them without reluctance. But,
after all, they did not restore the balance of the doctrines of grace and justice. Luther,
the German reformer, being a monk of the order of Augustine, entered upon the
reformation full of prejudices in favour of Augustine's Solifidian mistakes. And he
was so busy in opposing the pope of Rome, his indulgences, Latin masses, and other
monastic fooleries, that he did not find time to oppose the Augustinian fooleries of
fatalism, Manichean necessity, lawless grace, and free wrath. On the contrary, in one
of his heats, he broke the left scale of the Gospel balances, denied there was any such
thing as free will, and by that means gave a most destructive blow to the doctrines of
justice: a rash deed, for which Erasmus, the Dutch reformer, openly reproved him,
but with too much of the Pelagian spirit.
Calvin, the French reformer, who, after he had left his native country, taught
divinity in the academy of Geneva, far from getting light, and learning moderation
by the controversy of Luther and Erasmus, rushed with all the impetuosity of his
ardent spirit into the error of heated Augustine, and so zealously maintained it, that,
from that time, it has been called Calvinism.
If Calvin did not grow wiser by the dispute of Luther and Erasmus, Melancthon,
another German reformer, did; and our great English reformer, Cranmer, who in
wisdom, candour, and moderation, far exceeded the generality of the reformers on
the continent, closely imitated his excellent example. Nay, to the honour of this
favoured island, and of perfect Protestantism, in a happy moment he found the exact
balance of the Gospel axioms. Read, admire, and obey his anti-Augustinian, antiPelagian, and apostolic proclamation. "All men be also to be monished, and chiefly
preachers, that, in this high matter, they, looking on both sides, [i.e. looking both to
the doctrines of grace and the doctrines of justice] so attemper and moderate
themselves, that neither they so preach the grace of God, [with heated Augustine] that
they take away thereby free will, nor on the other side so extol free will, [with heated
Pelagius,] that injury be done to the grace of God." (Erud. of a Christian Man, sec.
on free will, which was added by Cranmer.) Here you see the balance of the doctrines
of grace and justice, which Augustine and Pelagius had broken, and which Luther
and Calvin had ground to dust in some of their overdoing moments,—you see, I say,
that important balance perfectly restored by the English reformer. With this short
valuable quotation, as with a shield of impenetrable brass, all men, and chiefly
preachers, may quench all the fiery darts cast at the primitive Gospel by the preachers
of the partial gospels of the day; I mean the abettors of the Augustinian or of the
Pelagian error.
Mankind are prone to run into extremes. The world is full of men who always
overdo or underdo. Few people ever find the line of moderation, the golden mean;
and of those who do, few stay long upon it. One blast or another of vain doctrine
soon drives them east or west from the meridian of pure truth. How happy would it
have been for the Church of England if her first members had steadily followed the

light which our great reformers carried before them. But alas, not a few of them had
more zeal than moderation. Cranmer could not make all his fellow reformers to see
with his eyes. In the time of their popish superstition many of them had deeply
imbibed the errors of St Augustine, whom the Church of Rome reveres as the greatest
of the fathers, and the holiest of the ancient saints. These good men, finding that his
doctrine was countenanced by Luther, Calvin, Peter Martyr, Bucer, and others, whom
they look upon as oracles, soon relapsed into the Augustinian doctrines of lawless
grace, from which some of them had never been quite disentangled. Even during
Cranmer's confinement (but much more after his martyrdom) they began to renounce
the doctrines of justice, which were only indirectly secured in the seventeenth article
of our Church; warmly contending for the doctrines of necessitating grace, which are
always destructive of the doctrines of justice. Thus, while some of them erected the
canopy of a lawless, Solifidian free grace over some men, elected according to
Calvin's notion of an absolute election to eternal life; others cast the sable net of free
wrath over the rest of mankind; imagining that from all eternity most men were
absolutely predestinated to eternal death, according to the Calvinian doctrine of
absolute, unconditional reprobation. Thus the balance of the Gospel axioms, which
Cranmer (considering the times) had maintained to admiration, was again broken.
Rigid Calvinism got the ascendancy; the doctrines of justice were publicly decried
as popery and heresy, almost all England over. All the reprobates were exculpated.
By the doctrine of necessity, their unavoidable continuance in sin, and their
damnation, were openly charged upon God and Adam. Decrees of absolute
predestination to necessary holiness and eternal salvation, and statutes of absolute
appointment to necessary sin and eternal damnation began currently to pass for
Gospel. And the doctrines of justice were swept away, as if they had been poisonous
cobwebs spun by popish spiders. Hence it is that the Rev. Mr. Toplady, describing
the triumphs of rigid Calvinism in the days of Queen Elizabeth, says, in his letter to
Dr. Nowell, p. 45, that "those who held this opinion of God's not being any cause of
sin and damnation, were at that time mightily cried out against by the main body of
our Reformed Church, as fautors of false religion," and "that to be called a free-will
man, was looked upon as a shameful reproach, and opprobrious infamy; yea, and that
a person so termed was deemed heretical." A proof this, that Dr. Peter Heylin speaks
the truth when he says, "It was safer for any man in those times to have been looked
upon as a heathen or publican, than an anti-Calvinist."
Should the judicious reader ask how it happened that the doctrines of unscriptural
grace, free wrath, and necessity were so soon substituted for the doctrines of genuine
free grace, and rectified, assisted free will, which Cranmer had so evangelically
maintained; I answer, that although Thomas Aquinas and Scotus, the leading divines
of the Church of Rome, through their great veneration for Augustine, leaned too
much toward the lawless, wrathful doctrines of grace; yet Luther, Calvin, and
Zuinglius leaned still more toward that extreme. This was soon observed by some of
the popish doctors; and as they knew not how to make a proper stand against the
genuine doctrines of the reformation, they were glad to find a good opportunity of
opposing the reformers, by opposing the Augustinian mistakes which Luther and

Calvin carried to the height. Accordingly, leaving the extreme of Augustine, to which
they had chiefly leaned before, many of the popish divines began to lean toward the
extreme of Pelagius, and commenced rigid and partial defenders of the doctrines of
justice, which the German, French, and Swiss reformers had indirectly destroyed, by
overthrowing the doctrine of free will, which is inseparably connected with the
doctrine of a day of just judgment. Hence it is, that, at the council of Trent, which the
pope had called to stop the progress of the reformation, the Papists took openly the
part of the second Gospel axiom; and in the spirit of contradiction began warmly to
oppose Augustine's mistakes, which the first Jesuits had ardently embraced,
Bellarmine himself not excepted. Party spirit soon blew up the partial zeal of the
contending divines. Protestant bigotry ran against popish bigotry; and the effect of
the shock was a driving of each other still farther from the line of Scripture
moderation. Thus many Papists, especially those who wrote against the Calvinian
Protestants, became the partial supporters of the doctrines of justice, while their
opponents showed themselves the partial vindicators of the doctrines of grace. Hence
it is, that, in the popish countries, those who stood up for faith and distinguishing free
grace began to be called heretics, Lutherans, and Solifidians: while, in the Protestant
countries, those who had the courage to maintain the doctrines of justice, good
works, and unnecessitated obedience, were branded as Papists, merit mongers, and
heretics.
Things continued in this unhappy state till oppressed truth made new efforts to
shake off the yokes put upon her. For the scales, which hold the weights of the
sanctuary, (the two Gospel axioms,) hover and shift till they have attained their
equilibrium; just as the disturbed needle of a compass quivers and moves till it has
recovered its proper situation, and points again due north. This new shifting
happened in the last century, when Arminius, a Protestant divine, endeavoured to
rescue the doctrines of justice, which were openly trampled under foot by most
Protestants; and when Jansenius, a popish bishop, attempted to exalt the doctrines of
distinguishing grace, which most divines of the Church of Rome had of late left to
the Protestants. Thus Jansenius, overdoing after Augustine, brought the doctrines of
unscriptural grace and free wrath with a full tide into the Church of Rome: while
Arminius (or, at least, some of his followers) drove them with all his might out of the
Protestant Churches.
Many countries were in a general ferment on this occasion. A great number of
Protestant divines, assembled at Dort in Holland, confirmed Calvin's indirect
opposition to the doctrines of justice, and condemned Arminius after his death; for
during his life none dared to attack him; such was the reputation he had, even through
Holland, both for learning and exemplary piety! On the other hand, the pope, with his
conclave, imitating the partiality of the synod of Dort, injudiciously condemned
Jansenius and his Calvinism, and thus did an injury to the doctrines of grace, which
Jansenius warmly contended for. But truth shall stand, be it ever so much opposed
by either partial Protestants or partial Papists. Therefore, notwithstanding the
decisions of the popish conclave, Jansenism and the doctrines of grace continued to

leaven the Church of Rome: while, notwithstanding the decisions of the Protestant
synod, Arminianism and the doctrines of justice continued to spread through the
Protestant Churches.
Archbishop Laud, in the days of King James and Charles the First, caused in the
Gospel scales the turn which then began to take place in our Church in favour of the
doctrines of justice. He was the chief instrument, which, like Moses' rod, began to
part the boisterous sea of rigid Calvinism. He received his light from Arminius: but
it was corrupted by a mixture of Pelagian darkness. He aimed rather at putting down
absolute reprobation and lawless grace, than at clearing up the Scripture doctrine of
a partial election, doing justice to the doctrines of grace, and reconciling the
contending parties, by reconciling the two Gospel axioms. Hence, passing beyond the
Scripture meridian, he led most of the English clergy from one extreme to the other.
For now it is to be feared that the generality of them are gone as far west as they were
before east, in the reign of Queen Elizabeth. The first Gospel axiom formerly
preponderated, and now the second goes swiftly down. Free will is, in general, cried
up in opposition to free grace, as excessively and Pelagianistically (if I may use the
expression) as, in the beginning of the last century free grace was unreasonably and
Calvinistically set up in opposition to free will. I say in general, because although
most of our pulpits are filled with preachers, who Pelagianize as well as Honestus,
there are still a few divines, who, like Zelotes, strongly run into the Calvinian
extreme.
But however, sooner or later, judicious, moderate men will convince the Christian
world that the Gospel equally comprises the doctrines of grace and of justice; and
that it consists of promises to be believed, and precepts to be observed; gracious
promises and holy precepts, which are armed with the sanction of proper rewards or
punishments, and are as incompatible with Pelagian self sufficiency, as with the
Calvinian doctrines of lawless grace and free wrath. And as soon as this is clearly and
practically understood by Christians, primitive unity and harmony will be restored
to the partial gospels of the day.
———
SECTION V.
What the two modern gospels are—Their dreadful consequences—Arminius tried to
find the way of truth between these two gospels, but perhaps missed it a
little—The rectifying of his mistakes lately attempted.
BY the two modern gospels, I mean Pelagianism or rigid Arminianism, and the
doctrine of absolute necessity or rigid Calvinism. The former is a gospel which so
exalts the doctrines of justice, as to obscure the doctrines of partial grace: a gospel
which so holds forth the second Gospel axiom, as to hide the glory of the first, either
wholly or in part. Rigid Calvinism, on the other hand, is a gospel which so extols the

doctrines of distinguishing grace, as to eclipse the doctrines of justice: a gospel which
so holds forth the first Gospel axiom as to hide the glory of the second, in whole or
in part. The fault of these two systems of doctrine consists in parting, or in not
properly balancing the doctrines of grace and of justice.
The confusion which this error has occasioned in the Churches of Christ for above
a thousand years should, one would think, have opened the eyes of all overdoing and
underdoing divines, and made them look out for a safe passage between the Pelagian
and the Calvinian rocks. That any good men should continue unconcernedly to run
the bark of their orthodoxy against those fatal rocks of error, is really astonishing;
especially if we consider that nobody can look into ecclesiastical history without
seeing the marks of the numerous wrecks of truth and love which they have caused.
Wide, however, as the empire of prejudice is, candour is not yet turned out of the
world. In all the Churches of Christ, there are men who will yet hear Scripture and
reason. But many of them, through a variety of avocations, through an indolence of
disposition, or through despair of finding the exact truth, tamely submit to what
appears to them a remediless evil. They are sorry that Christians should be so
divided: but not seeing any prospect of ending our deplorable divisions, they quietly
walk in Pelagian or Calvinian ways, without seeking the unbeaten path of truth which
lies exactly between those two frequented roads. One of the reasons why they take
up so readily with the Pelagian or Calvinian system, is, their not considering the
dreadful evils which flow from each, some of which I shall set before the reader. I
have already observed that the error of Pelagius (if St. Augustine and his votaries do
not wrong him) consists in exalting free will and human powers, so as to leave little
or no room for the exertion of free grace and Divine power; and that, on the other
hand, the error of Augustine and Calvin consists in so exalting irresistible free grace
openly, and irresistible free wrath secretly, that there is no reasonable room left for
the exertion of faithful or unfaithful free will, or indeed for any free will at all. Now
in the very nature of things, these two opposite extremes lead to the most dangerous
errors. I begin with enumerating those which belong to the Pelagian extreme.
Reason and experience show that when the Pelagian error rises to its height, it
leads men into Arianism, Socinianism, Deism, and, sometimes, into avowed fatalism,
or popish Pharisaism.
1. By ARIANISM I mean the doctrine of Arius, a divine of Alexandria, who lived
about the time of Pelagius, and not only insinuated that man was not so fallen as to
need an omnipotent Redeemer, whose name is "God with us;" but openly taught that
Christ was only an exalted, super-angelical creature.
2. SOCINIANISM is the error of Socinus, a learned, moral man, who lived since the
reformation, and had such high notions of man's free will and powers, that he thought
man could save himself, even without the help of a super-angelical Redeemer. And
accordingly he asserted that Christ was a mere man like Moses and Elias, and that his
blood had no more power to atone for sin, than that of Abel or St. Paul.

3. DEISM is the error of those who carry matters still higher, and think that man is
so perfectly able, by the exertions of his own mere free will and natural powers, to
recommend himself to the mercy of the Supreme Being, that he needs no Redeemer
at all. Hence it is, that, although the Deists still believe in God, and on that account
assume the name of Theists or Deists, they make no more of Christ and the Bible,
than of the pope and his mass book, and look upon the doctrines of the incarnation
and the trinity as wild and idolatrous conceits.
4. AVOWED FATALISM is the error of those who believe that "whatever is, is right;"
and that all things happen (and of consequence that all sins are committed) of fatal,
absolute necessity. This is an error into which immoral Deists are very apt to run: for,
when they feel guilt upon their consciences, as they have no idea of a Mediator to
take it away, they wish that their bad actions had been necessary, that is, absolutely
brought on by the stars, or caused by God's decrees, which would fully exculpate
them. And as this doctrine eases their guilty consciences, they first desire that it may
be true, and by little and little persuade themselves that it is so, and publicly maintain
their error. Hence it is that immoral Deists, such as Voltaire, and many of his
followers, are avowed fatalists.
5. JEWISH PHARISAISM is the error of those who are such strangers to the doctrines
of grace, as to think they have no need of the rich mercy which God extends to poor
publicans. Fancying themselves righteous, they thank God for their supposed
goodness, when they should smite upon their breasts on account of their real
depravity. POPISH PHARISAISM is an error still more capital. Those who are deep in
it not only take little notice of the doctrines of grace, but carry their ideas of the
doctrines of justice to such unscriptural and absurd lengths as to imagine that their
penances can make a proper atonement for their sins; that God is, strictly speaking,
their debtor on account of their good works; and that they can not only merit the
reward of eternal life for themselves by their good deeds, but deserve it also for
others by their works of supererogation, and through their superabundant obedience
and goodness; a conceit so detestable, that one would think it need only be mentioned
to be fully exploded and perfectly abhorred.
Dreadful as are these consequences of Pelagianism carried to its height, the
consequences of Augustinianism, or Calvinism, carried also to its height, are not at
all better. For the demolition of free will, and the setting up of irresistible, electing
free grace, and absolute, reprobating free wrath, lead to Antinomianism, Manicheism,
disguised fatalism, widely reprobating bigotry, and self-electing presumption or selfreprobating despair. The four first of these errors need explanation.
I. ANTINOMIANISM is the error of such rigid Calvinists as exalt free grace in so
injudicious a manner, and make so little account of free will, and its startings aside
out of the way of duty, as to represent sin, at times, like a mere bugbear, which can
no more hurt the believer, who now commits it, than scarecrows can hurt those who
set them up. They assert that if a sinner has once believed, he is not only safe, but

eternally and completely justified from all future as well as past iniquities. The pope's
indulgences are nothing to those which these mistaken evangelists preach. I have
heard of a bishop of Rome who extended his popish indulgences, pardons, and
justifications, to any crime which the indulged man might commit within ten years
after date: but these preached finished salvation in the full extent of the word, without
any of our own works, and by that means they extend their Protestant indulgences to
all eternity—to all believers in general—and to every crime which each of them
might choose to commit. In a word, they preach the inamissible, complete
justification of all fallen believers, who add murder to adultery, and a hypocritical
show of godliness to incest. Antinomianism, after all, is nothing but rigid Calvinism
dragged to open light by plain-spoken preachers, who think that truth can bear the
light, and that no honest man should be ashamed of his religion.
II. MANICHEISM is the capital error of Manes, a Persian, who, attempting to mend
the Gospel of Christ, demolished free will, made man a mere passive tool, and taught
that there are two principles in the Godhead, the one good, from which flows all the
good, and the other bad, from which flows all the evil in the world. Augustine was
once a Manichee, but afterward he left their sect, and refuted their errors. And yet,
astonishing! when he began to lean to the doctrine of absolute predestination, he ran
again, unawares, into the capital error of Manes. For if all the good and bad actions
of angels, devils, and men, have their source in God's absolute predestination, and
necessitating decrees, it follows that vice absolutely springs from the predestinating
God, as well as virtue; and, of consequence, that rigid Calvinism is a branch of
Manicheism, artfully painted with fair colours borrowed from Christianity.
III. DISGUISED FATALISM is nothing but an absolute necessity of doing good or
evil, according to the overbearing decrees, or forcible influences of Manes' God, who
is made up of free grace and of free wrath, that is, of a good and bad principle. I call
this doctrine disguised fatalism: (1.) Because it implies the absolute necessity of our
actions; a necessity this, which the heathens called fate: and, (2.) Because it is so
horrible, that even those who are most in love with it, dare not look at it without
some veil, or disguise. As the words fatalism, evil god, good devil, or Manichean
deity, are not in the Bible, the Christian fatalists do what they can to cover their error
with decent expressions. The good principle of their Deity they accordingly call free
grace, or everlasting, unchangeable love. From this good principle flow their absolute
election and finished salvation. With respect to the bad principle, it is true they dare
not openly call it free wrath, or everlasting, unchangeable hatred, as the honest
Manichees did; but they give you dreadful hints that it is a sovereign something in
the Godhead, which necessitates reprobated angels and men to sin; something which
ordains their fall, and absolutely passes them by when they are fallen; something
which marks out unformed, unbegotten victims for the slaughter, and says to them,
according to unchangeable decrees productive of absolute necessity, "Depart, ye
cursed, into everlasting fire; for I passed you by: my absolute reprobation eternally
secured your sin, and your continuance in sin; and now, my unchangeable,
everlasting wrath absolutely secures your eternal damnation. Go, ye absolutely

reprobated wretches,—go, and glorify my free wrath, which flamed against you
before the foundation of the world. My curses and reprobation are without
repentance." There is not a grain of equity in all this speech: and yet it agrees as truly
with rigid Calvinism as with the above-described branch of Manicheism; it falls in
as exactly with the necessitating, good-bad principles of Manes, as with the
necessitating, good-bad principle of lawless free grace, and absolute sovereignty—the
softer name which some Gospel ministers decently give to free wrath.
IV. WIDELY REPROBATING BIGOTRY is the peculiar sin of the men who make so
much of the doctrines of partial grace, as to pay little or no attention to the doctrines
of impartial justice. This detestable sin was so deeply rooted in the breasts of the
Jews, that our Lord found himself obliged to work a miracle, that he might not be
destroyed by it before his hour was come. Because the Jews were the peculiar, and
elected people of God, they uncharitably concluded that all the heathens, i.e. all the
rest of mankind were absolutely reprobated, or at least that God would show them no
mercy, unless they became proselytes of the gate, and directly or indirectly embraced
Judaism. And therefore, when Christ told them that many Gentiles would come from
the east and west, and sit with Abraham in the kingdom of God, while many of the
Jews would be cast out; and when he reproved their bigotry, by reminding them that
in the days of Elijah God was more gracious to a heathen widow, than to all the
widows that dwelt in Judea, they flew into a rage, and attempted to throw him down
from the top of the craggy hill off which the town of Nazareth was built. It is the
same widely reprobating bigotry, which makes the rigid Romanists think that there
is no salvation out of their Church. Hence also the rigid Calvinists imagine that there
is no saving grace but for those who share in their election of grace. It is impossible
to conceive what bad tempers, fierce zeal, and bloody persecutions this reprobating
bigotry has caused in all the Churches and nations where the privileges of electing
love have been carried beyond the Scripture mark. Let us with candour read the
history of the Churches and people who have engrossed to themselves all the saving
grace of God, and we shall cry out, From such a fierce election, and such reprobating
bigotry, good Lord deliver us!
I make no doubt but this sketch of the dangerous errors to which rigid Pelagianism
and rigid Calvinism lead unwary Christians, will make the judicious reader afraid of
these partial gospels, and will increase his thankfulness to God for the primitive
Gospel, which by its doctrines of grace guards us against rigid Pelagianism and its
mischievous effects; and, by its doctrines of justice, arms us against rigid Calvinism
and its dangerous consequences.
Among the divines abroad, who have endeavoured to steer their doctrinal course
between the Pelagian shelves and the Augustinian rocks, and who have tried to
follow the reconciling plan of our great reformer Cranmer, none is more famous, and
none came nearer the truth than Arminius. He was a pious and judicious Dutch
minister, who, in the beginning of the last century, taught divinity in the university
of Leyden in Holland. He made some noble efforts to drive Manicheism and

disguised fatalism out of the Protestant Church, of which he was a member; and, so
far as his light and influence extended, (by proving the evangelical union of
redeeming grace and free will,) he restored Scripture harmony to the Gospel, and
carried on the plan of reconciliation which Cranmer had laid down. His sermons,
lectures, and orations made many ashamed of absolute reprobation, and the bad
principled God, who was before quietly worshipped all over Holland. Nevertheless,
his attempt was partly unsuccessful; for, attacking free wrath, (or the bad principle
of the Manichean god,) without setting free grace in its full Gospel light, and without
properly granting the election of grace which St. Paul contends for, he gave the
Calvinists just room to complain. They availed themselves so skilfully of his
embarrassment about the doctrine of election, and they pleaded so plausibly for the
sovereignty of the good-principled God, as to keep their absolute reprobation, and the
sovereignty of the bad-principled God partly out of sight. In short, implacable free
wrath escaped by means of Antinomian free grace. The venomous scorpion
concealed itself under the wing of the simple dove; and the double-principled Deity,
the sparingly electing and widely reprobating God, was still held forth to injudicious
Protestants as the God of all grace, the God of love, the God in whom is no darkness
at all. For, as I have already observed, a number of divines, after the heart of Calvin,
assembled at Dort in Holland, and openly condemned there the efforts that Arminius
had made to reconcile the doctrines of justice and the doctrines of grace: the clergy
who had espoused his sentiments were deprived of their livings; he himself was
represented as the author of a heresy almost as dangerous as that of Pelagius; and
from that time the rigid Calvinists have considered all those who stand up for the two
Gospel axioms with any degree of consistency, as semi-Pelagian, or Arminian
heretics.
And if Mr. Bayle be not mistaken, the Calvinists did not complain of Arminius'
doctrine altogether without reason; for although he went very far in his discovery of
the passage between the Pelagian and the Augustinian rocks, yet he did not sail quite
through. Election proved a rock on which his doctrinal bark stuck fast; nor could he
ever get entirely clear of that difficulty.
Among our English divines several have greatly distinguished themselves by their
improvements upon Arminius' discoveries, Bishop Overal, Bishop Stillingfleet,
Bishop Bull, Chillingworth, Baxter, Whitby, and others. But if I am not mistaken,
they have all stuck where Arminius did, or on the opposite rock. And thereabouts we
stuck too, when Mr. Wesley got happily clear of a point of the Calvinian rock which
had retarded our course, and (so far as he appeared by us to be governed by the Father
of lights) we began to sail on with him through the straits of truth. When we left our
moorings, the partial defenders of the doctrines of grace hung out a signal of distress,
and cried to us that our doctrinal ark was going to be lost against the same cliff where
Pelagius' bark went to pieces. Their shouts have made us wary. The Lord has, we
humbly hope, blessed us with an anchor of patient hope, a gale of cheerful love of
truth, and a shield of resignation to quench the fiery darts which some warm men,
who defend the barren rock of absolute reprobation, have thrown at us in our passage.

We have sounded our way as we went on; and looking steadily to our theological
compass, the Scriptures, to the Sun of righteousness, the Lord Jesus Christ, and to the
stars which he holds in his right hand, the apostles and true evangelists, after sailing
slowly six years through straits, where strong currents of error and hard gales of
prejudice have often retarded our progress, we flatter ourselves that we have got quite
out of those narrow and rocky seas, where most divines have been stopped for a long
succession of ages. If we are not mistaken, the ancient haven of Gospel truth is in
sight; and, while we enter in, I take a sketch of it, which the reader will see in a Plan
of Reconciliation between the Calvinists and Arminians, which these sheets are
designed to introduce.
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[1 A Solifidian would say entirely, and by this means he would leave no room for
the second Gospel axiom, for the rewardableness of the works of faith, and for the
doctrine of remunerative justice. But by saying capitally, we avoid this threefold
mistake, we secure the honour of holy free grace, and shut the door against its
counterfeit.]
[2 By adding finally, we show that the top stone, as well as the foundation stone
of our eternal salvation, is to be brought with "shouting, Grace! grace! unto it;"
because if God had honoured his obedient saints with a sight of his heavenly glory
for half an hour, and then suffered them to fall gently asleep in the bosom of
oblivion, or to slide into a state of personal non-existence, he would have
demonstrated his remunerative justice, and amply rewarded their best services. Hence
it appears that God's giving eternal rewards of glory for a few temporary services,
done by his own grace, is such an instance of free grace as nothing but eternal shouts
of "Grace! grace!" can sufficiently acknowledge. We desire our mistaken brethren to
consider this remark; otherwise they will wrong the truth and us, by continuing to say
that our doctrines of grace allow indeed free grace to lay the foundation, but that they
reserve to the works of our rectified free will the honour of bringing the top stone of
our eternal salvation, with saying, "Works! works! unto it:" a Pharisaic doctrine this,
which we abhor; loudly asserting that although our free, unnecessitated obedience of
faith intervenes, yet God in Christ is the Omega as well as the Alpha,—the end, as
well as the beginning, of our eternal salvation.]
[3 I add the word originally, to cut off the self-excusing opinion of those men who
charge their eternal damnation upon an absolute decree of reprobation, or upon
Adam's first transgression. As for the word principally, it secures the part in the
damnation of the wicked, which the Scriptures ascribe to the righteous God: it being
certain, (1.) That God judicially hardens his slothful and unprofitable servants, by
taking from them, at the end of their day of grace, the talent of softening grace, which
they have obstinately buried. And, (2.) That he judicially reprobates or damns them,
by pronouncing this awful sentence, "Depart, ye cursed," &c. A flame of vindictive
justice belongs to the Gospel of Christ, Heb. xii, 29, but not a single spark of free
wrath.]

THE RECONCILIATION:
OR

AN EASY METHOD

TO

UNITE THE PROFESSING PEOPLE OF GOD.

BY PLACING THE DOCTRINES OF GRACE AND JUSTICE IN SUCH A LIGHT AS TO
MAKE THE CANDID ARMINIANS BIBLE CALVINISTS, AND THE CANDID
CALVINISTS BIBLE ARMINIANS.

———

Vestra solum legitis; vestra
condemnatis.—CICERO.

amatis;

cœteros,

incognita

causa,

"Follow peace with all men. Look not every man on his own things [and favourite
doctrines only;] but every man also on the things [and favourite doctrines] of
others." "The wisdom that is from above is peaceable, and without partiality,"
Heb. xii, 14; Phil. ii, 4; James iii, 17.
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SECTION I.
The sad consequences of the divisions of those who make a peculiar profession of
faith in Christ—It is unscriptural and absurd to object that believers can never be
of one mind and heart.
UNSPEAKABLE is the mischief done to the interests of religion by the divisions of
Christians: and the greater their profession is, the greater is the offence given by their
contests. When the men who seek occasion against the Gospel, see them contending
for the truth, and never coming to an agreement, they ask, like Pilate, "What is
truth?" and then turn away from Christianity, as that precipitate judge did from
Christ.
Of all the controversies which have given offence to the world, none has been kept
up with more obstinacy than that which relates to Divine grace and the nature of the
Gospel. It was set on foot in the fourth century by Augustine and Pelagius, and has
since been warmly carried on by Godeschalchus, Calvin, Arminius, and others. And
it has lately been revived by Mr. Whitefield, and Mr. Wesley, and by the author of
Pietas Oxoniensis, and the orator of the university of Oxford. This unhappy
controversy has brought more contempt upon the Gospel for above twelve hundred
years, than can well be conceived. Preachers entangled therein, instead of agreeing
to build the temple of God, think themselves obliged to pull down the scaffolds on
which their brethren work. Shepherds, who should join their forces to oppose the
common enemy, militate against their fellow shepherds: and their hungry followers
are too frequently fed with controversial chaff, when they should be nourished with
the pure milk of the word. After the example of their leaders, the sheep learn to butt,
and wounds or lameness are the consequences of the general debate. The weak are
offended, and the lame turned out of the way. The godly mourn, and the wicked
triumph: bad tempers are fomented; the hellish flame of party zeal is blown up, and
the souls of the contenders are pierced through with many sorrows.
This is not all: the Spirit of God is grieved, and the conversion of sinners
prevented. How universally would the work of reformation have spread if it had not
been hindered by this growing mischief! How many thousands of scoffers daily say,
Can these devotees expect we should agree with them, when they cannot agree
among themselves? And indeed how can we reasonably hope that they should give
us the right hand of fellowship, if we cannot give it one another? "By this," saith our

Lord, "shall all men know that you are my disciples, if ye love one another."
Continual disputes are destructive of love; and the men of the world, seeing us
cherish such disputes, naturally conclude that we are not the disciples of Christ, that
there are none in the world, that the Gospel is only a pious fraud or a fine legend, and
that faith is nothing but fancy, superstition, or enthusiasm.
Nor will such men be prevailed upon cordially to believe in Christ, till they see the
generality of professors "made perfect in one," by agreeing in doctrine, and "walking
in love." We may infer this from our Lord's prayer for his Church: "Neither pray I for
these alone, but for them also who shall believe on me through their word: that they
all may BE ONE, as thou, Father, art in me, and I in thee, that they also may be one in
us: that THE WORLD MAY BELIEVE," John xvii, 20, 21. Christ intimates, in these
words, the men of the world will never generally embrace the Gospel, till the union
he prayed for take place among believers. To keep up divisions, therefore, is one of
the most effectual methods to hinder the conversion of sinners, and strengthen the
unbelief which hardens their hearts.
The destructive nature of this sin appears from the severity with which St. Paul
wrote to the Corinthians and Galatians, who were divided among themselves. The
former he could not acknowledge as "spiritual men," but called them "carnal," and
affirmed that "to their shame, some of them had not the knowledge of God." And the
latter he considered as persons almost "fallen from Christ;" intimating, that if they
continued to "bite each other," (an expression which is beautifully descriptive of the
malignity, with which most controvertists speak and write against their antagonists,)
they would "be consumed one of another," Gal. v, 15.
In families and civil societies divisions are truly deplorable; but in the Churches
of Christ they are peculiarly pernicious and scandalous: (1.) Pernicious: to be
persuaded of it, we need only consider these awful words of St. James:—"If ye have
bitter envying and strife in your hearts, glory not, and lie not against the truth. This
wisdom is devilish. For where envying and strife is, there is confusion and every evil
work," James iii, 14, &c. (2.) Scandalous: if Christ be the Prince of Peace, why
should his subjects be sons of contention? If he came to reconcile Jews and Gentiles,
"by breaking down the middle wall of partition between them;" if he "made in
himself, of twain [of those two opposed bodies of men] one new man," that is, one
new body of men, "all of one heart and of one soul;" if he has "slain the enmity, so
making peace;" if "it pleased the Father to reconcile all things unto himself by him;"
and if "in the dispensation of the fulness of times [the Christian dispensation] he
gathers together all things in him:" if this, I say, is the case, what can be more
contrary to the Gospel plan than the obstinacy with which some Protestants refuse to
be "gathered together" with their fellow Protestants, under the shadow of their
Redeemer's wings? And what can be more scandalous than for Christ's followers,
yea, for the strictest of them to spend their time in building "middle walls of
partition" between themselves and their brethren, or in "daubing over with
untempered mortar" the walls which mistaken men have built in former ages?

Many Jews refused to be saved by Christ, because he came to save the Gentiles
as well as themselves. And it is to be feared that some Christians, from a similar
motive, refuse the Divine favour, or the eminent degrees of it, to which they are
called in the Gospel. Christ says to these bigots, "How often would I have gathered
you together, as a hen gathers her scattered brood under her wings! but ye would
not:" ye were afraid of your Calvinian or Arminian brethren, and preferred the selfish
heat of party spirit, to the diffusive warmth of Divine and brotherly love. I say
Divine, as well as brotherly love; for he "that loveth not his brother, whom he hath
seen, how can he love God, whom he hath not seen?"
My regard for unity revives my drooping spirits, and adds new strength to my
wasted body. [1] I stop at the brink of the grave over which I bend: and, as the blood,
oozing from my decayed lungs, does not permit me vocally to address my contending
brethren, by means of my pen I will ask them if they can properly receive the holy
communion while they wilfully remain in disunion with their brethren from whom
controversy has needlessly parted them? For my part, if I felt myself unwilling to be
reconciled on Scripture terms, either with my Calvinian or Arminian neighbours, I
would no more dare go to the Lord's table, than if I had harboured murder in my
heart; and this scripture would daily haunt my conscience, "Whosoever shall say to
his brother, Thou fool, [thou silly free willer, thou foolish bound willer, thou heretic!]
shall be in danger of hell fire. Therefore, if thou bring thy gift before the altar, and
there rememberest that thy [Calvinian or Arminian] brother hath aught against thee;
leave thy gift and go thy way, first be reconciled to thy brother, and then come and
offer thy gift. Agree with thine adversary quickly"—thy religious as well as thy civil
adversary—him with whom thou differest about the gold of the word; as well as him
with whom thou contendest about the gold of this world.
Not to be reconciled when we properly may, is to keep up divisions; and to keep
up divisions is as bad as to cause them. And what a dreadful thing it is to cause
divisions, appears from St. Paul's charge to the Romans: "I beseech you, brethren,
mark them who cause divisions and offences, contrary to the doctrine which ye have
learned, and avoid them," Rom. xvi, 17. Avoid them, for those who have the itch of
contention, and the plague of party spirit, are not only in a dangerous case
themselves; but they carry about a mortal infection, which they frequently
communicate to others.
Should party men exclaim against my reconciling attempt, and say that "there
always were, and always will be divisions among the children of God, and that to aim
at a general reconciliation, is to aim at an absolute impossibility;" I reply,—
(1.) This plea countenances the lusts of the flesh. "Walk in the Spirit," saith St.
Paul, "and ye shall not fulfil the lusts of the flesh:" and among these lusts he
immediately numbers "debate, emulations, wrath, contentions, and such like,"
observing, at the same time, that "the fruit of the Spirit is love, peace, gentleness,
meekness," &c. Now when party men insinuate that we can never live in peace and

harmony with our Christian brethren, do they not indirectly teach that "debate,
emulations, contentions, and such like, must" still waste our time, disturb our minds,
and impair our love? And is not this an underhand plea for a wretched obligation to
neglect "the fruit of the Spirit," and for an Antinomian necessity to bring forth the
"fruit of the flesh?" (2.) It militates against St. Paul's conflict for believers: "I would,"
says he to the Colossians, "that ye knew what great conflict I have for you, for them
at Laodicea, and for as many as have not seen my face in the flesh, that their hearts
might be comforted; being knit together in love, and unto all riches of the full
assurance of understanding, to the acknowledgment of the mystery of God," Col. ii,
1, 2. It opposes also the end of the apostle's prayer for the Romans: "The God of
patience and consolation grant you to be like minded, &c, that you may with one
mind and one mouth glorify God, &c. Wherefore receive you one another, as Christ
also received us," Rom. xv, 5, &c. But what is far worse, it directly contradicts
Christ's capital prayer, which I have already quoted: "I pray," says he, "that they
[believers] may be one, as thou, Father, art in me, and I in thee: that they also may
be one in us: that they may be one, even as we are one: I in them and thou in me, that
they may be made perfect in one: that the [unbelieving] world may know that thou
hast sent me," John xvii, 20, &c. Now if our Lord asked for an absolute impossibility,
when he asked for the perfect union of believers in this life, where was his wisdom?
And if he cannot make us one in heart and mind (supposing we are willing to abide
by his reconciling word) where is his power?
(3.) It strikes at the authority of these evangelical entreaties, exhortations, and
commands:—"Be of the same mind," Rom. xii, 16. "I beseech you, brethren, by the
name of our Lord Jesus Christ, that ye all speak the same thing, and that there be no
divisions among you; but that ye be perfectly joined together in the same mind, and
in the same judgment," 1 Cor. i, 10. "Finally, brethren, be perfect, be of good
comfort, be of one mind; live in peace, and the God of love and peace shall be with
you," 2 Cor. xiii, 11. "Let your conversation be as it becometh the Gospel of Christ:
that I may hear ye stand fast in one spirit, with one mind; striving together for the
faith of the Gospel. Fulfil ye my joy that ye be like minded—being of one accord, of
one mind. I beseech Euodias and Syntyche, that they be of the same mind in the
Lord," Phil. i, 27; ii, 2; iv, 2. "Finally, be ye all of one mind, &c. Love as brethren,
be courteous. For he that will see good days, &c, let him seek peace [with his
enemies, much more with his brethren;] and let him pursue it," 1 Pet. iii, 8, &c. "Let
us walk by the same rule, let us mind the same things," Phil. iii, 16. "With all
lowliness and meekness, with long suffering, forbearing one another in love:
endeavouring to keep the unity of the Spirit in the bond of peace. For there is one
body and one Spirit, even as ye are called in one hope of your calling; one Lord, one
faith, one baptism, one God and Father of all," Eph. iv, 2, &c. The same apostle,
writing to the divided Corinthians, tries to reconcile them by comparing again the
body of believers to the human body, and drawing a suitable inference: "The body is
one," says he, "though it hath many members; that there should be no schism, [no
division] in the body; but that the members should have the same care one for
another; all suffering when one member suffers, and all rejoicing when one member

is honoured," 1 Cor. xii, 12-26. Hence it follows that to plead for the continuance of
schisms and divisions in Christ's mystical body, is evidently to plead for a breach of
"the bond of peace," and for the neglect of all the above-mentioned apostolic
injunctions.
(4.) It gives the lie to the following promises of the God of truth. "The hatred to
Ephraim shall depart, &c. Ephraim shall not envy Judah, neither shall Judah vex
Ephraim," Isa. xi, 13. "I will give them one heart and one way, that they may fear me
for ever, for the good of them and of their children," Jer. xxxii, 39. "I will give them
one heart, and I will put a new spirit within them," Ezek. xi, 19. "I will turn to the
people a pure language, that they may all call upon the name of the Lord, to serve
him with one consent, &c. Other sheep I have, which are not of this fold. Them also
I must bring, and they shall hear my voice; and there shall be one fold and one
shepherd," John x, 16.
(5.) It contradicts the following accounts of God's faithfulness in the initial
accomplishment of the preceding promises:—"They were all with one accord in one
place; continuing daily with one accord in the temple," Acts ii, 1, 46. "The multitude
of them that believed were of one heart, and of one soul," Acts iv, 32. "If we walk in
the light, &c, we have fellowship one with another. For he that loveth his brother
abideth in the light, and there is in him no occasion of stumbling:" nothing in his
heart will either cause or keep up divisions, 1 John i, 7; ii, 10. "We are bound to
thank God always for you, brethren, because your faith groweth exceedingly, and the
charity of every one of you all toward each other aboundeth," 2 Thess. i, 3. "By one
Spirit, all complete Christians are baptized into one body, whether they be Jews or
Gentiles, whether they be bond or free; and have been all made to drink into one
Spirit"—the Spirit of truth and love; and (unless they leave their first love as the
Corinthians did) they sweetly continue to "keep the unity of the Spirit in the bond of
peace," 1 Cor. xii, 13; Eph. iv, 3. From these accounts of the unity of the primitive
Christians before they "left their first love," I infer, that unity is attainable, because
it was attained. The arm of the Lord is not shortened; "the same Lord over all is rich
unto all that call upon him;" and if we be not obstinately bent upon despising the
"wisdom from above, which is peaceable, gentle, easy to be entreated, full of good
fruits and without partiality;" we shall find that "the fruit of righteousness is sown in
peace of them that make peace;" and we shall evidence that all the sincere followers
of Christ can yet "continue steadfastly in the apostles' doctrine and fellowship,"
instead of perversely continuing in their own mistakes and in the spirit of discord.
Lastly: the objection I answer has a tendency to stop the growth of Christ's
mystical body, and opposes God's grand design in sending the Gospel: for "he gave
apostles, evangelists, and pastors, for the perfecting of the saints, and the edifying of
the body of Christ; till all come, in the unity of the faith, and of the knowledge of the
Son of God, unto a perfect man, unto the measure of the stature of the fulness of
Christ: that we be no more carried about with every wind of doctrine, &c, but
speaking the truth in love, may grow up in all things into him who is the head, even

Christ; from whom the whole body fitly joined together, and compacted by that
which every joint supplieth, according to the effectual working in the measure of
every part, maketh increase of the body, unto the edifying of itself in love," Eph. iv,
11, 17. No believer can I think, candidly read these words of the apostle, without
being convinced that union and growth are inseparable in the Church of "Christ, from
whom all the body, by joints and bands having nourishment [or help] ministered, and
being knit together, increaseth with the increase of God," Col. ii, 19.
From these observations, I hope, it appears, that whether we consider the earnest
entreaties of the apostles; their conflicts and pious wishes for their converts; the
wisdom of our Lord's address to his Father for the union of believers; the repeated
commands of the Gospel to be of "one mind and one judgment;" the promises which
God has made to help us to keep these commands; the Divine power, by which the
primitive believers were actually enabled to keep them, so long as they walked in the
Spirit; or whether we consider the end of evangelical preaching, and the unity and
growth of Christ's mystical body; nothing can be more unscriptural than to say that
believers can never be again of one heart and of one mind.
And as this notion is unscriptural, so it is irrational; inasmuch as it supposes that
the children of God can never agree to serve him, as the children of the wicked one
do to honour their master; for St. John informs us that "these have one mind to give
their power and strength unto the beast," Rev. xvii, 13. And experience daily teaches
that when the men of the world are embarked in the same scheme, they can perfectly
agree in the pursuit of wealth, pleasure, and fame, or in the performance of duty. If
ships that sail under the command of the same admiral do not give each other a
broadside, because they have different captains, and are employed in different
services; if soldiers, who follow the same general, do not quarrel because they belong
to different regiments, because their coats are not turned up alike, or because they do
not defend the same fort, fight in the same wing of the army, hear the same drum, and
follow the same pair of colours: and if the king's faithful servants can unanimously
promote his interests, and cheerfully lend each other a helping hand, though their
departments are as different as the fleet is different from the army, is it not absurd to
suppose that Christ's faithful soldiers and servants, who are the meekest, the
humblest, the most disinterested, and the most loving of all men, can never live in
perfect union, and sweetly agree to promote the interests of their Divine Master? I
conclude, therefore, that the objection which supposes the contrary, is not less
contrary to reason than to the word of God.
———
SECTION II.
Pious, moderate Calvinists, and pious, moderate Arminians in particular, may be
easily reconciled to each other; because the doctrines of grace and justice, about
which they divide, are equally Scriptural, and each party contends for a capital

part of the Gospel truth; their grand mistake consisting in a groundless
supposition that the part of the truth they defend is incompatible with the part
which is defended by their brethren.
SOME persons will probably make a more plausible objection than that which is
answered in the preceding pages. They will urge, "that truth should never be
sacrificed to love and peace; that the Calvinists and the Arminians holding doctrines
diametrically opposite, one party at least must be totally in the wrong; and as the
other party ought not to be reconciled to error, the agreement I propose is impossible:
it will never take place, unless the Calvinists can be prevailed upon to give up
unconditional election, and their favourite doctrines of partial grace; or the Arminians
can be persuaded to part with conditional election, and their favourite doctrines of
impartial justice; and as this is too great a sacrifice to be expected from either party,
it is in vain to attempt bringing about a reconciliation between them."
This objection is weighty: but far from discouraging me, it affords me an
opportunity of laying before my readers the ground of hope I entertain, to reconcile
the Calvinists and Arminians. I should indeed utterly despair of effecting it, were I
obliged to prove that either party is entirely in the wrong. But I may without folly
expect some success, because my grand design is to demonstrate that both parties
have an important truth on their side; both holding opposite doctrines, which are as
essential to the fulness of Christ's Gospel, as the two eyes, nostrils, and cheeks, which
compose our faces, are essential to the completeness of human beauty.
"The language of Scripture seems to favour the one as well as the other," says Dr.
Watts on a similar occasion: "but this is the mischief that ariseth between Christians
who differ in their sentiments or expression of things; they imagine that while one
is true, the other must needs be false: and then they brand each other with error and
heresy: whereas, if they would but attend to Scripture, that would show them to be
both in the right, by its different explication of their own forms of speaking. In this
way of reconciliation I cannot but hope for some success, because it falls in with the
universal, fond esteem that each man has of his own understanding: it proves that two
warm disputers may both have truth on their side. Now, if ten persons differ in their
sentiments, it is much easier to persuade all of them that they may be all in the right,
than it is to convince one that he is in the wrong."
I shall illustrate this quotation by a remark, which occurs in the beginning of my
Scripture Scales; only taking the liberty of applying to pious Calvinists and pious
Arminians what I said there of pious Solifidians and pious moralists:—"The cause
of their misunderstanding is singular. They are good men upon the whole; therefore
they never can oppose truth as truth: and as they are not destitute of charity, they
cannot quarrel merely for quarreling's sake. Whence then spring their continual
disputes? Is it not from inattention and partiality? They will not look truth full in the
face: determined to stand on one side of her, they seldom see above one half of her
beauty. The rigid Calvinians gaze upon her side face on the right hand, and the rigid

Arminians contemplate it on the left. But her unprejudiced lovers, humbly sitting at
her feet, and beholding her in full, admire the exquisite proportion of all her features:
a peculiar advantage this, which her partial admirers can never have in their present
unfavourable position."
To be more explicit: a rigid Calvinist has no eyes but for God's sovereignty,
unconditional election, and the doctrines of partial grace; while a rigid Arminian
considers nothing but God's equity, conditional election, and the doctrines of
impartial justice. And therefore, to unite these contending rivals, you need only
prevail on the Arminians to bow to God's sovereignty, to acknowledge an
unconditional election, and to receive the doctrines of partial grace; and as soon as
they do this, they will be reconciled to Bible Calvinism and to all moderate
Calvinists. And, on the other hand, if the Calvinists can be convinced that they
should bow to God's equity, acknowledge a conditional election, and receive the
doctrines of impartial justice, they will be reconciled to Bible Arminianism, and to
all moderate Arminians. Should it be said that it is impossible to convince the
Arminians of the truth of an unconditional election, &c, and that the Calvinists will
never receive the doctrine of a conditional election, &c, I answer, that bigots of either
party will not be convinced, because they all pretend to infallibility, though they do
not pretend to wear a triple crown. But the candid, on both sides of the question, lie
open to conviction, and will, I hope, yield to the force of plain Scripture and sound
reason, the two weapons with which I design to attack their prejudices.
But before I open my friendly attack, I beg leave, candid reader, to show thee the
ground on which I will erect my Scriptural and rational batteries. It is made up of the
following reasonable propositions:—
(1.) When good men warmly contend about truth, you may in general be assured
that, if truth can be compared to a staff, each party has one end of the staff, and that
to have the whole you need only consistently hold together what they inconsiderately
pull asunder. (2.) The Gospel contains doctrines of partial grace and unconditional
election, as well as doctrines of impartial justice and conditional election. Nor can
we embrace the whole truth of the Gospel, unless we consistently hold those
seemingly contrary doctrines. (3.) Those opposite doctrines, which rigid Calvinists
and Arminians suppose to be absolutely incompatible, agree as well together as the
following pair of propositions: God has a throne of grace and a throne of justice; nor
is the former throne inconsistent with the latter. God, as the Creator and Governor of
mankind, sustains the double character of sovereign Benefactor, and righteous Judge:
and the first of these characters is perfectly consistent with the second. This is the
ground of my reconciling plan: and this ground is so solid, that I hardly think any
unprejudiced person will ever enter his protest against it. Were divines to do it, they
would render themselves as ridiculous as a pilot, who should suppose that the head
and stern of the vessel he is called to conduct, can never be two essential parts of the
same ship.

If Christianity were compared to a ship, the doctrines of grace might be likened
to the fore part, and the doctrines of justice to the hinder part of it. This observation
brings to my remembrance a quotation from Dr. Doddridge, which will help the
reader to understand how it is possible that an election of grace, maintained by
moderate Calvinists, and an election of justice, defended by moderate Arminians,
may both be true: "I have long observed," says the judicious doctor, "that Christians
of different parties have eagerly been laying hold on particular parts of the system of
Divine truths, and have been contending about them as if each had been all; or as if
the separation of the members from each other, and from the head, were the
preservation of the body, instead of its destruction. They have been zealous to
espouse the defence, and to maintain the honour and usefulness of each part; whereas
their honour as well as usefulness seems to me to lie much in their connection: and
suspicions have often arisen between the respective defenders of each, which have
appeared as unreasonable and absurd as if all the preparations for securing one part
of a ship in a storm, were to be censured as a contrivance to sink the rest." In the
name of God, the God of wisdom, truth, and peace, let then the defenders of the
doctrines of grace cease to fall out with the defenders of the doctrines of justice, and
let both parties seek the happy connection which Dr. Doddridge speaks of, and
rejoice in the part of the truth peculiarly held by their brethren, as well as in that part
of the Gospel to which they have hitherto been peculiarly attached.
Many good men, on both sides of the question, have at times pointed out the
connection of the opposite doctrines, which are maintained in these sheets. Mr.
Henry, a judicious Calvinist, does it in his notes on the parable of the talents, where
he contends for the doctrines of partial grace and impartial justice, and exalts God
both as a sovereign Benefactor, and a righteous Judge. Commenting upon these
words, "Take therefore the talent from him" [the slothful servant] says he, "The
talents were first disposed of by the master as an absolute owner, [that is, a sovereign
benefactor, who does what he pleases with his own.] But this was now disposed of
by him as a judge; he takes it from the unfaithful servant to punish him, and gives it
to him that was eminently faithful to reward him." This is "rightly dividing the word
of truth," and wisely distinguishing between the throne of grace and that of justice.
Dr. John Heylin, a judicious Arminian, in his discourse on 1 Tim. iv, 10, is as
candid as Mr. Henry in the above-quoted note; for he stands up for God's sovereignty
and the doctrine of partial grace, as much as Mr. Henry does for God's equity and the
doctrine of impartial justice, After pointing out in strong terms the error of those
who, by setting aside the doctrines of justice, "sap [2] the foundation of all religion,
which is the moral character of the Deity," he adds:—
"Nor, on the other hand, do [3] they less offend against the natural prerogative, I
mean the absolute sovereignty of God, who deny him the free exercise of his bounty,
as they seem too much inclined to do who are backward to believe the great disparity
among mankind with regard to a future state, which revelation always supposes. His
mercy is over all his works, but that mercy abounds to some much more than to

others, according to the inscrutable 'counsel of his own will.' Nor is there a shadow
of injustice in such unequal distribution of his favours. The term favours implies
freedom in bestowing them; else they were not favours, but debts. The almighty
Maker is master of all his productions. Both matter and form are his: all is gift, all is
bounty; nor may the lizard complain of his size, because there are crocodiles; nor is
the worm injured by the creation of an eagle."
I shall conclude this section by producing the sentiments of two persons, whose
authority is infinitely greater than that of Mr. Henry and Dr. Heylin. Who exceeds St.
Paul in orthodoxy? And yet what Calvinist ever maintained the doctrines of grace
more strongly than he does? "By the grace of God," says he, "I am what I am," 1 Cor.
xv, 10. "By grace you are saved [that is, admitted into the high state of Christian
salvation] through faith, and that not of yourselves, it is the gift of God:" [a special
gift, which God has kept back from far the greatest part of the world;] "not of works,
lest any man should boast," Eph. ii, 8. "At this time also there is a remnant according
to the election of grace. And if by grace, then it is no more of works, otherwise grace
is no more grace," Rom. xi, 5, 6. "Not by works of righteousness which we have
done, but according to his mercy he saved us," or made us partakers of the glorious
privileges of Christians, which he has denied to millions of the human race," Tit. iii,
5. "He is the Saviour of all men, especially of those that believe;" for he saves
"Christians with" a special salvation, which is called "the great salvation," 1 Tim. iv,
10; Heb. iii, 3. Christ indeed "is not the propitiation for our sins only, but also for the
sins of the whole world," 1 John ii, 2. Nevertheless, he is especially our Mediator, our
passover or paschal Lamb, and "the High Priest of our Christian profession, in whom
God hath chosen us Christians before the foundation of the world, that we should be
holy" above all people: "having predestinated us unto the adoption of children by
Jesus Christ, to the praise of the glory of his grace:" a high adoption, which is so
superior to that to which the Jews had been predestinated in Abraham, Isaac, Jacob,
and Moses, that St. Paul spends part of his Epistle to the Ephesians in asserting the
honour of it, and in extolling the glory of the peculiar grace given unto us in Christ.
And if you exclaim against this Divine partiality, the apostle silences you by a just
appeal to God's sovereignty: see Rom. ix, 20.
But was St. Paul Calvinistically partial? Did he so contend for the doctrines of
grace, as to cast a veil over the doctrines of justice? Stands he not up for the latter,
as boldly as he does for the former? What Arminian ever bowed before the throne of
Divine justice more deeply than he does in the following scriptures? "God is not
unrighteous to forget your work and labour of love," Heb. vi, 10. "I have fought the
good fight, &c. Henceforth there is laid up for me a crown of righteousness, which
the Lord, the righteous Judge, shall give me at that day, 2 Tim. iv, 7, 8. These
passages strongly support the doctrines of justice, but those which follow may be
considered as the very summit of Scripture Arminianism. "Knowing that whatsoever
good thing any man doth, the same shall he receive of the Lord," Eph. vi, 8.
"Whatsoever ye do, do it heartily, &c, knowing that of the Lord ye shall receive the
reward of the inheritance: for ye serve the Lord Christ. But he that does wrong shall

receive [adequate punishment] for the wrong which he hath done," Col. iii, 23, &c.
"We must all appear before the judgment seat of Christ, that every one may receive
the things done in his body, according to that which he hath done, whether it be good
or bad," 2 Cor. v, 10. "In the day of wrath and revelation of his righteous judgment,
God will render to every man according to his deeds; eternal life to them who, by
patient continuance in well doing, seek for glory, honour, and immortality; but
indignation and wrath to them that are contentious, and do not obey the truth, but
obey unrighteousness, &c; for [before the throne of justice] there is no respect of
persons with God," Rom. ii, 5, &c.
Should it be asked how these seemingly contrary doctrines of grace and justice can
be reconciled, I reply, They agree as perfectly together as the first and second advent
of our Lord. At his first coming he sustained the gracious character of a Saviour; and
at his second coming he will sustain the righteous character of a Judge. Hear him
explaining the mystery, which is hid from the rigid Calvinists and the rigid
Arminians. Speaking of his first coming, he says:—"I came not to judge the world,
but to save the world," by procuring for mankind different talents of initial salvation:
a less number for the heathens, more for the Jews, and most for the Christians, who
are his most peculiar people: "for God sent not his Son into the world to condemn the
world; but that the world through him might be saved," John xii, 47; iii, 17. "The Son
of man is come to seek and to save that which was lost," Luke xix, 10. "Ye have not
chosen me, but I have chosen you, and ordained you, that you should go and bring
forth fruit, and that your fruit should remain," John xv, 16. Here are doctrines of
grace! But did our Lord so preach these doctrines as to destroy those of justice? Did
he so magnify his coming to save the world, as to make nothing of his coming to
judge the world? No: hear him speaking of his second advent:" When the Son of man
shall come in his glory, then shall he sit upon the throne of his glory, and before him
shall be gathered all nations, and he shall separate them one from another, [them that
have done good from them that have done evil,] and these shall go away into
everlasting punishment, but the righteous into life eternal," Matt. xxv, 31, 32, 46.
"Behold I come quickly, and my reward is with me, to give every man according as
his work shall be," Rev. xxii, 12. "For the hour is coming, in the which all that are
in the graves shall hear his [the Son of man's] voice, and shall come forth: they that
have done good unto the resurrection of life: and they that have done evil unto the
resurrection of damnation," John v, 28, 29. Here are doctrines of justice! And the
man who says that such doctrines are not as Scriptural as the above-mentioned
doctrines of grace, may as well deny the succession of day and night.
Dr. Watts, in his excellent book entitled, Orthodoxy and Charity United, gives us
a direction which will suitably close the preceding appeal to the
Scriptures:—"Avoid," says he, "the high flights and extremes of zealous party men,
&c. You will tell me, perhaps, that Scripture itself uses expressions as high upon
particular occasions, and as much leaning to extremes as any men of party among us.
But remember, then, that the Scripture uses such strong and high expressions not on
one side only, but on both sides, and infinite wisdom hath done this more forcibly to

impress some present truth or duty: but while it is evident the holy writers have used
high expressions, strong figures of speech, and vehement turns on both sides, this
sufficiently instructs us that we should be moderate in our censures of either side, and
that the calm, doctrinal truth, stript of all rhetoric and figures, lies nearer to the
middle, or at least that some of these appearing extremes are more reconcilable than
angry men will generally allow. If the apostle charges the Corinthians, 'So run that
ye may obtain,' 1 Cor. ix, 24; and tells the Romans, 'It is not of him that willeth, nor
of him that runneth, but of God who showeth mercy,' Rom. ix, 16; we may plainly
infer that our running and his mercy—our diligence and Divine grace are both
necessary to salvation."
From all these scriptures it evidently follows: (1.) That as God is both a Benefactor
and a Governor, a Saviour and a Judge, he has both a throne of grace, and a throne
of justice. (2.) That those believers are highly partial who worship only before one
of the Divine thrones, when the sacred oracles so loudly bid us to pay our homage
before both. (3.) That the doctrines of grace are the statutes and decrees issuing from
the former throne: and that the doctrines of justice are the statutes and decrees issuing
from the latter. (4.) That the principal of all the doctrines of grace is, that there is an
election of grace: and that the principal of all the doctrines of justice is, that there is
an election of justice. (5.) That the former of those elections is unconditional and
partial; as depending merely on the good pleasure of our gracious Benefactor and
Saviour: and that the latter of those elections is conditional and impartial; as
depending merely on the justice and equity of our righteous Governor and Judge: for
justice admits of no partiality, and equity never permits a ruler to judge any men but
such as are free agents, or to sentence any free agent, otherwise than according to his
own works. (6.) That the confounding or not properly distinguishing those two
elections, and the reprobations which they draw after them, has filled the Church with
confusion, and is the grand cause of the disputes which destroy our peace. And
(lastly) that to restore peace to the Church, these two elections must be fixed upon
their proper Scriptural basis, which is attempted in the following section.
———

SECTION III.
Eight pair of opposite propositions, on which the opposite doctrines of grace and
justice are founded, and which may be considered as the basis of Bible Calvinism
and Bible Arminianism, and as a double key to open the mysteries of election and
reprobation.
Scripture ground of CALVINISM, and
the doctrines of GRACE.

Scripture ground of ARMINIANISM, and
the doctrines of JUSTICE.

PROPOSITION I.

PROPOSITION I.

GOD is original, eternal, and
unbounded life, light, love, and purity;
and therefore, wherever these blessings
are found, in any degree, they originally
come from him, the overflowing fountain
of all that is excellent in the natural,
moral, and spiritual world.

THERE is no death, darkness, free
wrath, or sin in God: and therefore these
evils, wherever they are found, originally
flow from inferior agents, whose free will
may become the fountain of all evil: for
when free agents choose first the evil of
sin, God is obliged in justice to choose
next the evil of punishment. Thus moral
evil draws natural evil after it.

II. God is an infinitely wise
II. God is an infinitely wise Governor,
Benefactor, full of goodness and GRACE. full of equity and JUSTICE.
III. It seems highly inconsistent with
the wisdom of a Creator and Benefactor,
to make all his creatures of the same size
and rank, and to deal out his bounties to
them in the same measure. To say that he
should do it, is as absurd as to affirm that
his goodness requires him to make every
insect as big as an elephant, and every
spire of grass as tall as an oak.

III. It seems highly inconsistent with
the equity of a Governor and a Judge to
decree that millions of rational creatures
shall be born in a graceless, sinful, and
remediless state, that he may display his
righteous sovereignty by passing a
sentence of death and eternal torments
upon them, for being found in the state of
remediless corruption, in which his
irresistible decree has placed them.

IV. For want of considering the
preceding, self-evident propositions, and
their necessary consequences, the heated
advocates for the doctrines of justice
have erred, either by denying, or by not
fully granting these two undeniable
truths: (1.) All good comes originally
from God's free grace and overflowing
fulness. (2.) God, as a sovereign

IV. For want of considering the
preceding, self-evident propositions, and
their unavoidable consequences. the
heated advocates for the doctrines of
grace have erred, by directly or indirectly
maintaining these two capital untruths:
(1.) Some real evil can originally flow
from that part of God's predestination
which is generally called "absolute

benefactor, may do what he pleases with
his own. Nor should our "eye be evil
because he is good," and displays his
superabounding goodness toward some
men, more than he does toward others.

reprobation," or "predestination to eternal
death." (2.) God, as a sovereign, may
absolutely ordain some of his rational
creatures to eternal death, before they
have personally deserved it: or, which is
all one, he may so pass by unborn
children as to insure their continuance in
sin, and their everlasting damnation.

V. The grand mistake of the rigid
Arminians consists then in not frankly
ascribing to God all the original
goodness, and gracious sovereignty
which belong to him as the sovereign
author and first parent of all good.

V. The grand mistake of the rigid
Calvinists consists then in directly
ascribing to God some original evil, and
a reprobating sovereignty, which is
irreconcilable with the goodness of a
Creator, and the equity of a Judge.

VI. Would you get clear of the error,
of rigid Arminians, not only assert God's
grace and goodness, insisting that he is
the first cause and eternal parent of ALL
good, natural and spiritual, temporal and
eternal, but boldly stand up also for his
free grace and exuberant goodness;
maintaining that he has the most
unbounded right to dispense the peculiar
bounties of his grace, without any respect
to our works. For the children [Esau and
Jacob] not being yet born, neither having
done any good or evil, that the purpose of
God according to [the] election [of
superior grace] might stand, not of works,
but of him that [arbitrarily chooseth and]
calleth; it was said, [not the one is
absolutely ordained to eternal death, and
the other absolutely ordained to eternal
life; but] "the elder shall serve the
younger:" the younger shall have a
superior blessing. And in this respect "it
is not at all of him that willeth, nor of
him that runneth, but of God, who most
freely and absolutely showeth mercy, or
favour," Rom. ix, 11, 12, 16. Hence it
appears, that to deny a PARTIAL election
of distinguishing grace, is equally to fly
in the face of St. Paul and of reason.

VI. Would you, on the other hand, get
clear of the error of rigid Calvinists, not
only maintain in general that God is just,
but confidently assert that he utterly
disclaims a sovereignty which dispenses
rewards and punishments from a throne
of justice, otherwise than according to
works: witness his own repeated
declarations:—"I said indeed that thy
house, &c, should walk before me for
ever: but now be it far from me: for them
that honour me, I will honour; and they
that despise me shall be lightly
esteemed," 1 Sam. ii, 30. Again: "If the
wicked man will turn from all his sins, he
shall surely live, &c. But when the
righteous man turneth away from his
righteousness, &c, in his sin that he hath
sinned shall he die. Yet ye say, The way
of the Lord is not equal. O house of
Israel, are not my ways equal? Are not
your ways unequal? Therefore I will
judge you, every one according to his
ways, saith the Lord. Repent, &c, for I
have no pleasure in the death of him that
dieth," Ezek. xviii, 21, &c. Hence it
appears, that with respect to the election
and reprobation of justice, God's decrees,
so far as they affect our personal

salvation or damnation, are regulated
according to our personal righteousness
or sin, that is, according to our works.
VII. When we consider the election of
partial grace, and the harmless
reprobation that attends it, we may boldly
ask, with St. Paul, "Hath not the potter
power over the clay, of the same lump to
make one vessel unto [superior] honour,
and [4] another unto [comparative]
dishonour?" Cannot God ordain, that of
two unborn children, the one (as Jacob)
shall be appointed to superior blessings,
and (in this sense) shall be more loved;
while the other (as Esau) shall be
deprived of those blessings, and in this
sense shall be less loved, or
comparatively hated? "As it is written,
Jacob have I loved, and Esau have I
hated," Rom. ix, 13. When we speak of
the same election, we may say, as the
master of the vineyard did to the envious
labourer, "Is thine eye evil, because the
Master of the universe is good?" Matt.
xx, 15.

VII. When we consider the election of
impartial justice, and the fearful
reprobation that answers to it, we may
say, with St. Peter, "If ye call on the
Father, who without respect of persons
judgeth according to every man's work,
pass the time of your sojourning here in
fear," 1 Pet. i, 17. "God is no respecter of
persons: but in every nation he that
feareth him and worketh righteousness, is
accepted of him," Acts x, 34. We may
add with Christ, "In the day of judgment,
men shall give account of their words.
For by thy words thou shalt be justified,
and by thy words thou shalt be
condemned," Matt. xii, 36, 37. And we
may humbly expostulate with God, as
Abraham did: "That be far from thee to
do after this manner, to slay the righteous
with the wicked: and that the righteous
should be as the wicked, that be far from
thee: shall not the Judge of all the earth
do right?" Gen. xviii, 25.

VIII. From the preceding propositions
it evidently follows, that when God is
considered as electing and reprobating
the children of men from his throne of
grace, his election and reprobation are
partial and unconditional.

VIII. From the preceding propositions
it evidently follows, that when God is
considered as electing and reprobating
the children of men from his throne of
justice, his election and reprobation are
impartial and conditional.

Having thus laid down the rational and Scriptural ground of Bible Calvinism,
which centres in the PARTIAL election of grace,—and of Bible Arminianism, which
centres in the IMPARTIAL election of justice, I shall show the nature, excellence, and
agreement of both systems in the following essays, which, I trust, will convert
judicious Arminians to Scripture Calvinism, and judicious Calvinists to Scripture
Arminianism.
———

SECTION IV.
Bible Calvinism and Bible Arminianism are plainly stated and equally vindicated in
two essays, the first on the doctrines of partial grace, and the second on those of
impartial justice—Those opposite doctrines are shown to be highly agreeable to
reason and Scripture, and perfectly consistent with each other.
ON the eight pair of balanced propositions, which are produced in the preceding
section, I rest the two essays which follow. I humbly recommend the first to rigid
Arminians; because it contains a view of Bible Calvinism, of the doctrines of grace,
and of the absolute, unconditional, and partial election, to which they perpetually
object. And I earnestly recommend the SECOND essay to rigid Calvinists, because it
contains a view of Bible Arminianism, of the doctrines of justice, and of the judicial,
conditional, and impartial election, against which they are unreasonably prejudiced.
————

BIBLE CALVINISM.
———
ESSAY THE FIRST.
Displaying the doctrines of partial grace, the capital error of the Pelagians, and the
excellence of Scripture Calvinism.
THE doctrines of partial grace rest on these scriptures:—"I will be [peculiarly]
gracious to whom I will be [peculiarly] gracious; and I will show special mercy, on
whom I will show special mercy," Exod. xxxiii, 19. "Is it not lawful for me to do
what I will with mine own?" Matt. xx, 15.
These precious doctrines subdivide themselves into a partial election, and a
partial reprobation; both flowing from a free, wise, and sovereign grace, which is
notoriously respective of persons.
The partial election and reprobation of free grace is the gracious and wise choice,
which God (as a sovereign and arbitrary benefactor) makes, or refuses to make, of
some persons, Churches, cities, and nations, to bestow upon them, for his own
mercy's sake, more favours than he does upon others. It is the partiality with which
he imparts his talents of nature, providence, and grace, to his creatures or servants;
giving five talents to some, two talents to others, and one to others; not only without
respect to their works, or acquired worthiness of any sort, but frequently in
opposition to all personal demerit. Witness the thieves, between whom our Lord was
crucified, who were the only dying men that Providence ever blessed with the
invaluable talents or gracious opportunities of the company and audible prayers of

their dying Saviour. From this doctrine of election it follows, that when God freely
elects a man to the receiving of one talent only, he freely reprobates him with respect
to the receiving of two, or five talents.
According to this election, although God never leaves himself without the witness
of some favour, by which the basest and vilest of men, who have not yet sinned out
their day of salvation, are graciously distinguished from beasts and devils; and
although, therefore, he is really gracious to all; yet he is not equally gracious: for he
gives to some persons, families, Churches, and nations, more power and opportunity
to do and receive good, more means of grace, yea, more excellent means, more time
to use those means, and more energy of the Spirit in the use of them, than he gives
to other persons, families, Churches, and nations. With respect to the election of
grace, therefore, there is great partiality in God, and so far is this partiality from being
in any degree caused by any natural or evangelical worth, that it is itself the first
cause of all natural excellences, and evangelical worthiness. Hence it appears, that
the doctrine of the Pelagians destroys the doctrines of partial grace: the capital error
of those who inconsiderately oppose Calvinism, consisting in denying the gracious,
electing, and reprobating partiality of God; and in supposing that the reasons of God's
election and reprobation are always taken from ourselves; that God never elected
some men in Christ, merely "after the counsel of his own absolute will;" and that the
doctrine of a gratuitous election and reprobation is both unscriptural and horrible.
Having thus stated the doctrine of grace, and the opposite error of Pelagius, I
encounter that famous champion of the rigid free willers, not with a sling and a few
stones, but with the Bible and some plain quotations from it, which will establish and
illustrate the gratuitous election and reprobation, into which the doctrine of partial
grace is subdivided.
I have already observed, in the Scripture Scales, that "the election of [partial]
grace" is taught in that part of the parable of the talents, where it is said, that the
master chose and "called his own servants, and delivered unto them HIS [not THEIR]
goods; freely giving to one FIVE talents, to another TWO, and to another ONE," Matt.
xxv, 14, 15. In this free distribution of the master's goods to the servants, we see a
striking emblem of God's partiality.
Should a Pelagian deny it, and say that God does not deal out his talents of grace
with Calvinian freeness, but according to the several abilities of his servants, I reply,
by asking the following questions: (1.) How came these servants to be? (2.) How
came they to be his servants? And, (3.) How came they to have every one HIS several
ability? Was this several ability acquired merely by dint of unassisted, personal
industry? If you reply in the affirmative, you absurdly hold that God casts all his
rational creatures in the same mould, that they are all exactly alike both by nature and
by grace, and that they alone "make themselves to differ," as often as there is any
difference. If you reply in the negative, you give up the ground of Pelagianism, and
grant that God of his rich, undeserved goodness, gives to "every one his several

primary abilities" of nature and grace: and when he does this, what does he do, but
display a primary election and reprobation of grace; seeing he distributes these
natural and gracious abilities in as distinguishing a manner as five are distinguished
from one; arbitrarily reprobating from four talents the persons, families, Churches,
and nations which he elects only to one talent.
This scripture, "Learn not to think of men above what is written, that not one of
you be puffed up: for who maketh thee to differ," with respect to the first number of
thy talents? "Which of them is it that thou didst not receive? Now if thou didst
receive it, why dost thou glory as if thou hadst not received it?" 1 Cor. iv, 6, 7. This
one scripture, I say, like the stone which sunk into Goliah's forehead, is sufficient,
one would think, to bring down the gigantic error of Pelagius. But if that stone be not
heavy enough to do the wished-for execution, I will choose two or three more out of
the brook of truth, which flows from the throne of God. St. James points me to the
first: "Every good gift is from above, and cometh down from the Father of lights,"
James i, 17. I am indebted for the others to our Lord's forerunner, and to our Lord
himself. "John said, A man can receive nothing, except it be given him from heaven.
Jesus answered, Thou couldest have no power at all, except it were given thee from
above," John iii, 27; xix, 11.
If the Pelagian error stands it out against these weighty declarations, I shall draw
"the sword of the Spirit," and aim the following strokes at that fashionable and
dangerous doctrine:—
Why was Adam elected to the enjoyment of human powers? Was it not God's free
electing love which raised him to the sphere of a rational animal; that exalted sphere,
from which all other animals are reprobated? Was it not distinguishing favour which
"made him but a little lower than the angels?" Let the Pelagians tell us what
uncreated Adam did to merit the election which raised him above the first horse? Or
what the first horse had done to deserve his being everlastingly shut out of heaven,
and reprobated from all knowledge of his Creator? Why was the lark elected to the
blessing of a towering flight, and of sprightly songs, from which the oyster is so
abundantly reprobated;—the poor oyster, which is shut up between two shells,
without either legs or wings, and so far as we know equally destitute of ears and
eyes?
If a disciple of Pelagius think that I demean my pen by proposing these questions,
to prove the gratuitous and absolute election and reprobation, which are so
conspicuous in the world of nature; I will rise to his sphere, and ask him what he did
to deserve the honour of being elected to the superiority of his sex—an honour this,
from which his mother was absolutely reprobated; and if he has a rich father, who
gave him a liberal education, I should be glad to know what good works he had done,
before he was providentially elected to this blessing, from which the bulk of mankind
are so eminently reprobated.

Can we not trace the footsteps of an electing or reprobating Providence all the
earth over, with respect to persons and places? Why is one man elected to sway a
sceptre, when another is only elected to handle an axe, a spade, a file, or a brush?
Why were Abraham, Job, and the rich man, mentioned Luke xvi, elected to a
plentiful fortune, when poor Lazarus, a notorious reprobate of Providence, lay
starving at the door of merciless plenty? Why does a noble sot idle away his life in
a palace, while an industrious, sober mechanic, with all his care, can hardly pay for
a mean lodging in a garret? Why is one man elected to enjoy the blessings of the five
senses, the advantage of a strong constitution, and the prerogative of beauty; while
another is born blind or deaf, sickly, or deformed? What have these poor creatures
done to deserve this misfortune? And if God can dispense his providential blessings
with such apparent partiality, why should it be thought strange that he should be
partial in the distribution of his spiritual favours? May not our heavenly Benefactor
have daisies and crocuses, as well as tulips and roses, in the garden of his Church?
May he not, in the building of his temple, use plain free stone, as well as sapphires,
amethysts, and pearls? And why should we think that it is unjust in God to have
moral instruments of a different shape and sound in his grand, spiritual concert, when
David could (without violation of any right) predestinate some of his musicians to
praise God with trumpets, shawms, and loud cymbals, when others were appointed
to do it only upon a harp, a lute, and a pipe?
St. Paul compares believers, who are the members of Christ's mystical body, to the
various parts which compose the human frame; and wisely observes, that though our
uncomely parts (the feet for example) are reprobated from the honour put upon the
head, they are, nevertheless, all useful in their places. His illustration is striking, and
would help Pelagian levellers to see their mistakes, if they would consider it without
prejudice. "There are diversities of gifts" under all the inferior dispensations of God's
grace, as well as under the Gospel of Christ, to which the apostle's simile
immediately refers: "The manifestation of the Spirit is given to every man to profit
withal. For the Spirit divides his gifts of partial grace to every man severally as he
will. The body is not one member, but many. If the foot shall say, Because I am not
the hand or the eye, I am not of the body, is it therefore not of the body?" Is it
absolutely reprobated from the bodily system? On the other hand, "if the whole body
were an eye, where were the ear? And if the whole were ear, where were the nose?
But now hath God set the members every one of them in the body, as it hath pleased
him," that is, according to the good pleasure, counsel, and wisdom of his electing or
reprobating will.
If the Pelagians will contend for their error on a religious ground, I meet them
there, and ask, What good thing did Adam to deserve that God should plant for him
"the tree of life in the midst of the garden," and should lay upon him no other burden
for his trial, than abstaining from eating of the fruit of one tree? Would not God have
been gracious, if he had suspended the judicial reprobation of our first parents on
their refusing to abstain from all food every other day, for a thousand years? Who
does not see free grace in the appointment of so easy a term, by submitting to which

he might have made his gratuitous election sure, and secured the remunerative
election of justice? Again: when judicial reprobation had overtaken the guilty pair,
what did they do to deserve that the execution of the sentence should not instantly
take place in all the fierceness of the threatened curse? And how many good deeds
did they muster up, to merit the Gospel of redeeming grace? the precious promise
that "the seed of the woman should bruise the serpent's head?" "Verily," says the
apostle, "he [the Redeemer] took not on him the nature of angels: but he took on him
the seed of" a man, viz. Abraham, and became "the son of man," though he is "the
everlasting Father." Is there no partiality of grace in the mystery of the incarnation?
Was it mere equity, which dictated that the Son of God should come "in the likeness
of sinful flesh," to save sinful man; and not "in the likeness of sinful" spirit, to save
fallen angels?
But supposing (not granting) that this partiality in favour of mankind, sprang
merely from the peculiar excusableness of their case; I ask, Why did the sons of Cain
deserve to be begotten of a marked murderer, who brought them up as sons of Belial;
while the children of Seth were providentially elected into the family of a pious man,
who brought them up as sons of God?
But if we will see the election and reprobation of partial grace, together with the
glory of distinguishing predestination, shining in their greatest lustre, we must take
a view of the "covenants of promise," which God made at different times with
favoured men, families, Churches, and nations; peculiar covenants, which flowed
every one from a peculiar election of grace.
Was it not of free, distinguishing grace, that God called Abraham, and raised
himself a Church in a branch of his numerous family? Could he not as well have
called to this honour Abimelech, king of Gerar, Melchisedec, king of Salem, or Job,
the perfect man in the land of Uz? Or could he not have said to the father of the
faithful, Not in Isaac, but in Ishmael, or in the sons of Keturah, thy last wife, "shall
thy" peculiarly covenanted "seed be called?"
Nay, what did Abraham do to be justified as a sinner? Was he not fully justified
in this sense, merely by receiving God's free gift through faith? The point is
important, for it respects not only Abraham's gratuitous justification as a sinner, but
also the free justification of every other sinner, who does not spurn the heavenly gift.
Dwell we then a moment upon St. Paul's question, concerning Abraham's
justification as a sinner. "What shall we say then? If Abraham were justified by
works [as a sinner] he hath whereof to glory; [5] but not before God. For what says the
Scripture? Abraham believed God [when God freely called him to receive grace, or
more grace] and it was counted to him for righteousness," Rom. iv, 1, &c.
Now, if "Abraham believed God," it is evident that God offered himself first to
Abraham, that Abraham might believe in him. Therefore a free election, calling, and
gift (for an offer from God is a gift on his part, whether we receive what he offers or

not) a free gift, I say, preceded Abraham's faith. His very belief of any justifying and
saving truth proves that this truth, in which he believed, was freely offered and given
him, that he might believe in it; yea, before he possibly could believe in it. To deny
this is as absurd as to deny that God freely gives us eyes and light before we can see.
Abraham, therefore, who was so eminently justified by the works of faith as an
obedient believer, was initially accepted or justified as a sinner of the Gentiles by
mere grace, and before he could make his calling and acceptance sure by believing
and obeying: for the power to believe and obey always flows from the first degree of
our acceptance, a free gift this, which is "come upon all men to justification," Rom.
v, 13, though, alas! most men refuse it through unbelief, or throw it away through an
obstinate continuance in sin. Abraham, therefore, by receiving this free gift through
faith, was fully justified as a sinner, and went on from faith to faith, till, by receiving
and embracing the special grace, which called him to a covenant of peculiarity, he
became the father of all those who embrace the special callings and promises of God,
under the patriarchal, Mosaic, and Christian dispensations of Divine grace.
I have said that through faith Abraham was fully justified as a sinner, because our
full justification as sinners implies two things: (1.) God's freely justifying us; and, (2.)
Our freely receiving his justifying grace. Just as being fully knighted implies two
things: (1.) The king's condescending to confer the honour of knighthood upon a
gentleman; and, (2.) That gentleman's submitting to accept of this honour.
To conclude this digression: the free and full justification of a sinner by faith
alone, or by a mere receiving of the gratuitous, justifying mercy of God, is a most
comfortable, reasonable, and Scriptural doctrine, which St. Paul strongly maintains,
where he says, "To him that worketh not, but believeth on him that justifieth the
ungodly, his faith is counted for righteousness," Rom. iv, 5. When Luther therefore
held forth this glorious truth, which the Church of Rome had so greatly obscured, he
did the work of a reformer, and of an apostle. Happy would it have been for the
Protestant world, if he had always done it as St. Paul and St. James; and if, adding
the doctrines of justice to the doctrines of grace, he had as impartially enforced the
judicial justification of a believer by the works of faith, as the apostle does in these
words, "Not the hearers of the law [of nature, of Moses, or of Christ] are just before
God, but the doers shall be justified—in the day when God shall judge the secrets of
men, according to my Gospel," Rom. ii, 13, 16, yea, and in the day when God shall
try the faith of believers, that he may justly praise or blame them, reward or punish
them. And how can he do this justly, without having respect to their own works, that
is, to their tempers, words, and actions, which are the works of their own hearts, lips,
and hands? This important doctrine Luther sometimes overlooked, although St.
James strongly guards it by these anti-Solifidian words, "Was not Abraham our father
justified by works, when he had offered Isaac, &c? Ye see then how that by works
a believing man is justified, and not by faith only," James ii, 21, 24.
But a sinner, considered as such, can never be justified otherwise than by mere
favour. Nor can St. Paul's doctrine be too strongly insisted upon to "the praise of the

glory of God's grace," and to the honour of "the righteousness of God, which is by
faith of Jesus Christ, unto all and upon all them that believe; for there is no
difference: for all have sinned and come short of the glory of God; being justified
freely by his grace, through the redemption that is in Jesus Christ," Rom. iii, 21, &c.
Here we see that, to the complete justification of a sinner, there go three things: (1.)
Mercy or free grace on God's part, which mercy, (together with his justice satisfied
by Christ, and his faithfulness in keeping his Gospel promises,) is sometimes called
"the righteousness of God." (2.) Redemption on the Mediator's part. And, (3.) Faith
on the sinner's part. And if an interest in the "redemption that is in Jesus Christ,"
namely, in his meritorious incarnation, birth, life, death, resurrection, ascension, and
intercession, is what is commonly called "Christ's imputed righteousness," I do not
see why any Christian should be offended at that comprehensive phrase. In this
Scriptural sense of it, nothing can be more agreeable to the tenor of the Gospel than
to say, "All have sinned," and all sinners who are received to Divine favour, "are
justified freely by God's grace" or mercy, through Christ's merits and satisfaction; or
(if you please) through his imputed righteousness; or to speak in St. Paul's language,
"through the redemption that is in Jesus Christ." For my part, far from finding fault
with this comfortable, evangelical doctrine, I solemnly declare, that to all eternity I
shall have nothing to plead for my justification as a sinner—absolutely nothing, but,
(1.) God's free grace m giving his only begotten Son "to save sinners, of whom I am
chief." (2.) Christ's meritorious life, death, and intercession, which abundantly avail
for the chief of sinners. And, (3.) The Gospel charter, which graciously offers mercy
through Christ to the chief of sinners, and according to which I am graciously endued
with a power to forsake sin by repentance, and to receive Christ and his salvation by
faith. And therefore to all eternity I must shout, Free grace! and make my boast of
imputed righteousness. [6]
And, indeed,
While Jesus' blood, through earth and skies,
Mercy, free, boundless mercy cries,
What believer can help singing,
"Jesus, thy blood and righteousness,
My beauty are, my glorious dress;
'Midst flaming worlds, in these array'd,
With joy shall I lift up my head."
To return: the same grace which called Abraham, rather than Terah his father, or
Lot his nephew; this same distinguishing grace, I say, chose and called Isaac to the
covenant of peculiarity, from which Ishmael, his elder brother, was reprobated: a
special calling, which had been fixed upon before the birth of Isaac, and therefore
could no ways be procured by his obedience. In full opposition to Isaac's design, the
same distinguishing grace called Jacob rather than Esau, to inherit the promises of

the peculiar covenant made with Abraham and Isaac. "For the children not being yet
born, neither having done any good or evil, that the purpose of God, according to
election, [to merely gratuitous favours,] might stand, not of works, but of him that
calleth, [of arbitrary and partial grace,] it was said, The elder shall serve the
younger." Nor can it be said that this partial preferring of Jacob had its rise in God's
foreseeing that Esau would sell his birthright, for the above-quoted passage is flatly
contrary to this notion: beside, Jacob himself, by Divine appointment, transferred to
Joseph's youngest son the blessing which naturally belonged to the eldest. "Joseph
said to his father, Not so, my father:" be not partial to my younger son. "This is the
first-born, put thy right hand upon his head:" he hath not sold his birthright like Esau.
"But his father refused, and said, I know it, my son. He [Manasses] shall be great; but
truly his [younger] brother [Ephraim] shall be greater than he," Gen. xlviii, 18, 19.
A clear proof this, that the reprobation of grace is quite consistent with an election
to inferior blessings.
Nor was the calling of Moses less special than that of Abraham, Isaac, and Jacob.
Was it not God's free, predestinating grace which so wonderfully preserved him in
his infancy, and so remarkably ordained him at Mount Horeb to be the deliverer of
the Israelites, and the visible mediator of the Jewish covenant? Can we help seeing
some distinguishing grace in the following declaration: "I will do what thou hast
spoken: for thou hast found grace in my sight, and I know thee by name: I will make
all my goodness pass before thee, and I will proclaim the name of the Lord before
thee?"
I cannot conceive with what eyes Pelagius could read the Scriptures. For my part,
I see a continued vein of distinguishing favour running through the whole. Does the
Lord want a man of peculiar endowments to finish the tabernacle? He says to Moses,
"See, I have called by name Bezaleel, the son of Uri, of the tribe of Judah, and I have
filled him with the Spirit of God," Exod. xxxi, 2, 3. Does he want a captain for his
people, and a man to be Moses' successor? Caleb himself is reprobated from that
honour, and the Lord says, "Take thee Joshua, the son of Nun." The same
distinguishing grace manifests itself in the special calling of Barak, Gideon, Samson,
Samuel, Saul, David, Solomon, Elisha, Jehu, Daniel, Cyrus, Nehemiah, Esther,
Esdras, Judas Maccabeus, and all the men whom the Lord, by his special grace and
power, raised up to instruct, rule, punish, or deliver his people.
I have observed that, in the very nature of things, a gratuitous and personal
reprobation follows the gratuitous and personal election which I contend for. Is not
this assertion incontestable? While Jacob and the Israelites were peculiarly loved,
were not Esau and the Edomites comparatively hated? When God will show a
special, distinguishing favour, can he show it to all? Does not reason dictate that if
he showed it to all, it would cease to be special and distinguishing? If God had made
his covenants of peculiarity with all mankind, would they not have ceased to be
peculiar?

Once more: if God could, without impropriety, show more favour to the Jews than
to the Gentiles, and to the Christians than to the Jews; I ask, Why cannot he also,
without impropriety, show more favour to one Jew, or to one Christian, than he does
to another? By what argument can you prove that it is wrong in God to do personally,
what it is granted on all sides he does nationally? If you can, without injustice, give
a crown to an English beggar, while you give only sixpence to a poor Irishman; why
may you not give ten shillings to another English beggar, supposing your generosity
prompts you to show him that special favour? And may not God, by the rule of
proportion, give you ten talents of grace to improve, while he gives your Christian
brother only five; as well as he can bestow five talents upon your fellow Christian,
while he gives a poor Mohammedan one talent only?
Can any thing be more glaring than the partiality which our Lord describes in these
words: "Wo unto thee, Chorazin; wo unto thee, Bethsaida; for if the mighty works
had been done in Tyre and Sidon, which have been done in thee, they had a great
while ago repented, sitting in sackcloth and ashes?" Luke x, 13. Who can read these
words with a grain of candid attention, and refuse his assent to the following
proposition? (1.) God was notoriously partial to Chorazin and Bethsaida; for he
granted them more means of repentance, and more powerful means, and for a longer
season, than he did to Tyre and Sidon. (2.) If God had been as gracious to the two
heathenish cities as he was to the two Jewish towns, Tyre and Sidon "would have
repented—a great while ago"—in the deepest and most solemn manner, "sitting in
sackcloth and ashes." And, (3.) The doctrine of necessity, or irresistible grace, is
unscriptural; and the doctrines of impartial justice are never overthrown by the
doctrines of partial grace; for notwithstanding God's distinguishing favour, which
wrought wonders to bring Chorazin and Bethsaida to repentance, they repented not;
and our Lord says in the next verse, "But it shall be more tolerable for Tyre and Sidon
at the day of judgment, than for you," who have resisted such distinguishing grace.
For want of understanding the partiality of Divine grace, and the nature of the
harmless reprobation, which flows from this harmless partiality, some of God's
faithful servants, who have received but one or two talents, are tempted to think
themselves absolute reprobates; as often, at least, as they compare their case with that
of their fellow servants, who have received more talents than they: while others, who
have been indulged with peculiar favours, and have sinned, or idled them away,
consider themselves as peculiar favourites of Heaven, upon whom God will never
pass a sentence of judicial reprobation. Hence arise the despairing fears of some
believers, the presumptuous hopes of others, and the spread of the mistaken doctrines
of grace. By the same mistake, rash preachers frequently set up God's peculiar grants
to some of his upper servants, as a general standard for all the classes of them, and
pass a reprobating sentence upon every one who does not yet come up to this
standard; to the great offence of the judicious, to the grief of many sincere souls,
whom God would not have thus grieved, and to the countenancing of Calvinian
reprobation.

A plain appeal to matter of fact will throw light upon all the preceding remarks.
Are not many true Christians evidently reprobated, with respect to some of the
special favours which our Lord conferred on the woman of Samaria, Zaccheus, Levi,
(afterward St. Matthew,) and St. Paul? How few have been called in so extraordinary,
abrupt, and cogent a manner as they were! Nay, how many strumpets, extortioners,
busy worldlings, and persecutors in all ages, have been hurried into eternity, without
having received the special favours, from which we date the conversion of those four
favourites of free grace!
Has not God in all ages shown the partiality of his grace, by giving more of it to
one man than to another?—to persecuting Saul, for example, than to thousands of
other sincere persecutors, who thought, as well as he, that they did God service in
dragging his saints to prison and to death? Did not the Lord show less distinguishing
mercy to Zimri and Cosbi than to David and Bathsheba? Less to Onan than to the
incestuous Corinthian, and the woman caught in adultery? Less to the forty-two
children, who mocked the bald prophet, than to the more guilty sons of Jacob, who
went about to kill their pious brother, sold him into Egypt, and covered their cruelty
with hypocrisy and lies? Did he not give less time to repent to drunken Belshazzar
than he did to proud Nebuchadnezzar? Did he not hurry Ananias and Sapphira into
eternity, with a severity which he did not display toward Cain, Solomon, Peter, and
Judas? Did he show as much long suffering to Eli and his sons, or to King Saul and
his unfortunate family, as he did to David and his ungodly house? Was he as gracious
to the man who gathered sticks on the Sabbath, or to him who conveyed the
Babylonish garment into his tent, as he was to Gehazi, and to King Ahab, whom he
spared for years after the commission of more atrocious crimes? Did not Christ show
less distinguishing love to Zebedee than to his sons? Less to the woman of Canaan
than to Mary Magdalene? Less to Jude, Bartholomew, and Lebbeus, than to Peter,
James, and John? How soon, how awfully did God destroy Nadab and Abihu, for
offering strange fire? Korah, Dathan, and Abiram, for resisting Moses? Uzzah, for
touching the ark? And the prophet of Judah, for eating bread in Bethel; when
nevertheless he bore for months or years with the wickedness of Pharaoh, the idolatry
of Solomon, the witchcrafts of bloody Manasses, and the hypocrisy of envious
Caiaphas? Is not this unequal dealing of Divine patience too glaring to be denied by
any unprejudiced person?
Does not this partiality extend itself even to places and cities? Why did God
reprobate Jericho, and elect Jerusalem? "Jerusalem, the city which the Lord did
choose out of all the tribes of Israel to put his name there," 1 Kings xiv, 21. Do we
read less than nineteen times this partial sentence, "The place which the Lord shall
choose," even in the book of Deuteronomy? Could not God have chosen Babylon,
Bethlehem, or Bethel, as well as the city of the Jebusites? Why did he make "Mount
Zion his holy hill?" Why did he "love the gates of Zion, more than all the dwellings
of Jacob?" Is there neither election nor reprobation in these words of the psalmist?
"Moreover he refused [reprobated] the tabernacle of Joseph, and chose not [passed
by] the tribe of Ephraim: but chose the tribe of Judah, the Mount Zion, which he

loved," Psa. lxxviii, 67, 68. Again: Why did the angel, who troubled the pool of
Bethesda, pass by all the other pools of Jerusalem? Why did our Lord send the lepers
to the pool of Siloam, rather than to any other? And why were Abana and Pharpar,
the rivers of Damascus, reprobated with respect to the power of healing Naaman's
leprosy, when Jordan was elected to it? Was it not because God would convince the
Syrians of his partiality to his peculiar people, and to their country?
But is this partiality confined to Judea and Syria? Or to Egypt and Goshen? May
we not see the footsteps of an electing, partial providence in this favoured island?
Why is it a temperate country? Could not God have placed it under the heaps of snow
which cover Iceland; or in the hot climates, where the vertical sun darts his
insufferable beams upon barren sands? Could he not have suffered it to be enslaved
by the Turks, as the once famous isle of Crete now is? And to lie in popish darkness,
as Sicily does? Or in heathenish [7] superstitions, as the large islands of Madagascar
and Borneo do?
Who does not see the partiality of sovereign grace in the sparing of some nations,
cities, and Churches? Did not God reprobate the disobedient Amalekites sooner than
the disobedient Jews? Why are the former utterly destroyed, when the latter are yet
so wonderfully preserved? Did not God bear less with Ai, Nineveh, and Carthage,
than he does with London, Paris, and Rome? Less with the ten tribes, which formed
the kingdom of Israel, than with the two tribes which formed the kingdom of Judah?
Why does the Lord bear longer with the Church of Rome than he did with the
Churches of Laodicea and Constantinople? Is it merely because the Church of Rome
is less corrupted? Nay, why does he bear so long with this present evil world, when,
comparatively speaking, he destroyed the antediluvian world so soon? And why are
the Europeans, in general, elected to the blessings of Christianity, from which the rest
of the world is generally reprobated; most nations in Asia, Africa, and America,
being indulged with no higher religious advantages than those which belong to the
religions of Confucius, Mohammed, or uncultivated nature?
If God's partiality in our favour is so glaring, why do not all our Gospel ministers
try to affect us with a due sense of it? May I venture to offer a reason of this neglect?
As the sins forbidden in the seventh commandment by their odious nature frequently
reflect a kind of unjust shame upon a pure marriage bed, which, according to God's
own declaration, is truly honourable; so the wanton election and horrid reprobation,
that form the modern doctrines of grace, have, I fear, poured an undeserved disgrace
upon the pure election, and the wise reprobation, which the Scriptures maintain.
Hence it is, that even judicious divines avoid touching upon these capital doctrines
in public, lest minds defiled with Antinomianism should substitute their own unholy
notions of election, for the holy notions which the Scriptures convey. This evil shame
is a remain of Pelagianism, or of false wisdom. The abuse of God's favours ought not
to make us renounce the right use of them. Far then from being wise above what is
written, let us with the prophets of old make a peculiar use of the doctrine of partial
grace, to stir up ourselves and others to suitable gratitude. How powerful is the

following argument of Moses! "The Lord thy God hath chosen thee, to be a special
people to himself, above all people that are upon the face of the earth. The Lord thy
God did not set his love upon thee, nor choose thee, because ye were more in number
than any people, (for ye were the fewest of all people,) but because the Lord loved
you, &c. He had a delight in thy fathers to love them, and he chose their seed after
them, even you above all people, as it is this day, &c. He is thy praise, and he is thy
God, who hath done for thee these great and wonderful things," Deut. vii, 6, &c; x,
15, 21. "For what nation is there so great, who have God so nigh unto them as the
Lord our God is in all things which we call upon him for? Ask now of the days that
are past: ask from the one side of heaven to the other, whether there hath been any
such thing as this great thing is. Did ever people hear the voice of God speaking out
of the midst of the fire, as thou hast heard? Or hath God assayed to take him a nation
from the midst of another nation, by signs and wonders, &c? Unto thee it was
showed that thou mightest know [with peculiar certainty] that the Lord he is God,"
Deut. iv, 7, 32, &c.
Does not the psalmist stir up the Lord's chosen nation to gratitude and praise, by
the same motive of which the anti-Calvinists are ashamed? "He showeth his word to
Jacob, his statutes to Israel. He hath not dealt so with any nation. As for his
judgments, they [the heathen] have not known them. Praise ye the Lord, O ye seed
of Abraham, ye children of Jacob his chosen," Psalm cxlii, 19, 20; cv, 6.
Nay, does not God himself stir up Jerusalem, (the holy city become a harlot,) to
repentance and faithfulness, by dwelling upon the greatness of his distinguishing love
toward her? How strong is this expostulation! How richly descriptive of God's
partiality toward that faithless city! "Thus says the Lord God to Jerusalem, Thy birth
and thy nativity is of the land of Canaan. Thy father was an Amorite, and thy mother
a Hittite. Thou wast cast out in the open field to the loathing of thy person in the day
that thou wast born; and when I passed by thee, and saw thee polluted in thy blood,
I said to thee, Live. I entered into a covenant with thee: I put a beautiful crown upon
thy head: thou didst prosper into a kingdom, and thy renown went forth among the
heathen for thy beauty, for it was perfect through my comeliness which I had put
upon thee, saith the Lord," Ezek. xvi, 3, &c, If this could be said to Jewish Jerusalem,
how much more to Protestant London!
Should rigid Arminians still assert that there is absolutely no respect of places and
persons with God, I desire the opposers of God's gracious partiality to answer the
following questions:—When the apostle says, "The time of heathenish ignorance
God winked at, but now explicitly commandeth [by his evangelists] all men every
where to repent," Acts xvii, 30, does he not represent God as being partial to all those
men, to whom he sends apostles, or messengers, on purpose to bid them repent? And
does not the Lord show us more distinguishing love, than he did to all the nations,
which he "suffered to walk in their own ways, without the Gospel of Christ, aliens
from the commonwealth of Israel, and strangers to the covenants of promise, having

no hope, [founded upon a special Gospel message,] and being without God in the
world? Acts xiv, 16; Eph. ii, 12.
Again: when St. Paul observes that "God spake in time past to the fathers by the
prophets; but hath, in these last days, spoken to us by his Son," Heb. i, 1, 2; is it not
evident that he pleads for the partiality of distinguishing grace; intimating that God
has favoured us more than he did the fathers? And has not our Lord strongly asserted
the same thing, where he says, "Blessed are your eyes, for they see; and your ears, for
they hear: for verily I say unto you, that many prophets and righteous men have
desired to see those things which ye see, and have not seen them; and to hear those
things which ye hear, and have not heard them?" Matt. xiii, 16, 17.
Once more: what is the Gospel of Christ, from first to last, but a glorious blessing
flowing from distinguishing, grace; a blessing from which all mankind were
reprobated for four thousand years, and from which the generality of men are to this
day cut off by awful, providential decrees? When the Pelagians, and rigid Arminians,
therefore, are ashamed to shout the partiality of God's free, distinguishing grace
toward us, (Christians,) are they not "ashamed of the Gospel of Christ," and of the
election of peculiar grace, by which we are raised so far above the dispensations of
the Jews and heathens? A precious and exalted election or predestination, in which
St. Paul and the primitive Christians could never sufficiently glory, (as appears by
Eph. i, ii, iii,) and of which it is almost as wicked to be ashamed, as it is to be
ashamed of Christ himself. Nay, to slight our election of grace,—our election in
Christ, is to be ashamed of our evangelical crown, which is more inexcusable, than
to blush at our evangelical cross.
Hence it appears that the genuine tendency of Pelagius' error, toward which rigid
Arminians lean too much, is to make us (Christians) fight against God's
distinguishing love to us; or, at least, to hide from us "the riches of the peculiar
grace, wherein God hath abounded toward us in all wisdom and prudence, having
made known to US the mystery of his will, according to his good pleasure, which he
purposed in himself, when he predestinated US, according to the counsel of his grace,
and the good pleasure of his will, to the praise of the glory of his peculiar grace,
wherein he made US accepted in the Beloved, [and his dispensation,] that WE should
be to the praise of his glory;" that is, that WE (Christians) should "show forth the
praises" of his distinguishing mercy, and glorify him for bestowing upon US those
evangelical favours, from which he still reprobates so many myriads of our fellow
creatures.
O Pelagianism, thou wretched levelling system, how can we, Christians,
sufficiently detest thee, for thus robbing us of the peculiar comforts arising from the
election of grace, which so eminently distinguishes us from Jews, Turks, and
heathens! And how can we sufficiently decry thee, for robbing, by this means, our
sovereign Benefactor of "the praise of the glory of his grace!" Were it not for
Pelagian unbelief, which makes us regardless of the comforts of our gratuitous

election in Christ, and for whims of Calvinian reprobation, which damp or destroy
these comforts, many Christians would triumph in Christ; and, "rejoicing with joy
unspeakable and full of glory, in the vocation wherewith they are called, they would
thank God for his unspeakable gift." They would shout electing love as loudly as
Zelotes, but not in the unnatural, unscriptural, barbarous, damnatory sense in which
he does it. They would not say, "Why me, Lord? Why me? Why am I absolutely
appointed to eternal justification and finished salvation, while most of my neighbours
(poor creatures!) are absolutely appointed to eternal wickedness, and finished
damnation?" But with charitable and wondering gratitude, they would cry out, "Why
us, Lord? Why us? Why are we (Christians) predestinated and elected to the blessings
of the full Gospel of Christ, from which Enoch, the man who walked with thee,
Abraham, the man whom thou calledst thy friend, Moses, the man who talked with
thee face to face, David, the man after thy own heart. Daniel, the man greatly
beloved, and John the Baptist, the man who excelled all the Jewish prophets, were
every one reprobated?
In such evangelical strains as these should Christians express before God their
peculiar gratitude for their peculiar election and calling: and then running to each
other, with hearts and mouths full of evangelical congratulations, they should say as
the apostle did to Timothy, "God hath saved US [Christians] and called US with a holy
[Christian] calling; not according to our works, but according to his own purpose and
grace, which was given US [Christians] in Christ Jesus before the world began, [when
God planned the various dispensations of his grace,] but is now made manifest by the
appearing of our Saviour Jesus Christ, who hath abolished death, and hath brought
life and immortality to light through the Gospel of Christ—a precious, perfect
Gospel, with which God hath blessed us, as well as our neighbours, who are
ungrateful enough to "put it from them," 2 Tim. i, 9, 10. In a word, they should all
say to their brethren in the election of [Christian] grace, "Blessed be the Father of our
Lord Jesus Christ, who, according to his abundant mercy, hath begotten US again to
a lively hope by the resurrection of Christ, in whom, though now ye see him not, yet
believing, ye rejoice; receiving the end of your [Christian] faith, even the [Christian]
salvation of your souls: of which salvation the prophets inquired, and searched
diligently, who prophesied of the [Christian] grace that should come unto you: unto
whom it was revealed, that not unto themselves, but unto US [Christians] they did
minister the things which are now reported unto you, by them that have preached the
Gospel unto you, with the Holy Ghost sent down from heaven; which things the
angels desire to look into," 1 Peter i, 8, &c. "Unto him," therefore, that so peculiarly"
loved us," as to elect and call us into his Christian reformed Church, "which he hath
purchased with his own blood;" peculiarly redeeming it from heathenish ignorance,
Jewish bondage, and popish superstition—"unto him," I say, that thus "loved US,
[reformed Christians,] and washed us from our sins," not by the blood of lambs and
heifers, as Aaron washed the Jews, "but by his own blood, and hath made US [who
believe] kings and priests to God and his Father, to him be glory and dominion for
ever and ever!" Rev. i, 5, 6; Acts xx, 28.

But while reformed Christians express thus their joy and gratitude for their
election to this peculiar salvation, they should not gorget to guard this comfortable
doctrine in as anti-Solifidian a manner as St. Paul and St. Peter did, when they said
to their fellows elect, "If every transgression and disobedience [against the Gospel
of Jewish salvation] received a just recompense of reward; how shall WE escape if WE
neglect so great salvation, as that which at the first began to be spoken by the Lord
Jesus," and his apostles! "Wherefore the rather, brethren, partakers of the heavenly
calling" in Christ, who is "the Apostle and High Priest of our profession" or
dispensation, "give diligence to make your [high] calling and [distinguishing]
election sure; for, if ye do these things, ye shall never fall" into the aggravated ruin
which awaits the "neglecters of so great salvation," Hebrews ii, 2, 3; iii, 1; 2 Peter i,
10.
Should a rigid Arminian say, "I cannot reconcile your doctrine of partial grace
with Divine goodness and equity, and therefore I cannot receive it; why should not
God bear with all men as long as he did with Manasses? With all nations as long as
he did with the Jews? And with all Churches as long as he does with the Church of
Rome?" I answer:—
Mercy may lengthen out her cords on particular occasions to display her
boundless extent. But if she did so on all occasions, she would countenance sin, and
pour oil on the fire of wickedness. If God displayed the same goodness and long
suffering toward all sinners, Churches, and nations, then all sinners would be spared
till they had committed as many atrocious crimes as Manasses, who filled Jerusalem
with blood and witchcraft. All fallen Churches would be tolerated, till they had
poisoned the Gospel truth with as many errors as the Church of Rome imposes upon
her votaries. And all corrupted nations would not only be preserved till they had
actually "sacrificed their sons and daughters to devils;" but also till they had an
opportunity to "kill the Prince of life," coming in person to "gather them as a hen
gathers her brood under her wings." So universal a mercy as this would be the
greatest cruelty to myriads of men, and instead of setting off Divine justice, would
for a time lay it under a total eclipse.
Beside, according to this impartial, this levelling scheme, God would have been
obliged to make all men kings, as Manasses; all Churches Christian, as the Church
of Rome; and all people his peculiar people, as the Jewish nation. But even then
distinguishing grace would not have been abolished: unless God had made all men
archangels, all Churches like the triumphant Church, and all nations like the glorified
nation which inhabits the heavenly Canaan. So monstrous are the absurdities which
result from the levelling scheme of the men who laugh at the doctrine of the Gospel
dispensations; and of those who will not allow Divine sovereignty and supreme
wisdom to dispense unmerited favours as they please; and to deal out their talents
with a variety which, upon the whole, answers the most excellent ends; as displaying
best the excellency of a government, where sovereignty, mercy, and justice wisely
agree to sway their common sceptre!

Should a Pelagian leveller refuse to yield to these arguments, under pretence that
"they lead to the Calvinian doctrines of lawless grace, free wrath, and absolute
reprobation;" I answer this capital objection five different ways:—
1. The objector is greatly mistaken: for, holding forth the gratuitous reprobation
of partial grace, as the Scriptures do, is the only way to open the eyes of candid
Calvinists, to keep the simple from drinking into their plausible error, and to rescue
the multitude of passages, on which they found their absolute, gratuitous
predestination to eternal life and eternal death. I say it again, rigid Calvinism is the
child of confusion, and lives merely by sucking its mother's corrupted milk. Would
you destroy the brat, only kill its mother: destroy confusion: "divide the word of God
aright:" and thus lead the rigid Predestinarians to the truth—the delightful truth,
whence their error has been derived "by the mistake or sleight of men, and by the
cunning craftiness whereby the spirit of error lies in wait to deceive," and you will
destroy the Antinomian election, and the cruel reprobation which pass for Gospel. In
order to this, you strike at those serpents with the swords of your mouths, and cry out,
"Absurd! unscriptural! horrible! diabolical!" But, by this means, you will never kill
one of them: there is but one method to extirpate them: hold out the partial election
and reprobation maintained by the sacred writers. Throw your rod, like Moses,
amidst the rods of the magicians. Let it first become a serpent, which you can take
up with pleasure and safety: display the true partiality of Divine grace: openly preach
the Scripture election of grace; and boldly assert the gratuitous reprobation of inferior
grace. So shall your harmless serpent swallow up the venomous serpent of your
adversaries. The true reprobation shall devour the false. Bigoted Calvinists will be
confounded, hide themselves for fear of the truth: and candid Calvinists will see the
finger of God, and acknowledge that your rod is superior to theirs, and that the
harmless reprobation of inferior grace, which we preach, has fairly swallowed up the
horrible reprobation of free wrath which they contend for.
Be neither ashamed nor afraid of our serpent—our reprobation. Like Christ, it has
not only the "wisdom of the serpent," but also the "innocency of the dove:" you may
handle it without danger: nay, you may put it into your bosom: and, instead of
stinging you with despair, and filling you with chilling horrors, it will warm your soul
with admiration for the manifold wisdom and variegated goodness of God: it will
make you sharp sighted in the truth of the Gospel, and in the errors of overdoing
evangelists. In the light of this truth you will, every where, see a glorious rainbow,
where before you saw nothing but a dark cloud.
When our serpent has had this blessed effect, you may take it out of your bosom
for external use, and it will become a rod fit to chastise the errors of Pelagius and
Augustine—of Calvin and Socinus. But use it with such gentleness and candour that
all the spectators may see you do not deal in free wrath, and that there is as much
difference between the gratuitous reprobation, which Calvin and Zanchius hold forth,
and the gratuitous reprobation, which our blessed Lord and St. Paul maintain, as there
is between the blasted dry rod of Korah, and the blossoming, fragrant rod of Aaron;

between a fire which gently warms your apartment, and one which rapidly consumes
your house; between the bright morning star, inferior in light to the sun, and a
horribly glaring comet, which draws its fiery tail over the earth to smite it with an
eternal curse, and to drag, with merciless necessity, a majority of its frightened
inhabitants to everlasting burnings.
2. Our gratuitous reprobation is not a reprobation from all saving grace, as that of
the Calvinists, but only from the superior blessings of saving grace. It is therefore as
contrary to Calvinian reprobation, as initial salvation is contrary to insured
damnation. It is perfectly consistent with the "free gift which is to come," in various
degrees, "upon all men to justification." We steadily assert, with Christ and St. Paul,
that "the saving grace of God hath appeared to all men," and that all the reprobates
of superior grace, that is, all who are refused three, four, or five talents of grace
receive two, or at least one talent of true and saving grace. There never was a spark
of Calvinian free wrath in God against them. They are all redeemed with a temporal
redemption. They have all an accepted time, and a day of initial salvation, with
sufficient means and helps to "work out their own eternal salvation," according to
their Gospel dispensation. We grant that God does not bestow upon them so many
of his gratuitous favours as he does on his peculiar people. But if he give them less,
he requires the less of them; for he is too just to insist upon the improvement of five
talents from the servants on whom he has bestowed but one talent.
To understand this perfectly, distinguish between the two Gospel axioms, or, if
you please, between the doctrines of grace, and the doctrines of justice. According
to the former, God, with a partial hand, bestows upon us primary and merely
gratuitous favours. And, according to the latter, he, with an impartial hand, imparts
to us secondary and remunerative favours. God's primary, and merely gratuitous
favours, depend entirely on his partial grace: so far all Christians should agree with
Calvin, and hold with him the doctrine of grace. But God's secondary, remunerative
favours depending on his rewarding grace, conditional promise, and distributive
justice, depend of consequence in some degree on our free agency; for our free will,
by making a bad or good use of God's primary favours, secures to us his righteous
punishments, or gracious rewards, that is, his secondary favours. And herein all
Christians should agree with Arminius. By thus joining the peculiar excellencies of
Calvinism and Arminianism, we embrace the whole Gospel, and keep together the
doctrines of grace and justice, which the partial ministers of the two modern gospels
rashly tear asunder.
3. Many of the persons who have been reprobated from superior favours by partial
grace, have been eternally saved by improving their one talent of inferior favour;
while some of those who had a large share in the election of distinguishing grace, are
condemned for the non-improvement or abuse of the five talents which that grace had
richly bestowed upon them. Who, for example, will dare say that Melchisedec, Esau,
Jonathan, and Mephibosheth, are damned because they were reprobated with respect
to the peculiar favours which God bestowed upon Abraham, Jacob, David, and

Solomon? Or that Judas, Ananias, and Sapphira are saved, because they were all
three chosen and called to the highest blessings which distinguishing grace ever
bestowed upon mortals,—the blessings of the new covenant, which is the best
covenant of peculiarity; and because Judas was even chosen and called to the high
dignity of the apostleship, in this excellent covenant?
4. We all know how fatal Calvinian reprobation must prove to those who are its
miserable subjects. A man may be seized by the plague and live. But if that fatal
decree, as drawn by some mistaken theologists, seize on ten thousand souls, not one
of them can escape: their hopes of salvation are sacrificed for ever. But the gratuitous
election and reprobation, which the Scripture maintains, are attended with as
favourable circumstances, as the elections and reprobations mentioned in the
following illustrations:—
While the sun is alone elected to gild the day, the moon, though reprobated from
that honour, is nevertheless elected to silver the night, in conjunction with stars of
different brightness. The "holy place" of the temple was reprobated, with respect to
the glory of the "holy of holies:" it contained neither the cherubim, nor the mercy
seat, nor the ark of the covenant; but yet it was elected to the honour of containing
the golden altar, on which the incense was burned. The "court of the priests" was
reprobated from the honour of containing the golden altar, but yet it was freely
elected to the honour of containing the brazen altar, on which the sacrifices were
offered. As for the "court of the Gentiles," though it was reprobated from all these
honourable peculiarities, yet it was elected to the advantage of leading to the brazen
altar: and the Gentiles, who worshipped in this court, not only heard at a distance the
music of the priest, and discovered the smoke, which ascended from the burnt
offerings; but, when they looked through the open gates, they had a distant view of
the brazen altar, of the fire which descended from heaven upon it, and of the lamb,
which was daily consumed in that fire. And therefore they were no more absolutely
reprobated from all interest in the daily sacrifice, than Caiaphas was absolutely
elected to an inamissible interest in the daily oblation, in which his near attendance
at the altar gave him the first right. Once more: the tribe of Levi was elected to the
honour of doing the service of the sanctuary; an honour from which eleven tribes
were reprobated. And, in that chosen tribe, the family of Aaron was elected to the
priesthood and high priesthood: peculiar dignities, from which the sons of Moses
himself were all reprobated. Now if it would be absurd to deduce Calvinian
reprobation, and unavoidable damnation, from these elections; is it reasonable to
deduce them, as the Calvinists do, from a gratuitous election to the distinguishing
blessings of the Jewish and Christian covenant?
5. The difference between the partial reprobation which the Holy Ghost asserts,
and that which Calvin maintains, is so important, that I beg leave to make the reader
sensible of it by one more illustration. God's partial reprobation, which flows from
his inferior favour, and not from free wrath, may be compared, (1.) To the king's
refusing a regiment of foot the advantage of riding on horseback—a free prerogative,

which he grants to a regiment of dragoons. And, (2.) To his denying to common
soldiers the rank of captains; and to captains, the rank of colonels. But Calvin's
partial reprobation, which flows from free wrath, and has nothing to do with any
degree of saving grace, may be compared to the king's placing a whole regiment of
marines in such dreadful circumstances by sea and land, that all the soldiers, and
officers, shall be sooner or later necessitated to desert, and to have their brains blown
out for desertion; a distinguishing severity this, which will set off the distinguishing
favour which his majesty bears to a company of favourite grenadiers, on whom he
has absolutely set his everlasting love, and who cannot be shot for desertion, because
they are tied to their colours by necessity,—an adamantine chain, which either keeps
them from running away, or irresistibly pulls them back to their colours as often as
they desert. Thus all the marines wear the badge of absolute free wrath; not one of
them can possibly escape being shot; and the grenadiers wear the badge of absolute
free grace; not one of them can possibly be shot, let them behave in ever so
treacherous a manner for ever so long a time. But, alas! my illustration fails in the
main point. When a soldier, who has been necessitated to desert, is shot, his
punishment is over in a moment: but when a reprobate, who has been necessitated
to continue in sin, is damned, he must go into a fire unquenchable, where "the smoke
of his torment shall ascend for ever and ever."
By these various answers candid Arminians will, I hope, be convinced, that,
although Calvinian reprobation is unscriptural, irrational, and cruel, the gratuitous
election and reprobation maintained in the preceding pages is truly evangelical, and,
of consequence, perfectly consistent with the dictates of sound reason and pure
morality.
————

BIBLE ARMINIANISM.
———
ESSAY THE SECOND.
Displaying the doctrines of impartial justice, the capital error of the Calvinists, and
the excellence of Scripture Arminianism.
THE doctrines of impartial justice rest on these scriptures:—"I say unto you, that
to every one who hath [to a good purpose] more shall be given: and from him [the
slothful servant] who hath not [to a good purpose] even that he hath shall be taken
away from him," Luke xix, 26. "Cursed is he that perverteth judgment," Deut. xxvii,
19.

These awful doctrines subdivide themselves into an impartial election, and an
impartial reprobation; both flowing from Divine justice, which is always irrespective
of persons.
The impartial election and reprobation of justice is the righteous and wise choice,
which God, as an equitable and unbribed JUDGE, makes, or refuses to make, of some
persons, Churches, cities, and nations, judicially to bestow upon them, for Christ's
sake, gracious rewards according to his evangelical promises: or judicially to inflict
upon them, for righteousness' sake, condign punishments, according to his reasonable
threatenings; solemn promises and threatenings these, which St. Paul sums up in
these words:—"God, in the revelation of his righteous judgment, will render to every
man according to his deeds. To them who, by patient continuance in well doing, seek
for glory, &c, eternal life: but to them that do not obey the truth, but obey
unrighteousness, he will render indignation and wrath: tribulation and anguish, upon
every soul of man that doth evil, of the Jew [and Christian] first," as having received
more talents than others; "and also of the Gentile; [or heathen:] but glory, honour,
and peace, to every man that worketh good, to the Jew [and Christian] first," as being
God's peculiar people, "and also to the heathens. For," with regard to the doctrines
of justice, "there is no respect of persons with God. For as many as have sinned
without the law, [of a peculiar covenant,] shall also perish without the law, [of a
peculiar covenant:] and as many as have sinned under the law, [of a peculiar
covenant,] shall be judged by the law," of the peculiar covenant they were under,
whether it were "the law of Moses, or the law of Christ. For not the hearers, but the
doers of the law shall be justified in the day when God shall judge the secrets of men
according to my Gospel." And lest some should object that the heathens, having
neither the law of Moses nor that of Christ, cannot be judged according to their
works, the apostle intimates that they are under the law of the human nature, which
law is written upon every man's conscience, by a beam of "the true light, that
enlightens every man that comes into the world. For when the heathens," says he,
"which have not the law, do by nature, [assisted by the general light above
mentioned,] the things contained in the written law [of Moses or of Christ,] these,
having not the written law, are a law unto themselves; and show the work of the law
written in their hearts, their consciences also bearing witness, and their thoughts the
mean while accusing or else excusing one another," as a pledge and earnest of the
condemnation or justification which awaits them before the throne of justice, Rom.
ii, 5, 16.
And let none say that this is St. James' legal doctrine, into which St. Paul had
slided unawares, through "the legality which cleaves to our nature;" for the
evangelical prophet is as deep in it as the herald of free grace. Hear Isaiah:—"Say ye
to the righteous, that it shall be well with them; for they shall eat the fruit of their
doings: wo to the wicked, it shall be ill with him; for the reward of his hands shall be
given him," Isa. iii, 10, 11. If Isaiah be accused of having imbibed this anti-Solifidian
doctrine, like legal Ezekiel, I reply, that our Lord himself was as deep in it as Ezekiel
and St. James; witness his last charge:—"Behold, I come quickly; and my reward is

with me, to give every man according as his work shall be. Blessed are they that do
his commandments, that they may have a right to the tree of life, and may enter into
the heavenly city of God: for without are dogs, &c, [all manner of evil workers,] and
whosoever loveth or maketh a lie," Rev. xxii, 12, 15. The "few names in Sardis
which have not defiled their garments, shall walk with me in white, for they are
worthy," Rev. iii, 4. "Watch ye, &c, that you may be counted worthy to escape all
these things that shall come to pass, and to stand before the Son of man," Luke xxi,
37.
The election of justice is then nothing but the impartiality with which God makes
choice of his good and faithful servants, rather than of his wicked and slothful
servants, to bestow upon them the temporal and eternal rewards of goodness and
faithfulness, according to their works; when he "cometh and reckoneth with them,"
about the talents which his free grace hath bestowed upon them, Matt. xxv, 19. Nor
is the reprobation of justice any thing but the impartiality with which God, as a
righteous dispenser of his punishments, reprobates from his rewards of grace and
glory his wicked and unfaithful servants, who do not use, or who vilely abuse the
talents which his free grace hath entrusted them with.
When God "commands the servants, to whom he hath given his pounds, to be
called to him, that he may know how much every man has gained by trading," in
order to bestow his evangelical rewards with equity; according to the election of
justice, he makes choice of the servants who have gained something with their
pounds, rather than of the servant who has slothfully "laid up his pound in a napkin."
And according to the reprobation of justice, he reprobates from all rewards, and
appoints to a deserved punishment the unprofitable and slothful servant, rather than
the faithful and diligent servants, who have improved their Lord's gifts. Once more:
according to the election of justice, God elects and calls to a double reward his
servants who have given double diligence to make their gratuitous election sure. Thus
he elects to the honour of "being ruler over TEN cities," the man whose pound "had
gained TEN pounds," rather than the man whose pound had only gained five pounds,
and who, by the rule of equitable proportion, is only placed over five cities, Luke xix,
15, &c. And, according to the reprobation of justice, in the day of judgment it shall
be more intolerable for unbelieving Chorazin and Bethsaida, than for Sodom and
Gomorrah; and for unbelieving London and Edinburgh, than for Chorazin and
Bethsaida; because they bury more talents, resist brighter light, and sin against richer
dispensations of Divine grace, Matt. x, 15.
With regard to the election and reprobation of justice, "there is absolutely no
respect of persons with God:" and evangelical worthiness, which dares not show its
head before the throne of God's partial grace, may lift it up with humble confidence
before the throne of Christ's remunerative justice. Hence it is that St. Paul, who so
strongly asserts in Rom. ix. that, before the throne of partial grace, "it is not of him
that willeth, nor of him that runneth, but of God who showeth mercy," or favour,
when, and in what degree he pleases, does not scruple to say, when he is going to

appear before the mediatorial throne of Divine justice, "The time of my departure is
at hand: I have fought a good fight, I have finished my course, I have kept the faith.
Henceforth there is laid up for me a crown of righteousness, which the Lord, the
righteous Judge, shall give me at that day: when he shall render eternal life to them
who seek for glory, by patient continuance in well doing," 2 Tim. iv, 6, &c; Rom. ii,
7.
The doctrine of proper merit, or merit of condignity, is unscriptural, irrational, and
wild. The bare thought of it might make an innocent angel blush before his Creator,
and should fill a reprieved sinner with the greatest detestation. And yet the doctrine
of improper or evangelical worthiness is of so great importance, that if you take it
away, you eclipse God's distributive justice; you destroy the law of Christ, and all the
conditional promises and threatenings in the Bible; you demolish all the doctrines of
personal rewards and punishments, together with the judgment seat of Christ; and
upon their ruins you raise an Antinomian Babel, whose dreadful foundation is
finished, or necessary damnation for the millions of Calvin's absolute reprobates;
while its airy top is finished, or necessary salvation for all his absolute elect.
Hence it appears that the mistake of heated Calvin is exactly contrary to that of
heated Pelagius. Pelagianism throws down the throne of God's partial grace, and rigid
Calvinism leaves no foundation for the throne of his impartial justice. The former of
these modern gospels shackles God our Benefactor; and the latter pours infamy upon
God our Judge. It fixes upon him the astonishing inconsistency of finally judging
men according to their works, and yet of finally justifying them without any regard
to their works; and by this mean it indirectly gives the lie to our Lord himself, who
says, "In the day of judgment by thy words thou shalt be justified or condemned."
Having thus described the impartial election and reprobation of justice, for which
the Calvinists substitute a partial election of lawless grace in Christ, and a partial
reprobation of free wrath in Adam; I support the doctrines of justice by the following
appeals to Scripture and matter of fact:—
Search the Scriptures, for they bear testimony to the equity of God, our rewarder
and punisher. If he praises and rewards one man rather than another, this difference
flows from the holiness of his nature, which makes "his judicial ways equal." He
"loves righteousness and hates iniquity;" and therefore he judicially "chooses the man
that is godly," while he judicially reprobates the man that is ungodly. If a veil, as
thick as that which is upon the Jews, were not upon us when we read the Scriptures,
would we not confess that God's judicial reprobation impartially turns upon our not
receiving the truth, and not living up to it, that is, upon our voluntary unbelief, and
the unnecessitated disobedience which flows from it?
Does not the experience of all ages confirm this assertion? When creating grace
had gratuitously elected and called Adam to the enjoyment of a paradisiacal kingdom,
did not impartial and remunerative justice put the stamp of Divine approbation upon

his faith and obedience, by equitably continuing him in that kingdom till he sinned?
And did not impartial justice seal him with the seal of reprobation, when he had
sinned? Hear the reprobating decree:—"BECAUSE thou hast hear-kened to the voice
of thy wife, &c, cursed is the ground for thy sake. THEREFORE the Lord God sent him
forth from the garden," Genesis iii, 17, 23.
When redeeming grace had reprieved him, and his posterity, did Divine
approbation and reprobation Calvinistically fasten upon their children? Did not the
judicial difference, which God made between Cain and Abel, spring merely from the
personal faith of Abel, and the excellence of his sacrifice? Hear Moses and St.
Paul:—"The Lord had respect to Abel and his offering: but to Cain and his offering
he had not respect. For by FAITH Abel offered a more excellent sacrifice than Cain."
Thus the Lord had respect to Cornelius and his charity. "His prayers and alms came
up for a memorial before God:" but to the Pharisees, their prayers and alms "he had
not respect:" for, by faith in his light, Cornelius offered more excellent prayers and
alms than the Pharisees. "By which he," like Abel, "obtained witness that he was
righteous and accepted:" God, by the angel, "testifying" of his gifts. "And, by it, he,
being dead, yet speaketh" to all Solifidians, who would banish the election and
reprobation of justice out of the world.
Righteous Seth succeeds righteous Abel: his children do the works of God, and
are, of consequence, the elect of his justice, as well as of his grace. But as soon as
these pious sons of God begin to draw back, and to follow the worldly ways of the
daughters of men, they begin to rank among the reprobates of justice, and are
involved in their dreadful punishment. Through the apostasy of these sons of God,
"the earth was soon corrupt before God:" and yet "Noah was a just man, perfect in
his generation, and Noah walked with God." Therefore when a decree of judicial
reprobation went forth against "the world of the ungodly," a decree of judicial
election was made in his favour: "and the Lord said to Noah, Come thou, and all thy
house, into the ark; for thee I have seen righteous before me in this generation," Gen.
viii 1. Ham, the father of Canaan, shared in the election which saved Noah; but, by
his flagrant violation of the fifth commandment, he soon brought upon himself a
judicial reprobation.
A degree of vindictive reprobation passes against Sodom, but the sacred historian,
who informs us of it, sets his pen, like a bar of brass, against the Calvinian doctrine
of free wrath: nay, God himself condescends to speak in our language on that awful
occasion. "The Lord said, Because the cry of Sodom is great, I will go down now,
and, [before I judicially reprobate it,] I will see whether they have done altogether
according to the cry of it, and if not, I will know," Gen. xviii, 20. So far is the Lord
from judicially reprobating his creatures otherwise than according to works, that is,
according to evangelical worthiness or unworthiness.
Agreeably to the same doctrine of justice, God showed favour to righteous Lot,
rather than to the wicked inhabitants of Sodom. For "it came to pass, when God

destroyed the cities of the plain, that God remembered Abraham," and his cogent
plea: ("Wilt thou [reprobate and] destroy the righteous with the wicked? That be far
from thee, to do after this manner! Shall not the Judge of all the earth do right?")
"And accordingly God sent Lot out of the midst of the overthrow."
His wife shared in this election of justice, for the angels "laid hold upon her hand,"
and extended to her the same favour which they did to her husband. But as soon as
she looked back, and broke the commandment, "Look not behind thee," she forfeited
her election: reprobation laid hold on her, and she became a monument of God's
judicial impartiality.
Although God's distinguishing grace shines in his calling Abraham to be a father
of his peculiar people; yet the election of justice soon goes hand in hand with the
election of grace. How striking are these anti-Solifidian passages! "I will perform the
oath which I sware to Abraham thy father, &c, BECAUSE that Abraham obeyed my
voice, and kept my charge, my commandments, my statutes and my laws," Gen. xxvi,
3, 5. Did not God judicially elect that faithful patriarch to the rewards of grace, when
he said, "By myself have I sworn; BECAUSE thou hast done this thing, and hast not
withheld thine only son, that in blessing I will bless thee, because thou hast obeyed
my voice?" Gen. xxii, 16, 18. Do not these scriptures prove that if Abraham had not
made his election of peculiar favour sure, by obeying God's voice, he would have
forfeited that election as well as Saul and Judas?
But to return to the election of justice: does not this election extend, m some
degree, even to the children of the godly? When God had said to Abraham, according
to the reprobation of inferior grace, "Cast out the bond woman and her son" Ishmael,
did he not say also, according to the election of justice, "For Ishmael I have heard
thee: behold, I have blessed him—because he is thy seed?" Gen. xvii, 20; xxi, 13.
And is not the decree of this remunerative election openly written by David, where
he says, "Blessed is the man that feareth the Lord: his seed shall be mighty upon
earth: the generation of the upright shah be blessed?"
A striking instance of the impartial reprobation of justice we have in the Amorites
and Israelites, the two nations to which God, according to the election of special
favour, successively gave the good land of Canaan. God's justice would not
absolutely reprobate the Amorites from it, till they had sinned out their day of
national salvation, or squandered away all the time which he had allotted them for
national repentance. "I brought thee out of Ur to give thee this land," said God to
Abraham, but thy posterity shall not immediately inherit it, "for the iniquity of the
Amorites is not yet full," Gen. xv, 16. And God was exactly as equitable to the
corrupted Israelites, as he had been to the corrupted Canaanites; for he would not
drive the Jews out of the land of Canaan, till they were quite ripe for that national
reprobation. Hence it is, that our Lord, by nationally sparing them, suffered them also
to "fill up the measure of their iniquities," Matt. xxiii, 32.

To return: God says to Abraham, "I will judge the oppressive nation, whom the
Israelites shall serve;" and accordingly he judicially reprobates Rahab and the
dragon—Egypt and Pharaoh. But is Rahab struck with any plague, is the river turned
into blood, before its waters have been mixed with the briny tears, and tinged with
the innocent blood of the children of God's people? Is Pharaoh drowned in the Red
Sea, or hardened, before he has hardened his own heart, by setting his seal to the
most cruel decrees, and by drowning the helpless posterity of Joseph, who had been
the deliverer of his kingdom?
Proceed to the book of Numbers, and you see at large the awful account, which St.
Jude and St. Paul sum up in these words:—"I will put you in remembrance that the
Lord having saved the people out of the land of Egypt," through obedient faith,
"afterward destroyed them that believed not," Jude 5. For "our fathers did all drink
of the spiritual rock which followed them, and that rock was Christ." But, because
they did not all secure the gracious rewards of justice, notwithstanding their election
of grace, "with many of them God was not well pleased, for they were overthrown
in the wilderness" by the plague, by serpents, by the destroyer. "Now all these things
happened to them," the elect of distinguishing grace, "and they are written for our
admonition," lest we should not make our election of justice sure by the works of
faith: "Wherefore let him that thinketh he sufficiently standeth," by the election of
partial grace," take heed lest he fall" into sin, which draws after it the reprobation of
impartial justice, 1 Cor. x, 1, &c.
As a proof that, with respect to the election of justice, God is no respecter of
persons, I produce Moses and Aaron, the great prophet and the high priest of the
Jewish dispensation. They are both elected and called to inherit the land of Canaan;
but not making this calling and election sure, they are both reprobated with respect
to that inheritance. The adult Israelites share their reprobation. Of several hundred
thousand, none but Caleb and Joshua make their election to that favour sure.
Joshua and a new generation of Israelites obey; Jordan is parted: Jericho and her
wicked inhabitants are destroyed. But Rahab and her friends, although they were
Canaanites, are elected to partake of a peculiar deliverance, because "she had
received the messengers" with hospitable kindness, James ii, 25. On the other hand,
Achan, one of those who were interested in the covenant of peculiarity, hides the
wedge of gold, and the reprobation which Rahab's hospitality had averted lights on
him for his covetousness. She is blessed as a daughter of Abraham, and he is
destroyed as a cursed Canaanite.
After Joshua's death, God's chosen people corrupted themselves. "And the angel
of the Lord came and said, I made you to go up out of Egypt, and have brought you
into the land, which I sware to your fathers: and I said, I will never break my
covenant with you." Here is the election of grace! "But ye have not obeyed my voice.
Wherefore I also said, I will not drive out the inhabitants of the land before you. They
forsook the Lord, and served Baal. And the anger of the Lord was hot against them:

whithersoever they went out, the hand of the Lord was against them for evil, as the
Lord had sworn unto them," Judges ii, 1, 15. Here is the reprobation of justice!
I have already mentioned how Phinehas' zeal procured his election to the highest
dignity in the Church militant, and how Eli's remissness caused his reprobation from
that dignity, and entailed degradation and wretchedness upon his family. As for Saul,
"when he was little in his own sight, God gratuitously made him the head of the
tribes of Israel." But when he grew proud and disobedient, "God judicially rejected
or reprobated him from being king." In his days the Kenites were predestinated to
be delivered from death, "because they showed kindness to all the children of Israel,
when they came up out of Egypt:" while the Amalekites, their neighbours, were
appointed for utter destruction, because "they laid wait for Israel in the way, when he
came up from Egypt," 1 Sam. xv, 2, 6.
Although the Lord called David, rather than Jonathan, to the crown of Israel,
according to the election of grace; he nevertheless preferred David to his brother
Eliab according to the election of justice! "Samuel," says the historian, "looked on
Eliab, and said, Surely the Lord's anointed is before him: but the Lord said, Look not
on his countenance, or on the height of his stature, because I have refused
[reprobated] him: for the Lord seeth not as man seeth, for the Lord looketh on the
heart; to this man will I look, who is poor and of a contrite spirit, and trembleth at my
word," 1 Sam. xvi, 6, 7, and Isa. lxvi, 2. And therefore when Saul was rejected,
Samuel said to him, "God hath chosen a man after his own heart; a neighbour that is
better than thou," 1 Sam. xv, 28.
"Solomon loved the Lord, and said to him, Thou hast showed unto my father great
mercy, according as he walked before thee in uprightness of heart, &c, and now, O
Lord, I am but a little child, &c, give therefore thy servant an understanding heart.
And the speech pleased the Lord: and God said to him, BECAUSE thou hast asked this
thing, and not riches, &c, lo, I have given thee a wise and understanding heart, and
I have also given thee [or elected thee to receive] that which thou hast not asked, both
riches and honour," 1 Kings iii, 3, &c. Here we see young Solomon, by the power of
assisted free will, trading so wisely with his one talent of initial wisdom, as to
increase in wisdom above all his contemporaries. And yet when he was old, and had
got ten talents of wisdom, he "hid them," not indeed "in a napkin," but in the lap of
the strange, idolatrous women whom he had collected. A demonstration this, that
man is endued with freedom of will, and that, as free grace did not necessitate
Solomon to choose wisdom in his youth, neither did free wrath necessitate him to
choose folly in his old age.
To return: Divine mercy gently holds out her sceptre to some men whom the
Calvinists generally consider as absolute reprobates, while Divine justice awfully
brandishes her sword against other men whom the Calvinists consider as absolute
elect. Take a proof or two of the former part of this proposition.

Cain's countenance falls; anger, the parent of murder, is conceived in his envious
heart: but God addresses him with the gentleness of a father, and the mildness of a
friend. The wretch, notwithstanding, imbrues his hand in his brother's blood: but the
goodness and patience of God endure yet daily, and secure the frighted murderer a
long day of grace, by threatening a sevenfold punishment to the man that should slay
him. Wicked Ahab repents in part, and God in part reverses the decree of his judicial
reprobation. "The word of the Lord came to Elijah, saying, Seest thou how Ahab
humbleth himself before me? I will not bring the evil in his days upon his house."
What is such a decree as this, but a judicial reprobation, tempered by a judicial
election?
Take one or two proofs of the latter part of the proposition. David numbers the
people to indulge his vanity, and God gives him the choice of the decrees of
reprobation from his special favour. He sins in the matter of Uriah: a decree of death
goes forth against his child, and of slaughter against his family. Hezekiah's heart is
lifted up: he looks at his wealth with self complacence, and a decree of poverty and
captivity is made against his house.
What were these severe judgments, but the marks and effects of a judicial
reprobation from the peculiar favour which God had for these pious kings?
I have observed in the former Essay how partial grace favoured bloody Manasseh,
in lengthening out his day of grace: but his election of grace did not hinder the
election and reprobation of justice from having their free course. Take first an
account of this reprobation: "And the Lord spake, &c, saying, Because Manasseh
hath done these abominations, &c, therefore behold I am bringing such evil upon
Jerusalem, that whosoever heareth it, both his ears shall tingle," &c. Take next an
account of Manasseh's judicial election: "When he was in affliction, he besought the
Lord his God, and humbled himself greatly before the God of his fathers, and prayed
to him, and he heard his supplication, [reversed in part the decree of his judicial
reprobation,] and brought him again to Jerusalem into his kingdom. His prayer also,
and how God was entreated of him, &c, behold they are written, &c. Amon did evil
as did Manasseh his father, but humbled not himself, as Manasseh had humbled
himself," 2 Chron. xxxiii, 12-23.
The New Testament gives us the same views of God's righteous reprobation.
Judas, one of those whom "the Father had given to Christ," John xvii, 12,—Judas,
whom Christ himself had chosen or elected, John vi, 70,—Judas, for whom he
designed one of the twelve brightest thrones in glory, Matt. xix, 28,—Judas "by
transgression fell," and was lost, or to speak according to the Hebrew idiom, became
a "son of perdition," Acts i, 25; John xvii, 12. "He loved cursing more than blessing,"
and it judicially "entered like oil" into his bones. The decree of reprobation, which
had prophetically gone forth, according to God's foresight of his crime, now goes
forth judicially. He is his own executioner, and another fills his vacated throne.
Herod does not give glory to God. A decree of reprobation overtakes him, and worms

eat him up. Regardless of the starving poor, the rich farmer fills his barns, and the
rich glutton his belly, and a decree similar to that which sealed drunken Belshazzar's
doom is made against them. "The Jewish builders reject the corner stone," and Christ
says, "The kingdom of God shall be taken from you, and given to a nation bringing
forth the fruits thereof." The master of the vineyard comes three years to seek fruit
on his fig tree: but, finding none, he judicially reprobates the barren nuisance at last.
And patience, which suspends a year the execution of the sentence, offers to seal
herself the decree of reprobation, if the tree continues barren to the end of the year
of reprieve. The wicked servant beats his fellow servants: the foolish virgins provide
no supply of oil: the uncharitable will not give drink to the thirsty; and therefore they
all fall a righteous sacrifice to Divine justice. The Gospel feast is provided, and "all
things are now ready." Multitudes of men are chosen and called to come to the feast,
but their frivolous excuses engage the king to reprobate them. Hear the decree of
their judicial reprobation, taken down by three sacred writers:—"I say unto you, that
none of those men which were bidden [and refused to come in time] shall taste of my
supper," Luke xiv, 24. "The wedding is ready, but they which were bidden were not
worthy," Matt. xxii, 8. "I was grieved with that generation, and said, They do always
err in their heart, &c. So I sware in my wrath, They shall not enter into my rest," Heb.
iii, 10. These decrees breathe nothing but just wrath kindled by an obstinate contempt
of free grace. From these, and the like Scripture examples, it is evident, that a
personal reprobation of justice is an awful and true doctrine; and that a personal,
Calvinian reprobation of free wrath is as unscriptural as it is cruel and absurd.
Who can read the Scriptures without prejudice, and not see that the election and
reprobation of partial favour yield to the election and reprobation of impartial justice?
Although God chose and called Abraham out of distinguishing grace, did he not
extend his mercy far beyond the little circle of that narrow calling and election? Did
he set his love upon the father of the faithful and his posterity in such a manner that
there was nothing but blind mercy for the favoured seed of Abraham, Isaac, and
Jacob, and nothing but free wrath, and Calvinian reprobation, for all who were
reprobated with respect to that election? What shall we say of conscientious
Abimelech, venerable Melchisedec, patient Job, and his pious friends, for whom
"God was entreated?" What of Bethuel, Rebekah's father? What of Asenath, an
Egyptian woman, the wife of Joseph? What of prudent Jethro, and his daughter, the
wife of Moses? What of the submissive Gibeonites, whose part God so eminently
took, against the children of Israel and the house of Saul? What of loving Ruth, a
daughter of Moab? What of the inquisitive queen of Sheba, and the Sidonian widow,
who had charity enough to share her last morsel with Elijah, a hungry and desolate
stranger? What of grateful Naaman, the Syrian, whom the prophet sent away in
peace, when he entailed a curse, upon Gehazi, the lying Israelite? What of humbled
Nebuchadnezzar, who was restored to his former greatness, in as wonderful a manner
as patient Job, and penitent Manasseh? What of the wise men, who came from the
east; and the treasurer of queen Candace, who came from the south, to worship in
Judea? What of the importunate woman of Canaan, the zealous woman of Samaria,
and the charitable Samaritan, who had compassion on the wounded man, the "poor

creature," whom the elect priest had reprobated, and whom the chosen Levite had
passed by? Had God absolutely no respect to their repentance, faith, and charity?
Was there never a "well done! thou good and faithful servant," for any of them? Shall
"a cup of cold water," given in Christ's name, have its reward; and shall not the oil
and the wine of the non-elect Samaritan, given in the name of humanity, divinity,
mercy, love, truth, and righteousness, (six of Christ's sweetest names,) shall not, I
say, that "wine and oil" have their reward? Hath God forgotten to be gracious? Hath
he shut up his remunerative kindness in displeasure? Is there nothing but vindictive
free wrath for all that are not interested in the peculiar "covenants of promise," made
with Abraham, Moses, and "the High Priest of our profession?" And nothing but
flaming love for Nadab, Abihu, Korah, Dathan, Abiram, Demas, Hymeneus, Philetus,
Alexander, and Diotrephes, who so eminently shared in the Jewish and Christian
covenants of peculiarity?
If you say, with St. Paul, "All are not true Israelites who are of Israel," you grant
what we contend for: you allow that all are not the elect of God's impartial justice,
who are the elect of his partial favour; and that finally the scale will turn for the
retribution of eternal life or eternal death, according to the election or reprobation of
impartial justice, and not according to the election of partial grace, and the
reprobation of free wrath. Who had ever a larger share in the election of partial grace
than David? And yet, who ever maintained the election and reprobation of justice
more strongly than he? Does he not still cry to all the world, from the walls of
Jerusalem, "Verily, there is a reward for the righteous, [of whatever family, tribe, or
religion he be:] doubtless there is a God that judgeth the earth?" Does not every body
know, that to judge the earth is to justify, or condemn all its inhabitants, according
to their works? And when God finally justifies or condemns, what does he do but
declare that the godly are evangelically worthy of walking with him in white, and of
following him to fountains of living water; and that the ungodly are every way
worthy to depart with the devil, and follow him into the lake of fire?
I have observed that the election of partial grace extends to cities and nations; and
so does the reprobation of impartial justice. Take one or two remarkable instances of
it. According to the election of distinguishing favour; God "chose Jerusalem to put
his name there." But when Jerusalem showed herself absolutely unworthy of his
judicial election, he reprobated her in righteousness. Hear the awful decree:—"I will
make Jerusalem heaps, and a den of dragons. The houses of Jerusalem shall be
defiled as Tophet," Jer. ix, 11; xix, 13. The mild Jesus, after a last effort to "gather
her children, as a hen gathers her brood," with a flood of tears, pronounces the final
sentence of her judicial reprobation: "O Jerusalem, Jerusalem, thou that killest the
prophets,—there shall not be left in thee one stone upon another, that shall not be
thrown down."
The gratuitous election, and the judicial reprobation of Jerusalem, are typical of
the gratuitous election of the Israelites, and of their judicial reprobation. An account
of their gratuitous election is set before the reader in the Essay on Scripture

Calvinism. Here follows an account of their righteous reprobation:—"And it shall
come to pass, if thou shalt hearken diligently to the voice of the Lord thy God, to
observe all his commandments, that the Lord will set thee on high: all these blessings
shall overtake thee; the Lord shall establish thee a holy people to himself, as he hath
sworn to thee. But it shall come to pass, if thou wilt not hearken, &c, that all these
curses shall overtake thee, &c. The Lord shall send upon thee cursing, until thou be
destroyed, and until thou perish quickly, because of all the wickedness of thy doings,
whereby thou hast forsaken me," Deut. xxviii, 20. Again: "See, I have set before thee
life and good, and death and evil, in that I command thee to love the Lord thy God,
that thou mayest live. But if thine heart turn away, &c, I denounce unto you this day,
that ye shall surely perish," Deut. xxx, 15, &c. Here are the decrees of God's judicial
election and reprobation. According to these decrees, David says to his elect son,
"Solomon, my son, serve the God of thy father with a willing mind. If thou seek him,
he will be found of thee: but if thou forsake him, he will cast thee off for ever. Take
heed now, for the Lord hath chosen thee to build a house," &c, 1 Chron. xxviii, 9.
According to these decrees, "Because of all the provocations, &c, the Lord said, I will
remove Judah also out of my sight, as I have removed Israel, and I will cast off this
city Jerusalem, which I have chosen, and the house, of which I said, My name shall
be there," 2 Kings xxiii, 26, 27.
It is only to defend the election and reprobation of justice that St. Paul says, "God
hath not cast away his [believing, obedient] people whom he foreknew," that is,
foreapproved as believing, and obedient: for, as there were seven thousand believing
and obedient Jews, upon whom impartial justice smiled in the days of Jezebel, under
the Jewish election of partial grace; "even so at this present time," adds the apostle,
"there is a remnant" of such Jews under the Christian election of partial grace. That
is, a number of Jews make their Christian election sure, not by the works of the
Mosaic law, but by obedient faith in Christ. And even these obedient believers, in
conjunction with the convened Gentiles, the apostle keeps in their duty by threatening
them with reprobation of impartial justice. "Because of unbelief," says he, "they [the
unbelieving Jews] were broken off, [that is, judicially reprobated,] and thou
[Christian believer] standest by faith. Be not high minded, but fear. For if God spared
not the natural branches; [so inflexible is his justice!] take heed lest he also spare not
thee. Behold, therefore, the goodness and severity of God: on them that fell [the Jews
elected through distinguishing grace] severity; but toward thee [a Christian, elected
by distinguishing favour] goodness, if thou continue in his goodness, by continuing
in the faith of Christ; otherwise thou shalt also be cut off," notwithstanding thy
Christian election of distinguishing grace. "And they," notwithstanding their present
reprobation of justice, which is occasioned by their unbelief, "if they abide not still
in unbelief, shall be grafted in:" that is, if they make their Christian calling and
election of grace sure by the obedience of faith, they shall be numbered among the
rewardable elect, the elect that do not perish, the elect of justice as well as of grace,
Rom. xi, 1-23.

The apostle frequently speaks the same anti-Calvinian language: take one or two
more instances of it: "The end of those things is death," that is, final reprobation from
life. "But, &c, ye have your fruit unto holiness, and the end [of this fruit is a judicial
election to] everlasting life: for the wages of sin is death," that is, a judicial
reprobation from life, "but the gift of God is eternal life through Jesus Christ:" an
invaluable gift, which the Redeemer has procured, and which shall be judicially
bestowed upon obedient, persevering believers, as the king's purses and plates, which
are the mere gifts of his majesty, are equitably bestowed upon them that so run as to
obtain the prize. And, therefore, "so run," says the apostle, "that ye may obtain an
incorruptible crown. Be followers of me: I so run, &c, lest I myself should be cast
away," according to the reprobation of justice, 1 Cor. ix, 24, &c.
The election and reprobation of partial grace depend entirely upon the wisdom and
sovereignty of God. The great "Potter hath power over the clay, to make of the same
lump vessels to honour, or to comparative dishonour," just as he pleases. As a
supreme Benefactor, he had a right to raise the Jews above all nations, by calling
them at the third hour into his enclosed vineyard. He could, without injustice, call the
Corinthians at the sixth hour, and the English at the ninth hour. And if he call the
Hottentots at the eleventh hour, they shall be entitled to the blessings of the richest
election of grace, which are represented by the penny of the parable, as much as if
they had been called as early as Abraham was; and had borne the burden and heat of
the day as long as St. Paul and Cranmer did. I repeat it, with respect to the privileges
of the covenants of promise made with the Jews and the Christians, which privileges
our Lord sometimes calls his pence, and sometimes his talents; they are ours as soon
as we are called, if we do but answer the call by going into the Lord's vineyard or
field. This is what Christ condescends to call our hire for going into his Church
militant—our hire bestowed according to the election of prevenient grace. But our
eternal reward shall be given according to a very different rule, namely, according to
the election of impartial justice. To secure this reward, we must not only go into the
Lord's field, when we are called; but we must sow as we are directed. "Be not
deceived," says the apostle when he stands up for the doctrines of justice; as God
does not necessitate man by Calvinian decrees of finished reprobation, and then mock
him by Arminian offers of salvation: so he "is not mocked: for whatsoever a man
soweth, that shall he also reap. For he that soweth to his flesh, shall of the flesh
[naturally and judicially] reap corruption and destruction: [the word has this double
meaning in the original.] But he that soweth to the Spirit, shall of the Spirit reap life
everlasting," both by natural and judicial consequence. "For the moral earth, which
bringeth forth herbs meet for them by whom it is dressed, receiveth blessing from
God:" ("Come, ye blessed, inherit the kingdom, &c, for I was hungry, and ye gave me
meat.") "But that which beareth thorns and briers is rejected [reprobated] and is nigh
unto cursing, whose end is to be burned," according to the fearful sentence, "Depart,
ye cursed, into everlasting fire, for I was hungry and ye gave me no meat," &c, Gal.
vi, 7; Heb. vi, 7; Matt. xxv, 34, &c.

Well then might our Lord and St. Paul charge us to escape the reprobation, and
secure the election of justice. How awful and anti-Calvinian are their directions!
"Watch and pray always, that ye may be accounted worthy to escape all these terrible
things, and to stand rewardable before the Son of man," Luke xxi, 36. "Whatsoever
ye do, do it heartily, as to the Lord: knowing that of the Lord ye shall receive the
reward of the inheritance," Col. iii, 24.
From these and a multitude of such scriptures it appears, that when the Calvinists
overlook the impartial election and reprobation of distributive justice, they betray as
much prejudice as the rigid Arminians do, when they deny the partial election and
reprobation of distinguishing grace. There is, however, some difference between the
extensiveness of their errors. If rigid Arminianism rejects the partial election and
reprobation of distinguishing grace, it strenuously maintains the righteous election
and reprobation of impartial justice; and, by this means, it preserves one half of the
doctrines of the Bible in all their purity, namely, the doctrines of justice. But rigid,
downright Calvinism equally spoils the doctrines of grace and the doctrines of
justice: for it turns the holy doctrines of special grace into Solifidian doctrines of
lawless grace: and, with respect to the doctrines of impartial justice, it totally
demolishes them by allowing but of one eternal, absolute, partial, and personal
election, which necessarily binds Christ's righteousness, and finished salvation, upon
some men; and of one eternal, absolute, partial, and personal reprobation, which
necessarily fastens Adam's unrighteousness, with finished damnation, upon all the
rest of mankind. Now, according to these doctrines of partial grace and free wrath,
it is evident that justice can no more be concerned in justifying or condemning,
rewarding or punishing men under such circumstances, than you could be equitably
concerned in crowning some men for swimming, and in burning others for sinking;
supposing you had first bound the elected swimmers fast to an immense piece of
cork, and tied a huge mill stone about the neck of the sinking reprobates. Hence it
appears, that, although a Bible Christian may hold Pelagius' election and reprobation
of justice, he can neither hold Calvin's one election of lawless grace, nor his one
reprobation of free wrath.
But, while I bear my plain testimony against rigid Calvinism, I beg the reader to
make a difference between that system and the good men who have embraced it.
With joy I acknowledge that many Calvinist ministers have done much good in their
generation. But whatever good they have done, was not done by their errors, but by
the Gospel truths which they inconsistently mixed with their errors, and by God's
overruling their mistakes. The doctrines of distributive justice belong no more to
rigid Calvinism, than to Nero's private system of policy: but as good magistrates,
even under Nero's authority, steadily punished vice, and rewarded virtue; so good
men, who have the misfortune to be involved in rigid Calvinism, inconsistently deter
men from sin by preaching the terrors of a sin-revenging God, and by pointing out
the rewards of grace and glory, which await the faithful. Add to this, that by still
holding out the law of God to the unawakened, though that kind of preaching is
absurd upon their system, yet they do good, because, so far, they preach the doctrines

of justice. And by preaching a "rule of life" to believers, they now and then meet with
professors ingenuous enough to follow that rule. For, as there are even in Billingsgate
persons cleanly enough to wash their hands, although their neighbours should
constantly assure them that they can never get one speck of dirt off; that the king
must do it all away himself in the day of his power; that, in the meantime, his majesty
sees no dirt upon their hands, because he looks at them only through the hands of the
prince of Wales, which are as white as snow, and the cleanness of which his majesty
is pleased to impute to their dirty hands; and beside, that dirt will work for their
good; will display the strength of their constitution; will set off, by and by, the
cleansing virtue of soap and water; and will make dirty people sing louder at court,
when the king's irresistible power, and their own deadly sweats, shall have cleansed
their hands: as there are cleanly persons, I say, who would wash their hands
notwithstanding such dirty hints as these; so there are some sincere souls among
every denomination of Christians, who hate sin, and depart from it, notwithstanding
all that some mistaken theologists may say, to make them continue in sin, in order
that the graces of humility and of faith in the atoning blood, may be abundantly
exercised.
Again: the rigid Arminians are greatly deficient in exalting God's partial grace, and
the rich election which flows to Christian believers from this grace. Now when the
Calvinists preach to Christians a gratuitous election of distinguishing grace, though
they do not preach it aright, yet they say many things which border upon the truth;
and by which God sometimes raises the gratitude and comforts of some of his people;
overruling Calvin's mistakes to their consolation, as he overruled to our comfort the
high priest's dreadful sentence: "Ye know nothing at all, nor consider that it is
expedient for us, that one man should die for the people." Never did a prophet preach
the atonement more clearly than Caiaphas does in these words. Just so do pious
Calvinists preach the election of grace, and in the same manner is their preaching
overruled to the comfort of some.
But alas! if this confused method of preaching election be indirectly helpful to a
few, is it not directly pernicious to multitudes, whom it tempts to rise to the
presumption of "Mr. Fulsome," or to sink to the despair of Francis Spira? Beside,
would not doubting Christians be sufficiently cheered by the Scriptural doctrine of
our election, as it is held forth in the Essay on Scripture Calvinism? Are those liquors
best, which are made strong and heady by intoxicating and poisonous ingredients?
Cannot the doctrine of our gratuitous election in Christ be comfortable, unless it be
adulterated with Antinomianism, fatalism, Manicheism, and a reprobation, which
necessarily drags most of our friends and neighbours into the bottomless pit? And
might we not so preach our judicial election by Christ, and so point out the greatness
of the helps, which the Gospel affords us to make our election sure, as to excite the
careless to diligence without driving them upon the fatal rocks, with which the
Solifidian Babel is surrounded?

From the preceding remarks it follows, that the error of rigid Calvinists centres in
the denial of that evangelical liberty, whereby all men, under various dispensations
of grace, may, without necessity, choose life in the day of their initial salvation. And
the error of rigid Arminians consists in not paying a cheerful homage to redeeming
grace, for all the liberty and power which we have to choose life, and to work
righteousness since the fall. Did the followers of Calvin see the necessary connection
there is between the freedom of our will, and the distributive justice of God our
Judge, they would instantly renounce the errors of Calvinian necessity, and rigid
bound will. And did the rigid followers of Arminius discover the inseparable union
there is, since the fall, between our free agency to good, and the free redeeming grace
of God our Saviour, they would readily give up the errors of Pharisaical self
sufficiency and rigid free will.
To avoid equally these two extremes, we need only follow the Scripture doctrine
of free will restored and assisted by free grace. According to this doctrine, in order
to repent, believe, or obey, we stand in need of a talent of power "to will and to do."
God, of his good pleasure, gives us this talent for Christ's sake; and our liberty
consists in not being necessitated to make a good or bad use of this talent, to the end
of our life. But we must remember that, as this precious talent comes entirely from
redeeming grace, so the right use of it is first of redeeming grace, and next of our
own unnecessitated, though assisted free will; whereas the wrong use of it is of our
own choice only; an unnecessitated choice, which constitutes us legally punishable,
as our right, unnecessitated choice of offered life (through God's gracious
appointment) constitutes us evangelically rewardable.
Hence it follows that our accepted time, or day of salvation begun, has but one
cause, namely, the mercy of God in Christ: whereas our continued and eternal
salvation has two causes. The first of which is a primary and proper cause, namely,
"the mercy of God in Christ;" the second is a secondary or improper cause, or, if you
please, a condition, namely, "the works of faith." Nor do some Calvinists scruple, any
more than we, to call these works a cause, improperly speaking. Only, like
physicians, who write their prescriptions in Latin, to keep their ignorant patients in
the dark, they call it Causa sine qua non; that is, in plain English, a cause, which, if
it be absent, absolutely hinders an effect from taking place. Thus a mother is not the
primary cause of her child's conception, but causa sine qua non; that is, such a cause
as, if it had been wanting, would have absolutely prevented his being conceived.
If the Calvinists will speak the truth in Latin, I will speak it in plain English. And
therefore, standing up still as a witness of the marriage between prevenient free
grace, and obedient free will; (an evangelical marriage this, which I have proved in
the Scripture Scales;) I assert, upon the arguments contained in these two Essays, that
our eternal salvation depends, first, on God's free grace, and secondly, on our
practical submission to the doctrines of grace and justice; or, if you please, on our
making our election of grace and justice sure by faith and its works.

To be a little more explicit: our day of salvation begun is merely of free grace, and
prevents all faith and works; since all saving faith, and all good works, flow from a
beginning of free salvation. But this is not the case with our continued and eternal
salvation: for this salvation depends upon the concurrence of two causes; the first of
which is prevenient and assisting free grace, which I beg leave to call the father
cause; and the second is submissive and obedient free will, which I take the liberty
to call the mother cause. And I dare say that the Pelagians will as soon find on earth
an adult man who came into the world without a father; and that the Calvinists will
as soon find one who was born without a mother, as they will find an adult person in
heaven, who came there without the concurrence of free grace and free will, which
I beg leave to call the paternal and maternal causes of our eternal salvation. And
therefore, while the rigid Arminians and the rigid Calvinists make two partial,
solitary, barren gospels, by parting mercy and justice, free grace and free will, let
Bible Christians stand up, in theory and practice, for the one entire Gospel of Christ.
Let them marry preventing and assisting free grace with prevented and assisted free
will; so shall they consistently hold the two Gospel axioms, and evangelically
maintain the doctrines of grace and justice, which are all suspended on the partial
election and reprobation of distinguishing grace, and on the impartial election and
reprobation of remunerative justice.
Till we do this, we shall spoil the Gospel, by confounding the dispensations of
Divine grace; we shall grieve those whom God has not grieved, and comfort those
whom God would not have comforted; we shall involve the truth in clouds of
darkness; and availing ourselves of that darkness, we shall separate what God has
joined, and join what he has separated; causing the most unnatural divisions and
monstrous mixtures, and doing in the doctrinal world what the fallen Corinthian did
in the moral, when he tore his mother from his father's bosom, and made her his own
incestuous wife. In a word, we shall tear the impartial election of justice from the
partial election of grace; and according to our Pelagian or Augustinian taste, we shall
espouse the one, and fight against the other. If we embrace only the election of
impartial justice, we shall propagate proud, dull, and uncomfortable Pelagianism.
And if we embrace only the election of partial grace, we shall propagate wanton
Antinomianism, and wanton cruelty, or absolute election to, and absolute reprobation
from eternal life. We shall generate the conceits of finished salvation and finished
damnation, which are the upper and lower parts of the doctrinal syren, whom Dr.
Crisp mistook for the Gospel; the head and the tail of the evangelical chimera, which
Calvin supposed to have sprung from "the Lion of the tribe of Judah." But, if we
equally receive the election of grace and that of justice, we shall have the whole truth,
as it is in Jesus—the chaste woman, who stands "in heaven clothed with the sun, and
having the moon [Pelagian changes and Calvinian innovations] under her feet." Nor
will candid Christians be offended at her having two breasts, to give her children "the
sincere milk of the word;" and two arms, to defend herself against Pelagianism and
Calvinism, the obstinate errors which attack her on the right hand and on the left. She
has put forth her two arms in these two Essays; and, if her adversaries do not resist
her, as the Jews did Stephen by stopping their ears, it is to be hoped that some of

them will impartially renounce the errors of heated Pelagius and heated Augustine,
and will honour Christ both as their Saviour and their Judge, by equally embracing
the doctrines of grace and the doctrines of justice.
———
SECTION V.
Inferences from the two Essays.
IF the preceding Essays on Bible Calvinism and Bible Arminianism are agreeable
to Scripture and reason, I may sum up their contents m some inferences, the justness
of which will, I humbly hope, recommend itself to the reader's good understanding
and candour:—
I. The doctrine of a gratuitous, partial, and personal election and reprobation is
truly Scriptural. So far Calvinism is nothing but the Gospel. On the other hand, the
doctrine of a judicial, impartial, and conditional election and reprobation is perfectly
Scriptural also: and so far Arminianism is nothing but the Gospel. For, as light flows
from the sun, so Bible Calvinism does from the first Gospel axiom, (our salvation is
of God,) and as a river flows from its source, so Bible Arminianism does from the
second Gospel axiom, (our destruction is of ourselves.) Confounding these two
axioms and elections, or denying one of them, has greatly injured the doctrines of
grace and justice, darkened all the Gospel dispensations, and bred the
misunderstandings which formerly subsisted between the followers of Augustine and
those of Pelagius, and now subsist between the Calvinists and the Arminians.
II. It is absurd to ridicule the doctrine of a twofold election, under pretence that it
flows from what some people are pleased to call "the flights of my romantic pen;"
since the full tide of Scripture evidently flows in two channels; an election of partial
grace, according to which God grants or denies his primary favours, as a SOVEREIGN
BENEFACTOR; and an election of impartial justice, according to which he bestows
rewards or inflicts punishments, as a SUPREME JUDGE.
III. Nor does this doctrine deserve to be called new, since it is so manifestly found
in the oldest book in the world. An objection drawn from the seeming novelty of
these observations, would be peculiarly unreasonable in the mouth of a member of
the Church of England; because she indirectly points out the distinction which I
contend for. That our reformers had some insight into the doctrine of a partial
election of grace in Christ, and of an impartial election of justice through Christ,
appears, I think, from the standard writings of our Church. The beginning of her
seventeenth article evidently countenances our unconditional election of grace in
Christ, while the latter part secures the doctrines of our conditional election of justice
through Christ. Few Calvinists will be so prejudiced as to deny that our Church
guards the doctrines, and consequently the election of justice in this important

paragraph:—"Furthermore, we must receive God's promises in such wise as they are
generally set forth in Holy Scripture." Now the promises being generally set forth in
a conditional manner in God's word, it is evident that our Church, in giving us this
caution and charge, intends to secure the conditionality of the election of justice; the
conditionality of this election being inseparably connected with the conditionality of
God's promises; just as the conditionality of the reprobation of justice is inseparably
connected with the conditionality of God's threatenings.
In conformity to this doctrine our Church assures us, in her homily on good works,
"If he [the elected thief] had lived, and not regarded faith and the works thereof, he
would have lost his salvation again:" or, which comes to the same thing, he would
have forfeited his election of partial grace, by losing the election of impartial justice.
Our liturgy speaks the same language; witness that prayer in the office of baptism:
"Grant that these children [or persons] now to be baptized, &c, may ever remain in
the number of thy faithful and elect children, through Jesus Christ our Lord." That
is, grant that these persons, who are now admitted into thy Christian Church,
according to the election of grace in Christ, may so believe and obey, as never to
forfeit the privileges of this election, but may ever share in the privileges of thy
faithful children who are elect in every sense of the word; the obedient being the only
persons who keep their part in the election of grace, and secure a share in the election
of justice. Such complete elect are the "sheep" which "hear Christ's voice, and follow
his" steps. "None shall pluck them out of his hands." The talent of their election of
grace shall never be taken from them: they shall all hear these cheering words: "Well
done, thou good and faithful servant!" They shall all "enter into the joy of their Lord,"
and eternally share in the double privileges of the election of grace and justice.
IV. The gratuitous, partial election and reprobation, which the Scriptures maintain,
chiefly refer to the three grand covenants which God has made with man, and to the
greater or less blessings which belong to these covenants. The first of these covenants
takes in all mankind; for it was made with spared Adam after the fall, and confirmed
to preserved Noah after the flood; and every body knows that Adam and Noah are the
two general parents of all mankind. The second of these covenants was made with
Abraham, ratified to Isaac and Jacob, ordained in the hands of Moses, and ordered
in all things, and peculiarly insured to David. This covenant takes in the first peculiar
people of God, or the Jewish nation; and includes more particularly David and his
family, of which the Messiah was to be born. The third of these covenants was made
with Christ, as "the Captain of our salvation," and "the High Priest of our profession,"
or dispensation; and takes in God's "most peculiar people," or the Christian Church.
The first of these three covenants is general. The other two are covenants of
peculiarity, the former of which is frequently called, in Scripture, the old covenant,
or the Old Testament, while the latter is spoken of by the name of the new covenant,
or New Testament. The two first of these covenants were sealed with the blood of
sacrificed beasts or circumcised men, but the last was sealed with the blood of the
Lamb of God. Hence our Lord termed it "the new covenant in my blood," Luke xxii,
20, calling his blood, "my blood of the New Testament," Matt. xxvi, 28. Hence also

the apostle observes, that "Jesus was made a surety of a better Testament," and that
"he is the Mediator of the New Testament," which is far superior to that which "was
ordained by angels in the hand of Moses," the mediator of the Old Testament: see
Heb. vii, 22; ix, 15; xii, 24; 2 Cor. iii, 6; Gal. iii, 19.
V. These three grand covenants give birth to Gentilism, Judaism, and Christianity;
three Divine religions, or dispensations of grace, from the confounding of which
partial divines have formed the schemes of religion, which I beg leave to call rigid
Arminianism, and rigid Calvinism.
VI. The error of rigid Arminians, with respect to those three grand covenants,
consists in not sufficiently distinguishing them, and in not maintaining, with
sufficient plainness, that they are all covenants of redeeming grace; that Judaism is
the old covenant of partial, redeeming grace; and that Christianity is the new
covenant of partial, redeeming grace.
VII. The error of rigid Calvinists consists in confounding the covenants of creating
and redeeming grace, and in reducing them all to two: the one a covenant of nonredemption, which they call "the law;" and the other a covenant of particular
redemption, which they call "the Gospel." To form the first of these unscriptural
covenants, they jumble the Creator's law, given to innocent man in paradise, with the
Redeemer's law, given to the Israelites on Mount Sinai. Nor do they see that these
two laws, or covenants, are as different from each other, as a covenant made with
sinless man, without a priest, a sacrifice, and a mediator, is different from a covenant
made with sinful man, and "ordained in the hand of a Mediator," with an interceding
priest, and atoning sacrifices, Gal. iii, 19. Secondly, they suppose that all men now
born into the world are under this imaginary law, that is, under this unscriptural,
confused mixture of the Adamic law of innocence, and of the Mosaic law of Sinai:
an error this, which is so much the more glaring, as no man, except Christ, was ever
placed under the covenant of innocence, since the Lord entered into a mediatorial
covenant with fallen Adam: and no man has been put under the law, or covenant of
Moses, from the time that covenant was "abolished, and done away in Christ," 2 Cor.
iii, 7, 14, which happened when Christ said, "It is finished," and when "the veil of the
temple," a type of the Jewish dispensation, "was rent from top to bottom."
So capital an error, as that of the rigid Calvinists about the law, could not but be
productive of a similar error about the Gospel. And therefore when they had formed
the merciless covenant which they call the law, by confounding the precept and curse
of the law of innocence, with the precept and curse of the law of Moses, abstracted
from all mediatorial promises; when they had done this, I say, it was natural enough
for them to mistake and confound the promises of the three grand covenants, which
I have just mentioned; I mean the one general covenant of grace, made with Adam
and Noah; and the two particular covenants of grace, the former of which was
"ordained in the hands of Moses, the servant of God;" and the latter in the hands of
"Christ, the only begotten Son of God." Hence it is, that overlooking the promises of

the general covenant of grace, and considering only the promises of Judaism and
Christianity, which are two grand covenants of peculiar grace, the rigid Calvinists
fancy that there is but [8] one covenant of grace: that this covenant is particular; that
it was made with Christ only; that it was a covenant of unchangeable favour on the
part of the Father, of eternal redemption on the part of the Son, and of irresistible
sanctification on the part of the Holy Ghost; that some men, called the elect, are
absolutely and eternally interested in this covenant; that other men, called the
reprobates, are absolutely and everlastingly excluded from it; that finished salvation,
through Christ, is the unavoidable lot of the fortunate elect, who are supposed to be
under the absolute blessing of a lawless Gospel; and that finished damnation, through
Adam, is the unavoidable portion of the unfortunate reprobates, who are supposed
to be, from their mother's womb, under the absolute, irreversible, everlasting curse
of a merciless law, and of an absolutely Christless covenant.
VIII. We may say to rigid Calvinists, and rigid Arminians, what God said once to
the Jewish priests: "Ye have been partial in the law," Mal. ii, 9. Nor is it possible to
reduce their two partial systems to the genuine and full standard of the Gospel,
otherwise than by consistently guarding the Calvinian doctrines of grace, by the
Arminian doctrines of justice; and the Arminian doctrines of justice, by the Calvinian
doctrines of grace: when these two partial gospels are joined in a Scriptural manner,
they do not destroy, but balance and illustrate each other. Take away from them
human additions, or supply their deficiencies, and you will restore them to their
original importance. They will again form the spiritual "weights of the sanctuary,"
which are kept for public use in the sacred records, as I humbly hope I have made
appear in the Scripture Scales.
IX. To guard the Gospel against the errors of the rigid Calvinists, and the rigid
Arminians, we need then only show that God, as Creator, Redeemer, and Sanctifier,
has a right to be, and actually is partial in the distribution of grace; but that as
Lawgiver, Governor, and Judge, he is, and ever will be, impartial in the distribution
of justice: or, which comes to the same thing, we need only restore the doctrine of
God's various laws, or covenants of grace, to their Scripture lustre. Rigid Calvinism
will be lost in Bible Arminianism, and rigid Arminianism will be lost in Bible
Calvinism, as soon as Protestants will pay a due regard to the following truths: (1.)
God, for Christ's sake, dissolved, with respect to us, the covenant of paradisiacal
innocence, when he turned man out of a forfeited paradise into this cursed world, for
having broken that covenant. Then it was that man's Creator first became his
Redeemer; then mankind were placed under the first mediatorial covenant of
promise. Then our Maker gave to Adam, and to all the human species, which was in
Adam's loins, a Saviour, who is called "the seed of the woman,—the Lamb slain from
the foundation of the world," who was to make the paradisiacal covenant honourable
by his sinless obedience. (2.) Accordingly, "Christ, by the grace of God, tasted death
for every man;" purchasing for all men the privileges of the general covenant of
grace, which God made with Adam, and ratified to Noah, the second general parent
of mankind. (3.) Christ, according to the peculiar predestination and election of God,

peculiarly tasted death for the Jews, his first chosen nation and peculiar people;
purchasing for them all the privileges of the peculiar covenant of grace, which the
Scriptures call the old covenant of peculiarity. (4.) That Christ, according to the most
peculiar predestination and election of God, most peculiarly tasted death for the
Christians, his second chosen nation and most peculiar people; procuring for them
the invaluable privileges of his own most precious Gospel, "by which he has brought
life and immortality to meridian light;" and has richly supplied the defects of the
Noahic and Mosaic dispensations; the first of which is noted for its darkness; and the
second for its veils and shadows. And lastly, that with respect to these peculiar
privileges, Christ is said to have peculiarly "given himself for the Christian Church,
that he might cleanse it with the baptismal washing of water by the word," Eph. v,
26; peculiarly "purchasing it by his own blood," Acts xx, 28; and delivering it from
heathenish darkness, and Jewish shadows, that it might be "redeemed from all
iniquity," and that his Christian people might be a "peculiar people to himself,
zealous of good works," even above the Jews who "fear God," and the Gentiles who
"work righteousness," Tit. ii, 14.
X. As soon as we understand the nature of "the covenants of promise," and the
doctrine of the dispensations of Divine grace, we have a key to open the mystery of
God's gratuitous election and reprobation. We can easily understand, that when a man
is elected only to the general blessings of Gentilism, he is reprobated from the
blessings peculiar to Judaism and Christianity; and that when he is elected to the
blessings of Christianity, he is elected to inherit the substance of all the covenanted
blessings of God, because the highest dispensation takes in the inferior ones; as the
authority of a colonel includes that of a lieutenant and a captain; or as meridian light
takes in the dawn of day and the morning light.
XI. Our election from Gentilism or Judaism to the blessings of Christianity, is an
election of peculiar grace. It is to be hoped, that few Arminians are so unreasonable
as to think that God might not have deprived us of New Testament blessings, as he
did Moses; and of Old Testament blessings, as he did Noah; leaving us under the
general covenant of Gentilism, as he did that patriarch.
XII. When God gratuitously elected and called the Jews to be his peculiar people,
and chosen nation, he reprobated all the other nations, that is, all the Gentiles, from
that honour; an unspeakable honour this, which the Jews thought God had
appropriated to them for ever. But when Christ formed his Church, he elected to its
privileges the Gentiles as well as the Jews; insomuch that, to enter into actual
possession of all the blessings of Christianity, when a Jew or Gentile is called by the
preaching of the Gospel of Christ, nothing more is required of him, than to "make his
free calling and election sure," by "the obedience of faith." That God had a right to
extend his election of peculiar grace to the believing Gentiles, and to reprobate the
unbelieving Jews, is the point which St. Paul chiefly labours in Rom. ix. And that the
privileges of this election, which God has extended to the Gentiles, are immensely

great, is what the apostle informs us of in the three first chapters of his Epistle to the
Ephesians.
XIII. Our election to Christianity, and its peculiar blessings, being entirely
gratuitous, and preceding every work of Christian obedience; nothing can be more
absurd and unevangelical, than to rest it upon works of any sort. Hence it is, that
when St. Paul maintains the partial election of richest grace, he says, speaking of the
Jews, "There is [among them] a remnant according to the election of grace." That is,
"There is a considerable number of Jews, who, like myself, make their gratuitous
calling and election to the blessings of Christianity sure through faith." For wherever
there were Jews and Gentiles, the Jews had the honour of the first call: so far was
God from absolutely reprobating them from his Christian "covenant of promise!" If
you ask, why the apostle calls this election to the blessings of Christianity "the
election of grace," I answer, that it peculiarly deserves this name, because it is both
peculiarly gracious, and amazingly gratuitous. And therefore, adds the apostle, "if
this election is by mere grace, then it is no more of works; otherwise grace is no more
mere grace. But if it be of works, then it is no more of mere grace: otherwise work
is no more work," Rom. xi, 5, 6. [9]
XIV. If the rigid Arminians are culpable for being ashamed of God's evangelical
partiality, for overlooking his distinguishing love, and for casting a veil over his
election of grace; the rigid Calvinists are not less blamable, for turning that holy
election into an unscriptural and absolute election, which leaves no room for the
propriety of making our "election sure," and is attended with an unscriptural and
absolute reprobation, as odious as free wrath, and as dreadful as insured damnation.
This merciless and absolute reprobation is the fundamental error of the rigid
Papists, as well as of the rigid Calvinists. Take away this popish principle, "There is
no salvation out of the Church: a damning reprobation rests upon all who die out of
her pale;" and down comes persecuting popery. There is no pretext left to force
popish errors upon men by fire, faggots, or massacres; and the burning of heretics
gives place to the charity which hopeth all things. Again: take away this principle of
the rigid Calvinists, "There is absolutely no redemption, no salvation, but for a
remnant according to the new covenant, and the election of God's partial grace; an
absolute reprobation, and an unavoidable damnation, rest upon all mankind beside;"
take away, I say, this principle of the rigid Calvinists, and down comes unscriptural
Calvinism, with all the contentions which it perpetually begets.
XV. The rigid Papists, who set up themselves as defenders of the doctrines of
justice, and yet hold popish reprobation, are full as inconsistent as the rigid
Calvinists, who come forward as defenders of the doctrines of grace, and yet hold
Calvinian reprobation: for popish and Calvinian reprobation equally confound the
Gospel dispensations, and leave Divine justice and grace neither root nor branch,
with respect to all those who die unacquainted with Christianity, that is, with respect
to far the greatest part of mankind.

XVI. To conclude: Milton says somewhere, "There is a certain scale of duties, a
certain hierarchy of upper and lower commands, which for want of studying in right
order, all the world is in confusion." What that great man said of the scale of duties
and commands, may with equal propriety be affirmed of the scale of evangelical
truths, and the hierarchy of upper and lower Gospel dispensations. For want of
studying them in right order, all the Church is in confusion. The most effectual, not
to say the only way of ending these theological disputes of Christians, and destroying
the errors of levelling Pelagianism, Antinomian Calvinism, confused Arminianism,
and reprobating popery, is to restore primitive harmony and fulness to the partial
gospels of the day; which can be done with ease, among candid and judicious
inquirers after truth, by placing the doctrine of the dispensations in its Scripture light;
and by holding forth the doctrines of grace and justice in all their evangelical
brightness. This has been attempted in the two Essays from which these inferences
are drawn. Whether the well-meant attempt shall be successful with respect to one,
is a question, which thy reason and candour, gentle reader, are called upon to decide.
———
SECTION VI.
The plan of a general reconciliation and union between the moderate Calvinists and
the candid Arminians.
BY the junction of the doctrines of grace and justice, which, I hope, is effected in
the two Essays on Bible Calvinism and Bible Arminianism, the Gospel of Christ
recovers its original fulness and glory, and the two Gospel axioms are equally
secured: for, on the one hand, the absolute sovereignty and partial goodness of our
Creator and Redeemer shine as the meridian blaze of day, without casting the least
shade upon his truth and equity: you have an election of free grace, without a
reprobation of free wrath. And, on the other hand, the impartial justice of our
Governor and Judge appears like an unspotted sun, whose brightness is perfectly
consistent with the transcendent splendour of free grace and distinguishing love. The
elect receive "the reward of the inheritance" with feelings of pleasing wonder and
shouts of humble praise. Nor have the reprobates the least ground to say, that the
Judge of all the earth does not do right, and that they are lost merely because
irresistible power necessitated them to sin by Adam without remedy, that they might
be damned by Christ without possibility of escape. Thus the gracious and righteous
ways of God with man are equally vindicated, and the whole controversy terminates
in the following conclusion, which is the ground of the reconciliation, to which
moderate Calvinists and candid Arminians are invited.
Bible Calvinism and Bible Arminianism are two essential opposite parts of the
Gospel, which agree as perfectly together as two wings of a palace, the opposite
ramparts of a regular fortress, and the different views of a fine face, considered by
persons who stand, some on the right and some on the left hand of the beauty who

draws their attention. Rigid Calvinists [10] and rigid Arminians [10]are both in the
wrong; the former in obscuring the doctrines of impartial justice, and the latter in
clouding the doctrines of partial grace: but moderate Calvinists [10] and candid
Arminians [10] are very near each other, and very near the truth; the difference there
is between them being more owing to confusion, want of proper explanation, and
misapprehension of each other's sentiments, than to any real, inimical opposition to
the truth, or to one another. And therefore, they have no more reason to fall out with
each other, than masons who build the opposite wings of the same building; soldiers,
who defend the opposite sides of the same fortification; painters, who take different
views of the same face; or loyal subjects, who vindicate different, but equally just
claims of their royal master.
Since there is so immaterial a difference between the moderate Calvinists and the
candid Arminians, why do they keep at such distance from each other? Why do they
not publicly give one another the right hand of fellowship, and let all the world know
that they are brethren, and will henceforth own, love, help, and defend each other as
such? That no essential difference keeps them asunder, I prove by the following
argument:—
If candid Arminians will make no material objection to my Essay on Bible
Calvinism; and if judicious Calvinists will not condemn my Essay on Bible
Arminianism as unscriptural, it is evident that the difference between them is not
capital, and that it arises rather from want of light to see the whole truth clearly, than
from an obstinate enmity to any material part of the truth.
Nor is this a sentiment peculiar to myself: I hold it in common with some of the
most public defenders of the doctrines of grace and justice. The Arminians will not
think that Mr. J. Wesley is partial to the Calvinists, and the professing world is no
stranger to Mr. Rowland Hill's zeal against the Arminians. Nothing can be more
opposite than the religious principles of these two gentlemen. Nevertheless, they both
agree to place the doctrines which distinguish pious Calvinists from pious Arminians,
among the opinions which are not essential to genuine, vital, practical Christianity.
Mr. Wesley, in his thirteenth Journal, page 115, says, in a letter to a friend, "You
have admirably well expressed what I mean by an opinion, contradistinguished from
an essential doctrine. Whatever is compatible with love to Christ, and a work of
grace, I term an opinion, and certainly the holding particular election and final
perseverance is compatible with these." What he adds in the next rage is perfectly
agreeable to this candid concession: "Mr. H—— and Mr. N——hold this, and yet I
believe these have real Christian experience. But if so, this is only an opinion: it is
not subversive [here is clear proof to the contrary] of the very foundations of
Christian experience. It is compatible with love to Christ, and a genuine work of
grace; yea, many hold it, at whose feet I desire to be found in the day of the Lord
Jesus. If then I oppose this with my whole strength, I am a mere bigot still." As Mr.
Wesley candidly grants here that persons may hold the Calvinian opinions which Mr.
Hill patronizes, and yet be full of love to Christ, and have a genuine work of grace

on their souls; so Mr. Hill, in his late publication, entitled, A Full Answer to the Rev.
J. Wesley's Remarks, page 42, candidly acknowledges that it is possible to hold Mr.
Wesley's Arminian principles, and yet to be serious, converted, and sound in
Christian experience. His words are: "As for the serious and converted part of Mr.
Wesley's congregation, as I by no means think it necessary for any to be what are
commonly called Calvinists, in order that they may be Christians, I can most
solemnly declare, however they may judge of me, that I love and honour them not a
little; as I am satisfied that many who are muddled in their judgments are sound in
their experience." These two quotations do honour to the moderation of the popular
preachers from whose writings they are extracted. May all the pious Arminians and
Calvinists abide by their decisions! So shall they find that nothing parts them but
unessential opinions; that they are joined by their mutual belief of the essential
doctrines of the Gospel; and therefore, that if they oppose each other with their whole
strength, they are "mere bigots still."
To conclude this reconciling argument: if there be numbers of holy souls, who are
utter strangers to the peculiarities of rigid Calvinism and rigid Arminianism; if both
the Calvinists and the Arminians can produce a cloud of witnesses, that their
opinions are consistent with the most genuine piety, and the most extensive
usefulness; if there have been many excellent men on both sides of the question, who
(their opponents being judges) have lived in the work of faith, suffered with the
patience of hope, and died in the triumph of love; and if, at this very day, we can find,
among the clergy and laity, Calvinists and Arminians, who adorn their Christian
profession by a blameless conduct, and by constant labours for the conversion of
sinners, or the edification of saints, and who, the Lord being their helper, are ready
to seal the truth of Christianity with their blood; if this, I say, has been, and is still the
case, is it not indubitable that people may be good Christians, whether they embrace
the opinions of Calvin, or those of Arminius; and by consequence, that neither rigid
Calvinism nor rigid Arminianism are any essential part of Christianity?
And shall we make so much of nonessentials, as, on their account, to damp, and
perhaps extinguish the flame of love, which is the most important of all the essentials
of Christianity? Alas! what is all faith good for: yea, all faith adorned with the
"knowledge of all doctrines and mysteries," if it be not attended by charity? It may
indeed help us to "speak with the tongues of men and angels," to preach like apostles,
and talk like seraphs; but, after all, it will leave us mere cyphers, or at best a
"sounding brass," a pompous nothing in the sight of the God of love. And therefore,
as we would not keep ourselves out of the kingdom of God, which consists in "love,
peace, and joy;" and as we would not promote the interests of the kingdom of
darkness, by carrying the fire of discord in our bosoms, and filling our vessels with
the "waters of strife," which so many foolish virgins prefer to the "oil of gladness,"
let us promote peace with all our might. Let us remember, that, "in all Churches of
the saints, God is the author of peace; that his Gospel is the Gospel of peace;" that
"he hath called us to peace; and that the fruit of righteousness is sown in peace of
them that make peace." Let us "study to be quiet; following peace with all men;" and

"pursuing especially those things which make for peace in the household of faith:"
nor let us turn from the blessed pursuit, till we have attained the blessing offered to
peace makers.
"The kingdom" of love, peace, and joy, "suffereth violence:" it cannot be taken and
kept, without great and constant endeavours. The violent alone are able to conquer
it; for it is taken by the force of earnest prayer to God, for his blessing upon our
overtures of peace; and by the vehemence of importunate requests to our brethren,
that they would grant us an interest in their forgiving love, and admit us, for Christ's
sake, to the honour of union, and pleasure of communion with them. It is an
important part of "the good fight of faith working by love," to attack the unloving
prejudices of our brethren, with a meekness of wisdom which turneth away wrath;
with a patience of hope which a thousand repulses cannot beat off; with a
perseverance of love which taketh no denial; and with an ardour of love which floods
of contempt cannot abate. May God hasten the time when all the soldiers of Christ
shall so learn and practise this part of the Christian exercise, as to overcome the
bigotry of their brethren! Nor let us think that this is impossible: for if the love of
Christ has conquered us, why should we despair of its conquering others? And if the
unjust judge, who neither feared God, nor regarded man, was nevertheless overcome
by the importunity of a poor widow, why should we doubt of overcoming, by the
same means, our fellow Christians who fear God, rejoice in Christ, regard men, and
love their brethren? Let us only convince them by every Christian method, that we
are their brethren indeed, and we shall find most of them far more ready to return our
love, than we have found them ready to return our provocations or indifference.
Should it be asked, What are those Christian methods, by which we could
persuade our Calvinian or Arminian brethren, that we are their brethren indeed? I
answer, that all these methods centre in these few Scriptural directions:—"Be not
overcome of evil, but overcome evil with good." Love your opponents, though they
should "despitefully use you." "Bless them," though they should "curse you." "Pray
for them," though they should "persecute you." Wait upon them, and salute them as
brethren, though they should keep at as great a distance from you, as if you were their
enemies: "for if ye show love to them who show love to you, what reward have ye?
Do not even the publicans the same? And if ye salute your brethren only," who kindly
salute you, "what do ye more than others? Do not even the publicans so?" But treat
them as God treats us: so shall you "be the children of your Father, who is in heaven,
for he maketh his sun to rise, and sendeth his rain upon us all. Be ye therefore perfect,
even as he is perfect." No bigot ever observed these Gospel directions. And it is only
by observing them that we can break the bars of party spirit; and pass from the close
confinement of bigotry, into the "glorious liberty" of brotherly love.
These scriptures were probably before the eyes of a laborious minister of Christ,
when he drew up, some years ago, a plan of union among the clergymen of the
Established Church, who agree in these essentials: "(1.) Original sin. (2.) Justification
by faith. (3.) Holiness of heart and life; provided their life be answerable to their

doctrines." This plan is as follows:—"But what union would you desire among these?
Not a union of opinions. They might agree or disagree, touching absolute decrees on
the one hand, and perfection on the other. Not a union in expression. These may still
speak of the imputed righteousness, and those of the merits of Christ. Not a union
with regard to outward order. Some may still remain quite regular; some quite
irregular; and some partly regular, and partly irregular." Not a union of societies.
Some who do not see the need of discipline, may still labour without forming any
society at all: others may have a society, whose members are united by the bands of
a lax discipline. And others, who have learned by experience that professors can
never be kept long together without the help of a strict discipline, may strengthen
their union with those who are like minded, by agreeing to observe such rules as
appear to them most conducive to the purposes of Divine and brotherly love. "But
these things being as they are, as each is persuaded in his own mind, is it not a most
desirable thing that we should first remove hinderances out of the way? Not judge
one another, not envy one another? Not be displeased with one another's gifts or
success, even though greater than our own? Never wait for one another's halting;
much less wish for it, or rejoice therein? Never speak disrespectfully, slightly, coldly,
or unkindly of each other? Never repeat each other's faults, mistakes, or infirmities;
much less listen for and gather them up? Never say or do any thing to hinder each
other's usefulness, either directly or indirectly? Is it not a most desirable thing, that
we should, secondly, love as brethren? Think well of, and honour one another? Wish
all good, all grace, all gifts, all success, yea, greater than our own, to each other?
Expect God will answer our wish, rejoice in every appearance thereof, and praise him
for it? Readily believe good of each other, as readily as we once believed evil? Speak
respectfully, honourably, kindly of each other? Defend each other's character: speak
all the good we can of each other: recommend one another, where we have influence:
each help the other on in his work, and enlarge his influence by all the honest means
we can?"
I do not see why such a plan might not be, in some degree, admitted by all the
ministers of the Gospel, whether they belong to, or dissent from, the Establishment.
I would extend my brotherly love to all Christians in general, but more particularly
to all Protestants, and most particularly to all the Protestants of the Established
Church, with whom I am joined by repeated subscriptions to the same articles of
religion, by oaths of canonical obedience, by the same religious rites, by the use of
the same liturgy, by the same prerogatives, and by the fullest share of civil and
religious liberty. But God forbid that I should exclude from my brotherly affection,
and occasional assistance, any true minister of Christ, because he casts the Gospel net
among the Presbyterians, the Independents, the Quakers, or the Baptists! If they will
not wish me good luck in the name of the Lord, I will do it to them. So far as they
cordially aim at the conversion of sinners, I will offer them the right hand of
fellowship, and communicate with them in spirit. They may excommunicate me, if
their prejudices prompt them to it: they may build up a wall of partition between
themselves and me; but "in the strength of my God," whose love is as boundless as
his immensity, and whose mercy is over all his works, "I will leap over the wall;"

being persuaded that it is only daubed with untempered mortar, and made of Babel
materials. Should not Christian meekness, and ardent love bear down party spirit, and
the prejudices of education? The king tolerates and protects us all, the parliament
makes laws to insure toleration and quietness, peace and mutual forbearance; and
shall we, who make a peculiar profession of the "faith which works by love," and
binds upon us the new commandment of laying down our lives for the brethren; shall
we, I say, be less charitable and more intolerant than our civil governors, who,
perhaps, make no such profession? Let bigoted Jews and ignorant Samaritans dispute
whether God is to be worshipped on Mount Moriah, or on Mount Gerizim; let rigid
Churchmen say, that a parish church is the only place where Divine worship ought
to be performed, while stiff dissenters suppose that their meeting houses are the only
bethels in the land; but let us, who profess moderation and charity, remember the
reconciling words of our Lord, "The hour cometh, and now is, when true worshippers
shall worship God every where, in spirit and in truth. For the Father seeketh such
catholic and spiritual persons to worship him;" and not such partial and formal
devotees as the Jews and Samaritans were in the days of our Lord.
But to return to our plan of reconciliation: might not some additions be made to
Mr. Wesley's draught; for it is from a letter published in his thirteenth Journal, that
I have extracted the preceding sketch of union. Might not good men and sincere
ministers, who are bent upon inheriting the seventh beatitude, form themselves into
a society of reconcilers, whatever be their denomination, and mode of worship?
Interest brings daily to the royal exchange a multitude of merchants, ready to deal
with men of the most opposite customs, dresses, religions, and countries; and shall
not the love of peace, and the pursuit of love, have as great an effect upon the
children of light, as the love of money, and the pursuit of wealth have upon the men
of the world? There is a society for promoting religious knowledge among the poor;
some of its members are Churchmen, and others dissenters: some are Calvinists, and
others Arminians; and yet it flourishes, and the design of it is happily answered.
Might not such a society be formed for promoting peace and love among professors?
Is not charity preferable to knowledge? And if it be well to associate, in order to
distribute Bibles and Testaments, which are but the letter of the Gospel, would it not
be better to associate, in order to diffuse peace and love, which are the spirit of the
Gospel? There is another respectable society for promoting the Christian faith among
the heathen; and why should there not be a society for promoting unanimity and
toleration among Christians? Ought not the welfare of our fellow Christians to lie as
near our hearts as that of the heathen? There are in London, and other places,
associations for the preventing and extinguishing of fires. As soon as the mischief
breaks out, and the alarm is given, the firemen run to their fire engines; and without
considering whether the house on fire be inhabited by Churchmen or dissenters, by
Arminians or Calvinists, they venture their lives to put out the flames; and why
should there not be associations of peace makers, who, the moment the fire of discord
breaks out in any part of our Jerusalem, may be ready to put it out by all the methods
which the Gospel suggests? Is not the fire of hell, which consumes souls, more to be
guarded against than that fire which can only destroy the body?

Should it be asked what methods could be pursued to extinguish the fire of
discord, and kindle that of love; I reply, that we need only be as wise as the children
of this world. Consider we then how they proceed to gain their worldly ends; and let
us go, and do as much to gain our spiritual ends.
Many gentlemen, some laymen and others clergymen, some Churchmen and
others dissenters, wanted lately to procure the repeal of our articles of religion.
Notwithstanding the diversity of their employments, principles, and denominations,
they united, wrote circular letters, drew up petitions, and used all their interest with
men in power to bring about their design. Again: some warm men thought it proper
to blow up the fire of discontent in the breasts of our American fellow subjects. How
did they go about the dangerous work? With what ardour did they speak and write,
preach and print, fast and pray, publish manifestoes and make them circulate,
associate, and strengthen their associations, and at last venture their fortunes,
reputations, and lives, in the execution of their warlike project! Go, ye men of peace,
and do at least half as much to carry on your friendly design. Associate, pray, preach,
and print for the furtherance of peace. When ye meet, consult about the means of
removing what stands in the way of a fuller agreement in principle and affection,
among all those who love Christ in sincerity; and decide if the following queries
contain any hint worthy of your attention:—
Might not moderate Calvinists send with success circular letters to their rigid
Calvinian brethren; and moderate Arminians to their rigid Arminian brethren, to
check rashness, and recommend meekness, and moderation, and love? Might not the
Calvinist ministers, who patronize the doctrines of grace, display also the doctrines
of justice, and open their pulpits to those Arminian ministers who do it with caution?
And might not the Arminian ministers who patronize the doctrines of justice, make
more of the doctrines of grace, preach as nearly as they can like the judicious
Calvinists, admit them into their pulpits, and rejoice at every opportunity of showing
them their esteem and confidence? Might not such moderate Calvinists and
Arminians as live in the same towns, have from time to time a general sacrament, and
invite one another to it, to cement brotherly love, by publicly confessing the same
Christ, by jointly taking him for their common head, and by acknowledging one
another as fellow members of his mystical body? Might not some of the ministers,
on these occasions, preach to edification on such texts as these:—"Christ asked him,
What was it that ye disputed about among yourselves by the way? But they held their
peace;" for by the way they had disputed, "who should be the greatest:" and he said
unto them, "If any man desire to be first, the same shall be last of all, and servant of
all. Know ye what I have done to you? Ye call me Master and Lord: and ye say well;
for so I am. If I then, your Lord and Master, have washed your feet, ye ought also to
wash one another's feet. For I have given you an example, that ye should do as I have
done unto you. Receive ye one another as Christ also received us. Yea, him that is
weak in the faith receive you, but not to doubtful disputations. Let us not judge one
another any more: but judge this rather, that no man put a stumbling block or an
occasion to fall in his brother's way. Let us follow after those things which make for

peace, and things wherewith one may edify another: holding the head, from which
all the body having nourishment, and knit together, increaseth with the increase of
God. Behold, how good and how pleasant it is for brethren to dwell together in unity!
It is like the precious ointment upon Aaron's head, and like the dew upon Mount
Sion: for there the Lord commanded the blessing, and life for evermore." Could not
the society have corresponding members in various parts of the kingdom, to know
where the flame of discord begins to break out, that by means of those mighty
engines, the tongue, the pen, or the press, they might, with all speed, direct streams
of living water, floods of truth and kindness, to quench the kindling fire of wrath,
oppose the waters of strife, and remove whatever stands in the way of the fire of
love? And if this heavenly fire were once kindled, and began to spread, might it not,
in a few years, reach all orders of professors in Great Britain, as the contrary fire has
reached our brethren on the continent? If we doubt the possibility of it, do we not
secretly suppose that Satan is stronger to promote discord and contention, than Christ
is to promote concord and unity? And, in this case, where is our faith? And where the
love which "thinketh no evil," and "hopeth all things?" If one or two warm men have
kindled on the continent so great a fire, that neither our fleets nor our armies, neither
the British nor the German forces employed in that service, have yet been able to put
it out; what will not twenty or thirty men, burning with the love of God and of their
neighbour, be able to do in England? We may judge of it by what twelve fishermen
did one thousand seven hundred years ago. Arise then, ye sons of peace, ye sons of
God, into whose hands these sheets may fall. Our Captain is ready to lead you to the
conquest of the kingdom of love. Be not discouraged at the smallness of your
number, nor at the multitude of the men of war, who are ready to oppose you. Jesus
is on your side: he is our Gideon. With his mighty cross he has smitten the
foundation of the altar of discord: pull it down. Break your narrow pitchers of
bigotry. Hold forth your burning lamps: let the light of your love shine forth without
a covering. Ye loving Calvinists, fall upon the necks of your Arminian opponents:
and ye loving Arminians, be no more afraid to venture among your Calvinian
antagonists. You will not find them cruel Midianites, but loving Christians: methinks
that your mingled lights have already chased away the shades of the night of partiality
and ignorance. You see that you are brethren; you feel it: and, ashamed of your
former distance, you now think you can never make enough of each other, and testify
too much your repentance, for having offended the world by absurd contentions, and
vexed each other by inimical controversies. The first love of the Christians revives:
you are "all of one heart and of"—but I forgot myself: I antedate the time of love,
which I so ardently wish to see. The Jericho of bigotry, which I desire to compass,
is strong: the Babylon of confusion and division, I would fain demolish, is guarded
by a numerous garrison, which thousands of good men think it their duty to reinforce.
It may not be improper therefore to make one more attack upon these accursed cities,
and to insure the success of it by proper directions.
———

SECTION VII.
Some directions how to secure the blessings of peace and brotherly love.
"Do all things without disputings," says St. Paul, "that ye may be blameless and
harmless, the sons of God without rebuke. Be at peace among yourselves; and if it
be possible, as much as lieth in you, live peaceably with all men:" but especially with
your brethren in Christ. "Nor quench the Spirit," by destroying its most excellent
fruits, which are peace and love. And that we may not be guilty of this crime, the
apostle exhorts us to "avoid contentions," and assures us, that God will "render
indignation to them that are contentious, and do not obey the truth." It highly
concerns us, therefore, to inquire how we shall escape the curse denounced against
the contentious, and live peaceably with our fellow professors. And if we ought to
do "all that lieth in us," in order to obtain and keep the blessing of peace; surely we
ought to follow such directions as are agreeable to Scripture and reason. I humbly
hope that the following are of this number.
DIRECTION I. Let us endeavour to do justice to every part of the Gospel; carefully
avoiding the example of those injudicious and rash men, who make a wide gap in the
north hedge of the garden of truth, in order to mend one in the east or south hedge.
Let every evangelical doctrine have its proper place in our creed, that it may have its
due effect on our conduct. Consideration, repentance, faith, hope, love, and
obedience, have each a place on the scale of Gospel truth. Let us not breed quarrels
by thrusting away any one of those graces, to make more room for another. While the
philosopher exalts consideration alone; the Carthusian, repentance; the Solifidian,
faith; the mystic, love; and the moralist, obedience; thou, man of God, embrace them
all in their order, nor exalt one to the prejudice of the rest. Tear not Christ's seamless
garment, nor divide him against himself. He demands our reverential obedience as
our King, as much as he requires our humble attention as our Prophet, and our full
confidence as our Priest. It is as unscriptural to magnify one of his offices at the
expense of the others, as it would be unconstitutional to honour George III. as king
of Ireland, and to insult him as king of England or Scotland. And it is as provoking
to the God of truth and order to see the stewards of his Gospel mysteries make much
of the dispensation of the Son, while they overlook the dispensation of the Father,
and take little notice of the dispensation of the Holy Ghost, as it would be provoking
to a parent to see the persons, whom he has entrusted with the care of his three
children, make away with the youngest, and starve the eldest, in order to enrich and
pamper his second son. Where moderation is wanting, peace cannot subsist: and
where partiality prevails, contention will soon make its appearance.
II. Let us always make a proper distinction between essential and circumstantial
differences. The difference there is between the Christians and the Mohammedans
is essential: but the difference between us and those who receive the Scriptures, and
believe in the Father, Son, and Holy Ghost, is in general about non-essentials: and
therefore such a difference ought not to hinder union; although in some cases it may

and should prevent a close communion. If we fancy that every diversity of doctrine,
discipline, or ceremony, is a sufficient reason to keep our brethren at arm's length
from us, we are not so much the followers of the condescending Jesus, as of the stiff
and implacable professors, mentioned in the Gospel, who made much ado about
mint, anise, and cummin; but shamefully neglected mercy, forbearance, and love.
III. Let us leave to the pope the wild conceit of infallibility; and let us abandon to
bigoted Mohammedans the absurd notion that truth is confined to our own party, that
those who do not speak as we do are blind, and that orthodoxy and salvation are
plants, which will scarcely grow any where but in our own garden. So long as we
continue in this error, we are unfit for union with all those who do not wear the badge
of our party. A Pharisaic pride taints our tempers, cools our love, and breeds a
forbidding reserve, which says to our brethren, "Stand by; I am more orthodox than
you."
IV. Let us be afraid of a sectarian spirit. We may indeed, and we ought to be more
familiar with the professors with whom we are more particularly connected; just as
soldiers of the same regiment are more familiar with one another, than with those
who belong to other regiments. But the moment this particular attachment grows to
such a degree as to make a party in the army of King Jesus, or of King George, it
breaks the harmony which ought to subsist between all the parts, and hinders the
general service which is expected from the whole body. In what a deplorable
condition would be the king's affairs, if each colonel in his army refused to do duty
with another colonel: and if, instead of mutually supporting one another in a day of
battle, each said to the rest, "I will have nothing to do with you and your corps: you
may fight yonder by yourselves, if you please: I and my men will keep here by
ourselves, doing what seems good in our own eves. As we expect no assistance from
you, so we promise you that you shall have none from us. And you may think
yourselves well off if we do not join the common enemy, and fire at you; for your
regimentals are different from ours, and therefore you are no part of our army." If so
absurd a behaviour were excusable, it would be among the wild, cruel men, who
compose an army of Tartars or savages; but it admits of no excuse from men who call
themselves believers, which is another name for the "followers of Him" who laid
down his life for his enemies, and perpetually exhorts his soldiers to love one another
as brethren,—yea, as he has loved us.
Let us then peculiarly beware of inordinate self love. It is too often the real source
of our divisions; when love to truth is their pretended cause. If St. Paul could say of
fallen believers in his time, "They all seek their own;" how much more may this be
said of degenerate believers in our days? Who can tell all the mischief done by this
ungenerous and base temper? Who can declare all the mysteries of error and iniquity,
which stand upon the despicable foundation of the little words, I, me, and mine?
Could we see the secret inscriptions which the Searcher of hearts can read upon the
first stones of our little Babels, how often would we wonder at such expressions as
these:—My church, my chapel, my party, my congregation, my connections, my

popularity, my hope of being esteemed by my partisans, my fear of being suspected
by them, my jealousy of those who belong to the opposite party, my system, my
favourite opinions, my influence, &c, &c! To all those egotisms let us constantly
oppose those awful words of our Lord, "Except a man deny himself, he cannot be my
disciple." Till we cordially oppose our inordinate attachment to our own interest, we
"sacrifice to our own net," in our public duties; and even when we "preach Christ,"
it is to be feared that we do it more "out of contentions" than out of a real concern for
his interest.
What Dr. Watts writes on this subject is striking:—"Have we never observed what
a mighty prevalence the applause of a party, and the advance of self interest have
over the hearts and tongues of men, and inflame them with malice against their
neighbours? They assault every different opinion with rage and clamour: they rail at
the persons of all other parties, to ingratiate themselves with their own. When they
put to death [or bitter reproach] the ministers of the Gospel, they boast like Jehu,
when he slew the priests of Baal, 'Come and see my zeal for the Lord.' And as he
designed hereby to establish the kingdom in his own hands; so they to maintain the
reputation they have acquired among their own sect. But, ah! how little do they think
of the wounds that Jesus the Lord receives by every bitter reproach they cast on his
followers!"
V. Let us be afraid of needless singularity. The love of it is very common, and
leads some men to the wildest extremes. The same spirit which inclines one to wear
a hat cocked in the height of the fashion, and influences another to wear one in full
contrariety to the mode, may put one man upon minding only the first Gospel axiom,
and the blood of Christ, while another man fancies that it becomes him to mind only
the second Gospel axiom, and the law of Christ. Thus, out of singularity, the former
insists upon faith alone, and the latter recommends nothing but morality and works.
May we detest a temper, which makes men delight in an unnecessary opposition to
each other! And may we constantly follow the example of St. Paul, whose charitable
maxim was, to "please all men to their edification!" So shall "our moderation be
known to all men:" nor shall we absurdly break the balance of the various truths
which compose the Gospel system.
VI. Let us never blame our brethren but with reluctance. And when love to truth,
and the interest of religion, constrain us to show the absurd or dangerous
consequences of their mistakes, let us rather underdo than overdo. Let us never hang
unnecessary [11] or false consequences upon their principles: and when we prove that
their doctrine necessarily draws absurd and mischievous consequences after it, let us
do them the justice to believe that they do not see the necessary connection of such
consequences with their principles. And let us candidly hope that they detest those
consequences.
VII. Let us, as far as we can, have a friendly intercourse with some of the best men
of the various denominations of Christians around us. And if we have time for much

reading, let us peruse their best writings, to be edified by the devotion which breathes
through their works. This will be an effectual mean of breaking the bars of prejudice,
contempt, fear, and hard thinking, which want of acquaintance with them puts
between them and us. Why are savages frighted at the sight of civilized men? Why
do they run away from us as if we were wild beasts? It is because they have no
connection with us, are utter strangers to the good will we bear them, and fancy we
design to do them mischief. Bigots are religious savages. By keeping to themselves,
they contract a shyness toward their fellow Christians: they fancy that their brethren
are monsters; they ask, with Nathanael, "Can any good thing come out of Nazareth?"
By and by they get into the seats of the Pharisees, and peremptorily say, that "out of
Galilee there ariseth no prophet." And it is well if they do not turn in a rage from the
precious truths delivered by some of the most favoured servants of God; fondly
supposing, with Naaman, that the Jordan of their brethren is not to be compared with
the rivers of their own favourite Damascus; and uncharitably concluding, with the
pope and Mohammed, that all waters are poisonous except those of their own cistern.
The best advice which can be given to these prejudiced people, is that which Philip
gave to Nathanael, who fancied that Jesus was not a prophet: "Come and see." I
would say to Calvinian bigots, "Come and see" your Arminian brethren; and to
Arminian bigots, "Come and see" pious Calvinists; and you will be ashamed to have
so long forfeited the blessing annexed to brotherly communion; for "they that fear the
Lord, speak often one to another, and the Lord hearkens and hears it, and a book of
remembrance is written before him for them. And they shall be mine, saith the Lord
of hosts, in that day when I make up my jewels."
VIII. Let our religion influence our hearts as well as our heads. Let us mind the
practice as well as the theory of Christianity. The bare knowledge of Christ's doctrine
"puffeth up, but charity edifieth." "He that loveth not, knoweth not God, for God is
love," and would have us to be loving and "merciful as he is." He receives us
notwithstanding our manifold weaknesses and provocations; and he says, by his
apostle, "Forgive one another, as God for Christ's sake hath forgiven you; that ye may
with one mind, and with one mouth, glorify God." How far from this religion are
those, who, instead of receiving one another, keep at the greatest distance from their
brethren, and perhaps pronounce damnation against them! The men who rashly
condemn their "weak brother to perish," cannot be close followers of our "merciful
High Priest," who "died for him," who "is touched with a feeling of our infirmities,
and has compassion on them that are ignorant and out of the way. If any man say, I
love God,—the love of Christ constraineth me,—and yet hateth his brother," or shuns
a reconciliation with his fellow servants, "he is a liar; for he who loveth not his
brother, whom he hath seen, how can he love God whom he hath not seen? This
commandment have we from Christ, that he who loveth God, love his brother," yea,
his enemy also. And love is "pure, peaceable, gentle, easy to be entreated, and full of
mercy. It suffereth long, and is kind, it envieth not, is not puffed up, it does not
behave itself unseemly, it seeketh not its own, it beareth all things, it endureth all
things, it believeth and hopeth all things," and it attempteth many things, that
Christians may "be made perfect in one," and may "keep the unity of the Spirit in the

bond of peace." Where this love is not, the practice of Christianity is absent. We may
have the brain of a Christian, but we want his tongue, his hands, and his heart. We
may indeed say many sweet things of Christ; but we spoil them all if we speak
bitterly of his members; for he who toucheth them, toucheth the apple of his eye; and
he who wounds them, wounds him in the tenderest part. Hence the severity of our
Lord's declarations: "Whosoever offendeth one of these little ones, who believe in
me, it were better for him that a mill stone were hanged about his neck, and that he
were drowned in the depth of the sea. And whosoever shall uncharitably say to his
brother, Thou fool! shall be in danger of hell fire," as well as a murderer, Matt. xviii,
6; v, 22. So dreadful is the case of those who make shipwreck of the faith which
works by charity, while they contend for real or fancied orthodoxy.
We shall readily set our seals to the justice and propriety of these terrible
declarations, if we remember that when Christians offend against the law of kindness,
they stab their religion in her very vitals, because Christianity is the religion of love.
From first to last, it teaches us love—free, distinguishing, matchless love. The Father
so loved the world as to give his only begotten Son that we might not perish. He
freely delivered him up to death for us all, and with him he gives us all things;
forgiveness, grace, and glory. The Son, who, when he was in the form of God,
thought it not robbery to be equal with him, influenced by obedient love to the Father
and tender pity toward us, assumed our nature, became a prophet to teach the religion
of love, a king to enforce the law of love, a priest and a victim dying for the breaches
of the law of love. He lived to keep and enforce the law of love: he wept, prayed, and
agonized, to show the force of sympathizing love: he died on the cross to seal with
the last drop of his vital blood the plan of redeeming love. He sunk into the grave,
and descended into hades, to show the depth of love. He rose again to secure the
triumph of love: he ascended into heaven to carry on the schemes of love: from
thence he sent, and still sends, upon obedient believers, the spirit of burning;
baptizing them with the Holy Ghost, and with the fire of love, which many waters
cannot quench; and from thence he shall come again, to send the unloving and
contentious to their own place, and to crown loving souls with honour, glory, and
immortality. The office of the Holy Ghost answers to the part which the Father and
the Son bear in our redemption. When we receive him according to the promise of
the Father, we receive him as the Spirit of love: he sheds abroad the love of God in
our hearts; he testifies to us the love of Christ; and his fruit, in our hearts and lives,
is "love, joy, peace, long suffering, gentleness, goodness, and meekness." This loving
spirit is so essential to Christianity, that if you ask St. Paul and St. John an account
of their religion, the former answers, The end of Christianity is "charity out of a pure
heart, a good conscience, and faith unfeigned:" and therefore if any Christian loveth
not the Lord Jesus in his person and in his mystical members, he is accursed.
Maranatha, the Lord cometh to cut in sunder that wicked servant, and to appoint him
his portion with hypocrites in outer darkness. As for St. John, he thus describes
Christianity:—"Beloved, let us love one another: for love is of God: every one that
loveth is born of God. We love him because he first loved us. And every one that
loveth God who begat believers, loveth them also that are begotten of him: and this

commandment we have from him, that he who loveth God love his brother also." St.
James' testimony to the religion of love will properly close that of St. Paul and St.
John. "Hearken, my beloved brethren. If ye fulfil the royal law, Thou shalt love thy
neighbour as thyself, ye do well: but if ye have respect to persons," much more if ye
bite and devour your brethren, "ye are convinced of the law as transgressors: for
whosoever shall keep the whole law [of love] and yet offend in one point, he is guilty
of all." He shows himself a bad Christian—a fallen believer. Therefore, "Speak not
evil one of another, brethren, nor grudge one against another, lest ye be condemned:
behold, the Judge standeth at the door." And Christ the Judge confirms thus the
testimony of his apostles, in his awful account of the day of judgment:—Then shall
the king say unto them on his right hand, "Come, ye blessed, inherit the kingdom
prepared for you, for" ye were kind and loving to me. "The head of every man is
Christ," and therefore, "inasmuch as ye have done it [that is, inasmuch as ye have
been kind and loving] unto one of the least of these my brethren, ye have done it unto
me:" ye have been kind and loving to me: and I will give you "the reward of the
inheritance. Then shall he say unto them on the left hand, Depart from me, ye
cursed:" for ye were not kind and loving to me: and if they plead "Not guilty" to the
charge, he will "answer them, saying, Verily I say unto you, inasmuch as ye did it not
unto one of the least of these, ye did it not unto me:" that is, inasmuch as ye were not
kind to one of these, ye were not kind and loving to me. And these unloving men
"shall go away into everlasting punishment; but the righteous, [that is, the loving and
merciful,] into life eternal." How plain is this religion! and how deplorable is it that
it should be almost lost in clouds of vain notions, wild opinions, unscriptural
systems, empty professions, and noisy contentions! Were professors to embrace this
practical Christianity, what a revolution would take place in Christendom! The
accuser of the brethren would fall as lightning from heaven, and genuine orthodoxy
would combine with humble charity to make the earth a paradise again.
IX. Lastly: if we will attain the full power of godliness, and be peaceable as the
Prince of Peace, and merciful as our heavenly Father, let us go on to the perfection
and glory of Christianity; let us enter the full dispensation of the Spirit. Till we live
in the pentecostal glory of the Church: till we are baptized with the Holy Ghost: till
the Spirit of burning and the fire of Divine love have melted us down, and we have
been truly cast into the softest mould of the Gospel: till we can say with St. Paul,
"We have received the Spirit of love, of power, and of a sound mind;" till then we
shall be carnal rather than spiritual believers; we shall divide into sects like the Jews,
and at best we shall be like the disciples of John and of Christ before they had
received the gift of the Holy Ghost. We shall have an envious spirit: we shall contend
about superiority, and be ready to stop those who do good, because they do it not in
our way, or because they follow not with us. And supposing we once tasted the first
love of the Church, and had really the love of God and our neighbour "shed abroad
in our hearts by the Holy Ghost given unto us;" yet if this "love be grown cold," or
if we "have left it," by grieving or quenching the Spirit, we are fallen from
pentecostal Christianity, and instead of continuing in disinterested fellowship, like
the primitive Christians, we shall "seek our own," as the fallen Philippians; or we

shall divide into parties like those Corinthians to whom St. Paul wrote:—"Some of
you have not the knowledge of the God of love; I speak this to your shame. I cannot
speak to you as to spiritual, but as to carnal believers, even as to babes in Christ. For
ye are yet carnal: for whereas there is among you envying, and strife, and divisions,
are ye not carnal, and walk as the men of the world? Examine yourselves therefore
whether ye be in the faith: prove your own selves." Is Christ in you? Have ye the
Spirit of power, or have ye obliged him to withdraw? And are ye shorn of your
strength, as Samson was, when the Spirit of the Lord was departed from him? Alas!
Who can say how many believers are in this deplorable case without suspecting it?
The world knows that they are fallen, but they know it not themselves. They make
sport for the Philistines by their idle contentions, and they dream that they are the
champions of truth. O may they speedily "awake to righteousness," and see their need
of "righteousness, peace, and joy in the Holy Ghost!" And may "power from on high"
rest again upon them! So shall they break the pillars of the temple of discord, rebuild
the temple of peace, and be "continually in it, praising and blessing God," instead of
accusing and provoking their brethren.
———
SECTION VIII.
Farther motives to a speedy reconciliation—An exhortation to it.
I. "ABOVE all things," says St. Peter, "have fervent charity among yourselves."
"Little children," says St. John, "love one another." Sweet precepts! but how far are
we from regarding them, while we give to bitter zeal, or to indifference, the place
allotted to the communion of saints, and to burning love! Had these apostolic
injunctions a due effect upon us, how would the fervent charity which victorious faith
kindles, set fire to the chaff of our idle contentions, and make us ashamed of having
so departed from the Gospel as to give the world to understand (if men may judge of
our doctrine by our conduct,) that the Scriptures exhort us to fall out one with
another, and to mind charity less than every thing; whereas it enjoins us to mind it
"above all things," above all honour, pleasure, and profit,—yea, above all knowledge,
orthodoxy, and faith.
II. We are commanded to "glorify God with one heart and one mouth." Our lips
should be instruments of praise, ever tuned to celebrate the Prince of Peace,—ever
ready to invite all around us to the Gospel feast; the feast of Divine and brotherly
love. To neglect this labour of love is bad: but how much worse is it to be as
"sounding brass," as a "tinkling cymbal," as an infernal kettle drum, used by the
accuser of the brethren, to call professors from the good fight of faith, to the
detestable fight of needless or abusive controversy, and perhaps to the bloody work
of persecution? Who can describe the injury done to religion by the champions of
bigotry? An ingenious writer being one day desired to draw in proper colours the
figure of uncharitableness, the monster which has so narrowed, disgraced, and

murdered Christianity; "I will attempt it," said he "if you will furnish me with a sheet
of large paper, and that of the fairest kind, to represent the Christian Church in this
world. First, I will pare it round, and reduce it to a very small compass: then with
much ink will I stain the whiteness of it, and deform it with many a blot. At the next
sitting I will stab it through rudely with an iron pen: and when I put the last hand to
complete the likeness: it shall be besmeared with blood." And shall we lend our
common enemy iron pens, or tongues sharpened like the murderer's swords, that he
may continue to wound the members of Christ, and deform the Christian Church?
God forbid! Let as many of us as have turned our pens and tongues into instruments
of idle contention, apply them henceforth to the defence of peace and brotherly love.
III. If we refuse to do it, we practically renounce our baptism: for in that solemn
ordinance we profess to take God for our common Father, Christ for our common
Saviour, and the Spirit for our common Sanctifier. When we receive the Lord's
Supper in faith, we solemnly bind this baptismal engagement upon ourselves, and tie
faster the knot of brotherly love, by which we are joined to "all those who in every
place call upon the name of Jesus Christ, their Lord and ours." Now can any thing be
more antichristian and diabolical, than for persons, who constantly communicate, to
live in discord, and perhaps to insult one another in a manner contrary to the first
rules of heathen civility? O ye, who surround our altars, and there "humbly beseech
almighty God continually to inspire the universal Church with the spirit of unity and
concord, that all who confess his holy name may live in unity and godly love;" can
any thing equal your sacrilegious guilt, if, after such a solemn prayer, you not only
refuse to live "in unity and godly love," with your pious Calvinian and Arminian
brethren, but also breathe the spirit of discord, and live in variance and ungodly
contentions with them, merely because they do not pronounce "Shibboleth" with all
the emphasis which our party puts upon some favourite words and phrases? If we
continue to offer so excellent a prayer, and to indulge so detestable a temper, are we
not fit persons to fight under the banner of Judas? Do we not with a kiss betray the
Son of man in his members? Do we not go to the Lord's table to say, "Hail, Master!"
and to deliver him for less than thirty pieces of silver, for the poor satisfaction of
pleasing the bigots of a party, or for the mischievous pleasure of breaking the balance
of the Gospel axioms, and rending the doctrines of grace from those of justice?
IV. "God is love." Let us be like "our Father who is in heaven." Satan is
uncharitableness and variance: detest we his likeness, and let not the faithful and true
Witness be obliged to say to us one day, "Ye are of your father the devil, whose
works ye do," when you keep up divisions. "The devil," says Archbishop Leighton,
"being an apostate spirit, revolted and separated from God, doth naturally project and
work division." This was his first exploit, and is still his grand design and business
in the world. He first divided our first parents from God, and the next we read of in
their first child, was enmity against his brother. The tempter wounded truth, in order
to destroy love, and therefore he is justly called by our Saviour "a liar, and a murderer
from the beginning." He murdered our first parents by lying, and made them
murderers by drawing them into his uncharitableness. God forbid that we should any

longer do the work of the father of lies and murders! Heaven prevent our committing
again two so great evils as those of wounding truth and preventing love! of wounding
truth by attacking the Scripture doctrines of free grace and free agency! and of
preventing love, by hindering the union of two such large bodies of professors, as the
Calvinists and the Arminians! Nor let any lover of peace say, "I will not hinder the
reconciliation you speak of;" for it is our bounden duty to farther it by a speedy,
constant exertion of all our interest with God, and influence with men: otherwise we
shall be found "unprofitable, slothful" servants, and shall be judged according to this
declaration of our Lord, "He that gathereth not with me scattereth." For he who, in
so noble a cause as that of truth and love, is "neither cold nor hot," pulls down upon
his own head the curse denounced against the lukewarm Laodiceans.
V. The sin of the want of union with our pious Calvinian or Arminian brethren,
is attended with peculiar aggravations. We are not only fellow creatures, but fellow
subjects, fellow Christians, fellow Protestants, and fellow sufferers (in reputation at
least) for maintaining the capital doctrines of salvation by faith in Christ, and of
regeneration by the Spirit of God. How absurd is it for persons who thus share in the
reproach, patience, and kingdom of Christ, to imbitter each other's comforts, and add
to the load of contempt, which the men of the world cast upon them! Let Pagans,
Mohammedans, Jews, Papists, and Deists, do this work. We may reasonably expect
it from them. But for such Calvinists and Arminians as the world lumps together
under the name of Methodists on account of their peculiar profession of godliness,
for such "companions in tribulation," I say, to "bite and devour" each other, is highly
unreasonable, and peculiarly scandalous.
VI. The great apostle of modern infidels, Mr. Voltaire, has, it is supposed, caused
myriads of men to be ashamed of their baptism, and to renounce the profession of
Christianity. His profane witticisms have slain their thousands; but the too cogent
argument, which he draws from our divisions, has destroyed its myriads. With what
exultation does he sing,—
Des Chretiens divises les infames querelles
Ont, au nom du Seigneur, apporte plus de maux, &c.
"The shameful quarrels of divided Christians have done more mischief under
religious pretences, made more bad blood, and shed more human blood, than all the
political contentions which have laid waste France and Germany under pretence of
maintaining the balance of Europe." And shall we still make good his argument by
our ridiculous quarrels? Shall we help him to make the world believe that the Gospel
is an apple of discord thrown among men, to make them dispute with an acrimony
and an obstinacy which have few precedents among men of the most corrupt and
detestable religions in the world? Shall we continue to point the dagger with which
that keen author stabs Christianity? Shall we furnish him with new nails to crucify
Christ afresh in the sigh t of all Europe: or shall we continue to clinch those with
which he has already done the direful deed? How will he triumph if he hears that the

men who distinguish themselves by their zeal for the Gospel in England, maintain an
unabated contest about the doctrines of grace and justice—a contest as absurd as that
in which the whigs and tories would be involved, if they perpetually debated whether
the house of lords or that of commons makes up the British parliament; and whether
England or Scotland forms the island of Great Britain! And with what self applause
will he apply to us what the apostle says of wicked heathens and apostate Christians:
"Because when they knew God, they glorified him not as God"—the sovereign,
righteous God of love and justice—"they became vain in their imaginations, and their
foolish heart was darkened. Professing themselves wise, they became fools: being
filled with envy, debate, malignity, whisperers, backbiters, despiteful, without
understanding, without brotherly affection, implacable; having a form of godly
orthodoxy, but denying the power of" peaceable charity!
VII. Instead of continuing to give avowed infidels such room to laugh at us and
our religion, would it not become us to stop, by a speedy reconciliation, the offence
given by our absurd debates? Should we feel less concern for the honour of
Christianity, than Sir Robert Walpole did for the honour of the crown? It is reported
that when he stood at the helm of the British empire, he was abused in parliament by
some members of the privy council. Soon after, meeting with them in the king's
cabinet, he proceeded to the despatch of business with his usual freedom, and with
a remarkable degree of courtesy toward his enemies. And being asked how he could
do so, he replied, "The king's business requires union. Why should my master's
affairs suffer loss by the private quarrels of his servants?" May the time come, when
the ministers of the King of peace shall have as much regard for his interest, as that
minister showed for the interest of his royal master! Do not circumstances in Church
and in state loudly call upon us to unite, in order to make head against the enemy of
Christ and our souls? An enemy terrible as the banded powers of earth and hell,
headed by the prince of the air, whose name is "Abaddon, Apollyon, Destroyer?"
VIII. Ye are no strangers to the craft and rage of that powerful adversary, O ye
pious Calvinists and godly Arminians! For "ye wrestle not with flesh and blood only,
but with the principalities and powers" of the kingdom of darkness! Cease then, cease
to spend in wrestling one against another, the precious talents of time, strength, and
wisdom, with which the Lord has entrusted you, to resist your infernal antagonist. Let
it not be said that Herod, a Jew, and Pilate, a heathen, became friends, and united to
pursue "the Lamb of God" to death; and that you, fellow Protestants, you, British
believers, will not agree to "resist the devil, who goes about as a roaring lion, seeking
whom he may devour."
You are astonished when you hear that some obstinate lawyers are so versed in
chicanery as to protract for years law suits which might be ended in a few days. Your
controversy has already lasted for ages; and the preceding pages show that it might
be ended in a few hours: should you then still refuse reasonable terms of
accommodation, think, O think of the astonishment of those who will see you

protract the needless contention, and entail the curse of discord upon the next
generation.
Our Lord bids us "agree quickly with our adversaries;" and will ye for ever dispute
with your friends? Joseph said to his brethren, "See that ye fall not out by the way;"
and so far as we know, his direction was faithfully observed. Christ says to us, Wear
my badge: "By this shall all men know that ye are my disciples, if ye love one
another." And will ye still fall out in the way to heaven, and exchange the Christian
badge of charity, for the Satanic badge of contention?
Passionate Esau had vowed that he would never be reconciled to his brother.
Nevertheless, he relented; and as soon as Jacob was in sight, "he ran to meet him, and
embraced him, and fell on his neck and kissed him: and they wept," Gen. xxxiii, 4.
And shall it be said that Esau, the hairy man, the fierce hunter, the savage who had
resolved to imbrue his hands in his own brother's blood, the implacable wretch,
whom so many people consider as an absolute reprobate—shall it be said that Esau
was sooner softened than you? He was reconciled to his brother who had deprived
him of Isaac's blessing by a lie; and they lived in peace ever after. And will ye never
be reconciled one to another, and live peaceably with your Calvinian or Arminian
brethren, who, far from having deprived you of any blessing, want you to share the
blessing of holding with them the doctrines of grace, or those of justice?
The Prince of life "died, that he might gather together in one the children of God,
who are scattered abroad," John xi, 52. And will ye defeat this important end of his
death? He "would gather you as a hen gathers her brood under her wings;" and will
ye pursue one another as hawks pursue their prey? Or keep at a distance from each
other, as lambs do from serpents? Cannot Christ's blood, "by which you are brought
nigh to God," bring you nigh to each other? Does it not "speak better things than the
blood of Abel?" kinder things than your mutual complaints? Does it not whisper
peace, mercy, gentleness, and joy? "In Christ Jesus neither" rigid Calvinism "availeth
any thing, nor" rigid Arminianism, "but faith which worketh by love:" draw near with
faith to the Christian altar, which streams with that peace-speaking blood. Behold the
bleeding Lamb of God, and become gentle, merciful, and loving! See the antitype of
the brazen serpent! He hangs on high and says, "When I am lifted up, I will draw all
men unto me:" and in me they shall centre as the solar beams centre in the sun. And
will ye reply, "We will not be obedient to thy drawings: we will not be concentrated
in thee with our Calvinian or Arminian brethren! Thy Father may sacrifice thee to
'slay the enmity, and so make peace:' and thou mayest lay down thy life to make
reconciliation; but reconciled to each other we will not be; for the god of discord
draws us asunder, and his infernal drawings we will obey." If you shudder at the
thought of speaking such words, why should you so behave, that whoever sees you,
may see they are the language of your conduct,—a language which is far more
emphatical than that of your lips?

Say then no longer, "Have us excused;" but "come to the banqueting house,"—the
temple of peace where "the Lord's banner over you will be love," and his mercy "will
comfort you on every side." "If there be therefore any consolation in Christ, if any
comfort of love, if any fellowship of the Spirit, if any bowels and mercies; fulfil ye
the joy" of all who wish Sion's prosperity: "be like minded, having the same love,
being of one accord, of one mind, submitting yourselves one to another in the fear of
God. He is my record how greatly I long after you all in the bowels of Jesus Christ,
in whom there is neither Greek nor Jew, neither bond nor free," neither Calvinist nor
Arminian, "but Christ is all in all. My heart is enlarged: for a recompense in the
same, be ye also enlarged," and grant me my humble, perhaps my dying request:
reject not my plea for peace. If it be not strong, it is earnest: for (considering my
bodily weakness) I write it at the hazard of my life. Animamque in vulnere pono.
But why should I drop a hint about so insignificant a life, when I can move you to
accept of terms of reconciliation by the life and death, by the resurrection and
ascension of our Lord Jesus Christ? I recall the frivolous hint; and by the unknown
agonies of Him whom you love; "who in the days of his flesh offered up prayers and
supplications, with strong crying and tears, unto him who was able to save him from
death;" by his second coming; and by our gathering together unto him, I beseech you,
"put on, as the [Protestant] elect of God, bowels of mercies, kindness, humbleness
of mind, meekness, long suffering; for-bearing one another, and forgiving one
another; even as Christ loved and forgave you, so also do ye." Instead of absurdly
charging one another with heresy, embrace one another, and triumph together in
Christ. "Come up out of the wilderness" of idle controversy, "leaning upon each
other as brethren, holy and beloved:" and with your joint forces attack your common
enemies, Pharisaism, Antinomianism, and infidelity. Bless God, ye Arminians, for
raising such men as the pious Calvinists, to make a firm stand against Pharisaic
delusions, and to maintain with you the doctrines of man's fallen state, and of God's
partial grace, which the Pelagians attack with all their might. And ye Calvinists,
rejoice, that Heaven has raised you such allies as the godly Arminians, to oppose
Manichean delusions, and to contend for the doctrines of holiness and justice, which
the Antinomians seem sworn to destroy.
Jerusalem is a city which is at unity in itself. As soon as ye will cordially unite, the
Protestant Jerusalem will become a praise in the earth. The moment ye join creeds,
hearts, and hands, our reproach is rolled away: the apostasy is ended: the apostolic,
pentecostal Church returns from her long captivity in mystical Babylon. The two
staves, beauty and bands, become one in the hand of the great Shepherd, who writes
upon it "Bible Calvinists reconciled to Bible Arminians:" see Zech. xi, 7, and Ezek.
xxxvii, 16, 17. Thus united, how happy are ye among yourselves! How formidable
to your enemies! The men of the world are astonished, and say," Who is she that
looketh forth as the morning, fair as the moon, clear as the sun, and terrible as an
army with banners?" Surely it is a Church formed upon the model of the primitive
Church. These people are Christians indeed. See how they "provoke one another to
love and to good works!"

Such will be the fruit of your reconciliation, and such the glory of "the Shulamite,"
the peaceful Church! But, before I am aware, "my longing soul makes me like the
chariots of Aminadab," to go and admire that truly reformed Church, whose members
"are all of one heart and of one soul." O ye pious Calvinists, and godly Arminians,
if you desire to see her glory, express your wish in Solomon's prophetic words,
"Return, return, O Shulamite: return, return, that we may look upon thee. What will
ye see in the Shulamite? As it were the company of two armies:" Cant. vi, 10, 12, 13:
the combined force of the good men who maintain the doctrines of grace and justice,
and who, by their union, will become strong enough to demolish modern Babel, and
to batter down Pharisaism and Antinomianism, the two forts by which it is defended.
For Pharisaism will never yield, but to the power of Bible Calvinism and the
doctrines of grace. Nor can Antinomianism be conquered, without the help of Bible
Arminianism and the doctrines of justice. And when Pharisaism and Antinomianism
shall be destroyed, the Church will be "sanctified, cleansed, and ready to be presented
to Christ,—a glorious Church, not having spot or wrinkle, or any such thing." Then
shall we sing with truth, what we sing without propriety:—
"Love, like death, has all destroy'd,
Render'd all distinctions void:
Names, and sects, and parties fall,
Thou, O Christ, art all in all." [12]
In the meantime, let us rejoice in hope, and sing with the Christian poet:—
"Giver of peace and unity,
Send down thy mild, pacific Dove;
We all shall then in one agree,
And breathe the spirit of thy love.
We all shall think and speak the same
Delightful lesson of thy grace;
One undivided Christ proclaim,
And jointly glory in thy praise.
Regard thine own eternal prayer,
And send a peaceful answer down:
To us thy Father's name declare;
Unite and perfect us in one.
So shall the world believe and know,
That God has sent thee from above;
When thou art seen in us below,
And every soul displays thy love."
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[1 Mr. Fletcher was judged to be now in the last stage of a consumption.]
[2 He means the rigid Calvinists.]
[3 He means the rigid Arminians.]
[4 To understand Rom. ix, we must remember that the apostle occasionally speaks
of the election and reprobation of justice; although his first design is to establish the
election of grace, and the harmless reprobation which answers to it. When he speaks
of Jacob and Esau, he contends for the election of grace: and when he brings in
Pharaoh and "the vessels of wrath," who, by their obstinate unbelief, have provoked
vindictive wrath to harden them, or to give them up to the hardness of their hearts,
he speaks of the election of justice. The passage to which this note refers, is the
apostle's transition from the one election to the other, and may be applied to both: I
have applied it here to the election of grace. But if you apply it to the election of
justice, the meaning is: hath not the Governor and Judge of all the earth authority
over all mankind, as being their sovereign and lawgiver? Can he not fix the terms on
which he will reward or punish his subjects? The terms on which he will give them
more grace, or take from them the talent of grace which they have buried, and leave
them to the rigour of his law? Can he not appoint that obedient believers shall be
saved, or elected to eternal salvation; and that his mark of judicial reprobation shall
be fixed upon all obstinate unbelievers, as Pharaoh and his host certainly were?]
[5 "With fear" of offending any of my brethren, "and with trembling," lest I should
injure any doctrine of grace, I will venture to propose here a few questions, the
decision of which I leave to the candour of those who are afraid of making one part
of the Scripture contradict another. Granting that a sinner, as such, can never have
any thing to glory in, unless it be his sin, his shame, and condemnation, I ask, Is there
not a sense, in which a believer may rejoice or glory in his works of faith? And may
not such a rejoicing or glorying be truly evangelical? What does St. Paul mean, when
he says, "Let every [believing] man prove his own work, and then shall he have
rejoicing [or] glorying in himself, and not in another?" Gal. vi, 4. Did St. John preach
self righteousness, when he wrote, "Hereby [by loving our neighbour in deed and in
truth] we shall assure our hearts before him," that is, before God? "For if our heart
condemn us, God is greater than our heart, and knoweth all things, [that make for our
condemnation, better than we do.] Beloved, if our heart [or conscience] condemn us
not, then have we confidence toward God, [that is, before God.] And whatsoever we
ask we receive of him, because we keep his commandments, and do those things

which are pleasing in his sight," 1 John iii, 9, &c. If all such glorying is Pharisaical,
who was, to the last, a greater Pharisee than the great apostle, who said, "Our
rejoicing [or glorying] is this, the testimony of our conscience, that in godly sincerity,
&c, we have had our conversation in the world?" 2 Cor. i, 12. If St. Paul was guilty
for living, how much more for dying full of this glorying? And is it not evident he
did, from his own dying speech? "I am now ready to be offered, and the time of my
departure is at hand. I have fought—I have finished—I have kept—henceforth there
is laid up for me a crown of righteousness, which the Lord, the righteous Judge, shall
give me at that day," 2 Tim. iv, 7, 8. Does not St. John exhort us to attain the height
of the confidence in which St. Paul died, when he says, "Look to yourselves, that we
lose not those things which we have wrought, but that we receive a full reward?" 2
John 8. Does not St. Paul represent spiritual men as persons who have "God's Spirit
bearing witness together with their spirit, [and 'vice versa,' who have their spirit or
conscience, bearing witness together with God's Spirit] that they are the children of
God?" Rom. viii, 16. And is it right to abolish the office of conscience, by turning out
of the world all comfortable consciousness of having done that which is right in the
sight of God, and by discarding all tormenting consciousness of having done the
contrary, under the frivolous pretence that our Lord, in his parabolical account of the
day of judgment, represents the generality of good and wicked men as not being yet
properly acquainted with this Christian truth, that whatever good or wrong we do to
the least of our fellow creatures, Christ will reward or punish, as if it were done to
himself? Alas! if the generality of Christians do not yet properly know this important
truth, which is so clearly revealed to them, is it surprising to hear our Lord intimate
that the Jewish, Mohammedan, and heathen world will wonder when they shall see
themselves rewarded or punished according to that deep saying of St. Paul, "The head
of every man is Christ?" Whence it follows, that whatever good or evil is done to any
man, (but more especially to any Christian) is done, in some sense, to a member of
Christ, and consequently to Christ himself! How deplorable is it to see good men
cover an Antinomian mistake by an appeal to a portion of Scripture, which our Lord
spoke to leave Antinomianism no shadow of covering!
Should it be said that the evangelical glorying, for which I plead after St. Paul, is
subversive of his own doctrine, because he says, "He that glorieth, let him glory in
the Lord:" I answer, That we keep this Gospel precept, when we principally glory in
the Lord himself, and when we subordinately glory in nothing but what is agreeable
to the Lord's word, and in the manner, and for the ends which the Lord himself has
appointed. When the apostle says, "He that glorieth, let him glory in the Lord," he no
more supposes that it is wrong to glory, as he did, "in the testimony of a good
conscience," than he supposes that it is wrong in a woman to be married to a man as
well as to Christ, because he says, "If she marrieth, let her marry in the Lord." Such
a conclusion would be as absurd as the following Antinomian inferences:—"God will
have mercy and not sacrifice, and therefore we must offer him neither the sacrifice
of our praises, nor that of our persons." "Christ said to Satan, 'The Lord thy God only
shalt thou serve;' and therefore it is a species of idolatry in domestics to serve their

masters." May God hasten the time when such sophistry shall no more pass for
orthodoxy!
Should it be farther objected, that St. Paul says, "God forbid that I should glory,
save in the cross of Christ!" Gal. vi, 14: I reply, That it is unreasonable not to give
evangelical latitude to that expression, because, if it be taken in a literal and narrow
sense, it absolutely excludes all glorying in Christ's resurrection, ascension, and
intercession; a glorying this, which the apostle himself indulges in, Rom. viii, 34.
However, that he could, in a subordinate sense, glory in something beside the cross
of Christ, appears from his own glorying in his labours, sufferings, infirmities,
revelations, and converts; as well as in his preaching the Gospel in Achaia without
being burthensome to the people. But all this subordinate glorying was "in the Lord,
through whom" he did and bore all things, and "to whom" he referred all inferior
honours, And therefore when he said, that "the righteous Judge" would give him "a
crown of righteousness" for having "so run as to obtain it," he, no doubt, designed to
cast it at the feet of Him, in whose cross he principally gloried, and whose person
was his "all in all."
"But all this glorying was before men, and not before God." So it is said: but I
prove the contrary by reason and Scripture: (1.) By "reason." Next to the cross of
Christ, what St. Paul chiefly gloried or rejoiced in, was "the testimony of his
conscience," 2 Cor. i, 12. Now I ask, Had the apostle this joy and glorying only when
he was in company? Did he not enjoy it when he was alone? If you say that he had
it only in company, you represent him as a vile hypocrite, who could change the
testimony of his conscience, as easily as he did his coat or company. And if you grant
that he had this rejoicing when he was alone, you give up the point; for reason tells
us, that all the rejoicing and glorying, which an enlightened man has in his own
conscience, when he is alone, must be before God; because an enlightened
conscience is a court, at which none is present but God, and where God always
presides.
2. By "Scripture." Paul himself exhorts the Thessalonians so to "walk" as to
"please God," 1 Thess. iv, 1. Now the joyous testimony of our conscience that we
walk so as to please God, must, in the nature of things, be a testimony "before" God.
St. Peter represents our present salvation as consisting in "the answer of a good
conscience toward God," that is, "before God," 1 Pet. iii, 21. And St. John cuts up the
very root of the objection, where he declares, that, by the consciousness of our love
to our neighbour, "we assure our hearts before God," that "if our hearts condemn us
not, then we have confidence toward God;" and that if we abide in Christ by walking
as he also walked, "we shall have confidence, and not be ashamed before him at his
coming," 1 John ii, 6, 28; iii, 18, &c: How surprising is it, that an objection, which
is so contrary to reason, Scripture, and the experience of the apostles, should be as
confidently produced by Protestants, as if it contained the marrow of the Gospel!]

[6 Some of my readers will possibly ask why I plead here for the good sense of
that much controverted phrase, "The imputed righteousness of Christ," when, in my
Second Check to Antinomianism, I have represented our Lord as highly
disapproving, in the day of judgment, not only the plea of a wicked Arminian, who
urges that "God is merciful, and that Christ died for all;" but also the plea of a wicked
Solifidian, who begs to be justified merely by the imputed righteousness of Christ,
without any good works. I answer: (1.) I no more designed to ridicule the abovestated doctrine of imputed righteousness, than to expose the doctrine of God's mercy,
or that of general redemption. And I am truly sorry, if by not sufficiently explaining
myself I have given to my readers any just occasion to despise these precious
doctrines of grace, or any one of them. (2.) I only wanted to guard against the abuse
of evangelical principles, and to point out the absurd consequences of the spreading
opinion, that "God will justify us in the great day merely by Christ's imputed
righteousness, without the works of faith, or without any regard to personal
righteousness and inherent holiness." This tenet, which as the very soul of speculative
Antinomianism, leaves the doctrine of justice neither root nor branch. At this
unscriptural notion only I levelled the blow, which has given so much groundless
offence to so many persons, whom I honour for their piety, love for the resemblance
they bear to the holy Jesus, and commend for their zeal in maintaining the doctrines
of grace, so far as they do it without injuring the doctrines of godliness and justice.
And I am glad to have this opportunity of explaining myself, and assuring my
Calvinist brethren that I would lose a thousand lives, if I had them, rather than
asperse the blood and righteousness of my Saviour, or ridicule the Christian
covenant, which is ordered in all things and sure, and on the gracious terms of which
(as well as on the Divine mercy which fixed them, the infinitely meritorious
obedience which procured them, and the atoning blood which seals them) I entirely
rest all my hopes of salvation in time, in the day of judgment, and to all eternity. And
that this is Mr. Wesley's sentiment, as well as mine, is evident from his reconciling
sermon on imputed righteousness.]
[7 Mr. Addison gives us this just view of our gratuitous election, in one of the
Spectators. I shall transcribe the words of that judicious and pious writer:—"The
sublimest truths, which among the heathens only here and there one, of brighter parts,
and more leisure than ordinary, could attain to, are now grown familiar to the
meanest inhabitants of these nations. Whence came this surprising change: that
regions formerly inhabited by ignorant and savage people, should now outshine
ancient Greece in the most elevated notions of theology and morality? Is it the effect
of our own parts and industry? Have our common mechanics more refined
understandings than the ancient philosophers? It is owing to the God of truth, who
came down from heaven, and condescended to be himself our teacher. It is as we are
Christians, that we possess more excellent and Divine truths than the rest of
mankind."]
[8 Zelotes will possibly laugh at the insinuation that there is more than one
covenant of grace. If he does, I will ask him if a covenant of grace is not the same

thing as a covenant of promise; and if St. Paul does not expressly mention "the
covenants of promise," Eph. ii, 12, and a "better covenant," which was "established
upon better promises" than the first [particular] covenant of promise? Heb. viii, 6, 7.]
[9 My light and theological accuracy have, I hope, increased since I wrote the
sermon on these words. I did not then clearly see that the election of grace, of which
the apostle speaks in this verse, is our gratuitous election to the blessings of
Christianity as it is opposed to Judaism, and not merely as it is opposed to the
Adamic covenant of works. I had not then sufficiently considered these words of St.
John:—"The law [that is, the Jewish dispensation] came by Moses, but grace and
truth [that is, a more gracious and brighter dispensation] "came by Jesus Christ."
Hence it follows, that this expression, "the election of grace," when a sacred writer
speaks of the Jewish and of the Christian dispensations, which St. Paul does
throughout this part of his Epistle to the Romans, means our gratuitous election to
Christianity, or to the peculiar blessings of the Gospel of Christ.]
[10 Rigid Calvinists are persons who hold the Manichean doctrine of absolute
necessity, and maintain both an unconditional election of free grace in Christ, and an
unconditional reprobation of free wrath in Adam. Moderate Calvinists are men who
renounce the doctrine of absolute necessity, stand up for the election of free grace,
and are ashamed of the reprobation of free wrath. Rigid Arminians are persons who
will not hear of an unconditional election, make more of free will than of free grace,
oppose God's gracious sovereignty, deny his partiality, and condemn Calvinism in
an unscriptural manner. Candid Arminians are people who mildly contend for the
doctrines of justice, and are willing to hear with candour what the judicious
Calvinists have to say in defence of the doctrines of grace.
In my Preparatory Essay, I have expressed myself as one, who sometimes doubts
whether Arminius did see the doctrine of election in a clear light. It may be proper
to account here for a degree of seeming inconsistency into which this transient doubt
has betrayed me. Having been long ill, and at a distance from my books, I have not
lately looked into Arminius' Works; nor did I ever read them carefully through, as
every one should have done, who positively condemns or clears him. And if I have
somewhere positively said, that he was not clear in the doctrine of election, I did it,
(1.) Because I judged of Arminius' doctrine by that of the Arminians, who seem to
me to be in general (as I had been for years) unacquainted with the distinction
between the election of grace and that of justice. (2.) Because, at the synod of Dort,
the Arminians absolutely refused to debate first the point of election, which the
Calvinists wanted them to do. Whence I concluded that Arminius had not placed that
point of doctrine in a light strong enough to expel the darkness which rigid Calvinists
had spread over it. And, (3.) Because it is generally supposed that Arminius leaned
to the error of Pelagius, who did not do justice to the election of grace. Mr. Bayle, for
example, in his life of Arminius, says, "Arminius condemned the Supralapsarian
Beza, and afterward acknowledged no other election than that which was grounded
on the obedience of sinners to the call of God by Jesus Christ." If this account of Mr.

Bayle be just, it is evident that Arminius, as well as Pelagius, admitted only the
election of justice. However, a candid clergyman, who has read Arminius, assures me
that in some parts of his writings, he does justice to the unconditional election of
grace. And indeed this election is so conspicuous in the Scriptures, that it is hard to
conceive it should never have been discovered by so judicious a divine as Arminius
is said to have been. The difficulty in this matter is not to meet and salute the truth
now and then, but to hold her fast, and walk steadily with her, across all the mazes
of error. The light of evangelists should not break forth now and then, as a flash of
lightning does out of a dark cloud; but it should shine constantly, and with increasing
lustre, as the light of the eclipsed sun.]
[11 I humbly hope that I have followed this part of the direction in my Checks. To
the best of my knowledge I have not fixed one consequence upon the principles of
my opponents, which does not fairly and necessarily flow from their doctrine. And
I have endeavoured to do justice to their piety, by declaring again and again my full
persuasion that they abhor such consequences. But whether they have done so by my
principles, may be seen in my Genuine Creed, where I show that the absurd and
wicked consequences, which my opponents fix upon the doctrines that I maintain,
have absolutely nothing to do with it. I do not however say this to justify myself in
all things: for I do not doubt, but if I had health and strength to revise my Checks, I
should find some things which might have been said in a more guarded, humble,
serious, and loving manner.]
[12 When I hear contending Calvinists and Arminians agree to print and sing this
verse, I am tempted to cry to them, "Be at peace among yourselves," or sing at your
love-feasts,—
Love has not our pride destroy'd,
Render'd our distinctions void;
Names, and sects, and parties rise,
Peace retires, and mounts the skies.]
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MR. VOLTAIRE at the head of the Deists abroad; President Edwards and Mr.
Toplady at the head of the Calvinists in America and Great Britain; and Dr. Hartley,
seconded by Dr. Priestley and Mr. Hume, at the head of many ingenious
philosophers, have of late years joined their literary forces to bind man with what Mr.
Toplady calls "ineluctabilis ordo rerum," or "the extensive series of adamantine
links," which form the chain of "absolute necessity." An invisible chain this, by
which, if their scheme be true, God and nature inevitably bind upon us all our
thoughts and actions; so that no good man can absolutely think or do worse—no
wicked man can at any time think or do better than he does, each exactly filling up
the measure of unavoidable virtue or vice which God, as the first cause, or the
predestinating and necessitating author of all things, has allotted to him from all
eternity.
Mr. Toplady triumphs in seeing the rapid progress which this doctrine makes, by
the help of the above-mentioned authors, who shine with distinguished lustre in the
learned world. "Mr. Wesley," says he, "laments that necessity is 'the scheme which
is now adopted by not a few of the most sensible men in the nation.' I agree with him
as to the fact: but I cannot deplore it as a calamity. The progress which that doctrine
has of late years made, and is still making in the kingdom, I consider as a most happy
and promising symptom," &c.
I flatter myself that I shall by and by show, upon theological principles, the
mischievous absurdity of that spreading doctrine, in an Answer to Mr. Toplady's
Vindication of the Decrees. But as he has lately published a book entitled, "The
scheme of Christian and Philosophical Necessity, asserted in opposition to Mr. J.
Wesley's Tract on that Subject;" and as he has advanced in that book some arguments
taken from philosophy and Scripture, I shall now take notice of them. To defend truth
effectually, error must be entirely demolished. Therefore, without any farther
apology, I present the lovers of truth with the following refutation of the grand error
which supports the Calvinian and Voltarian gospels.
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A REPLY, &c.
———
A view of the doctrine of absolute necessity, as it is maintained by Mr. Toplady and
his adherents. This doctrine (as well as Manicheism) makes God the author of
every sin.
CONTROVERTISTS frequently accuse their opponents of holding detestable or
absurd doctrines, which they never advanced, and which have no necessary
connection with their principles. That I may not be guilty of so ungenerous a
proceeding, I shall first present the reader with an account of necessity and her
pedigree, in Mr. Toplady's own words.
Scheme of Christian and Philosophical Necessity, (pages 13, 14:) "If we
distinguish accurately, this seems to have been the order in which the most judicious
of the ancients considered the whole matter. First, God; then his will; then fate, or
the solemn ratification of his will, by passing and establishing it into an unchangeable
decree; then creation; then necessity; that is, such an indissoluble concatenation of
secondary causes and effects as has a native tendency to secure the certainty of all
events, as one wave is impelled by another; [1] then providence; that is, the
omnipresent, omnivigilant, all-directing [he might have added all-impelling]
superintendency of Divine wisdom and power, carrying the whole preconcerted
scheme into actual execution, by the subservient mediation of second causes, which
were created for that end."
This is the full view of the doctrine which the Calvinists and the better sort of
fatalists defend. I would only ask a few questions upon it. (1.) If all our actions, and
consequently all our sins, compose the seventh link of the chain of Calvinism;—if
the first link is God; the second his will; the third his decree; the fourth creation; the
fifth necessity; the sixth providence; and the seventh sin; is it not as easy to trace the
pedigree of SIN through providence, necessity, creation, God's decree, and God's will,
up to God himself, as it is to trace back the genealogy of the prince of Wales, from
George III, by George II, up to George I? And upon this plan is it not clear that SIN
is as much the real offspring of God, as the prince of Wales is the real offspring of
George the First? (2.) If this is the case, does not Calvinism, or if you please, fatalism
or necessitarianism, absolutely make God the author of sin by means of his will, his
decree, his creation, his necessitation, his impelling providence? And (horrible to
think!) does it not unavoidably follow, that the monster SIN is the offspring of God's
providence, of God's necessitation, of God's creation, of God's decree, of God's will,
of God himself? (3.) If this Manichean doctrine be true, when Christ came to destroy

sin, did he not come to destroy the work of God, rather than the work of the devil?
And when preachers attack sin, do they not attack God's providence, God's
necessitation, God's creation, God's decree, God's will, and God himself? (4.) To do
God and his oracles justice, ought we not to give the following Scriptural genealogy
of sin? A sinful act is the offspring of a sinful choice; a sinful choice is the offspring
of self perversion; and self perversion may or may not follow from free will put in
a state of probation, or under a practical law. When you begin at sin, you can never
ascend higher than free will; and when you begin at God, you can never descend
lower than free will. Thus, (i.) God; (ii.) his will to make free-willing, accountable
creatures; (iii.) his putting his will in execution by the actual creation of such
creatures; (iv.) legislation on God's part; (v.) voluntary, unnecessitated obedience on
the part of those who make a good use of their free will; and (vi.) voluntary,
unnecessitated disobedience on the part of those who make a bad use of it. Hence it
is evident, that by substituting necessity for free will, and absolute decrees for
righteous legislation, Mr. Toplady breaks the golden chain which our gracious
Creator made, and helps Manes, Augustine, Calvin, Hobbes, Voltaire, Hume, Dr.
Hartley, and Dr. Priestley, to hammer out the iron-clay chain by which they hang sin
upon God himself. (5.) If all our sins with all their circumstances and aggravations,
are only a part of "the whole preconcerted scheme" which "Divine wisdom and
power" absolutely and irresistibly "carry into actual execution by the subservient
mediation of second causes, which were created for that end;" who can rationally
blame sinners for answering the end for which they were absolutely created? Who
can refuse to exculpate and pity the reprobates, whom all-impelling omnipotence
carries into sin, and into hell, as irresistibly as a floating cork is carried toward the
shore by tossing billows which necessarily impel one another? And who will not be
astonished at the erroneous notions which the consistent fatalists have of their God?
A God this who necessitates, yea, impels men to sin by his will, his decree, his
necessitation, and his providence: then gravely weeps and bleeds over them for
sinning. And after having necessitated and impelled the non-elect to disbelieve and
despise his blood, will set up a judgment seat to damn them for "necessarily carrying
his preconcerted scheme into actual execution," as "second causes which were
created for that end!"
"O! but they do it voluntarily as well as necessarily, and therefore they are
accountable and judicable." This Calvinian salvo makes a bad matter worse. For if
all their sins are necessarily brought about by God's all-impelling decree, their
willing and bad choice are brought about by the same preconcerted, irresistible
means; one of the ends of God's necessitation, with respect to the reprobate, being to
make them sin with abundantly greater freedom and choice than if they were not
necessitated and impelled by God's predestinating, efficacious, irresistible decree.
This Mr. Toplady indirectly asserts in the following argument:—
Page 15. "They [man's actions—man's sins] may be, at one and the same time, free
and necessary too. When Mr. Wesley is very hungry and tired, he is necessarily, and
yet freely, disposed to good or rest. His will is concerned in sitting down to dinner,

or in courting repose, when necessity impels to either. Necessarily biassed as he is
to those mediums of recruit, he has recourse to them as freely (that is, as voluntarily,
and with as much appetite, choice, desire, and relish) as if necessity were quite out
of the case; nay, and with abundantly greater freedom and choice than if he was not
so necessitated and impelled."
Is not this as much as to say, "As necessitation, the daughter of God's decree,
impels Mr. Wesley to eat, by giving him an appetite to food: so it formerly impelled
Adam, and now it impels all the reprobates to sin, by giving them an appetite to
wickedness. And necessarily biassed as they are to adultery, robbery, and other
crimes, they commit them as freely, i.e. with as much appetite and choice, as if
necessity were quite out of the case: nay, and with abundantly greater freedom and
choice than if they were not so necessitated and impelled." Is not this reviving one
of the most impious tenets of the Manichees? Is it not confounding the Lamb of God
with the old dragon, and coupling the celestial Dove with the infernal serpent?
If you ask, "Where is the flaw of Mr. Toplady's argumentative illustration?" I
answer, It has two capital defects: (1.) That God's will, his decree, and his
providence, impel Mr. Wesley to eat when he is hungry, is very true; because eating
in such a case is, in general, Mr. Wesley's duty; and reminding him of his want of
nourishment, by the sensation which we call hunger, is a peculiar favour, worthy of
the Parent of good to bestow. But the question is, Whether God's will, decree, and
providence, impelled Adam to choose the forbidden fruit rather than any other, and
excited David to go to Uriah's wife, rather than to his own wives? How illogical, how
detestable is this conclusion! God necessitates and impels us to do our duty; and
therefore he necessitates and impels us to do wickedness! But, (2.) The greatest
absurdity belonging to Mr. Toplady's illustration is, his pretending to overthrow the
doctrine of free will by urging the hunger, which God gives to Mr. Wesley, in order
to necessitate and impel him to eat, according to the decree of Calvinian
necessitation, which is absolutely irresistible. Mr. T. says, (page 13,) "We call that
necessary which cannot be otherwise than it is." Now Mr. Wesley's eating when he
is hungry is by no means Calvinistically necessary: for he has a hundred times
reversed the decree of his hunger by fasting; and if he were put to the sad alternative
of the woman who was to starve or to kill and eat her own child, he both could and
would go full against the necessitation of his hunger, and never eat more. Mr.
Toplady's illustration, therefore, far from proving that God's necessitation irresistibly
impels us to commit sin, indirectly demonstrates that God's necessitation does not so
much as absolutely impel us to do those things which the very laws of our
constitution and nature themselves bind upon us, by the strong necessity of self
preservation. For some people have so far resisted the urgent calls of nature and
appetite, as not only to make themselves eunuchs for the kingdom of heaven's sake,
but even literally to starve themselves to death.
I once saw a man who played the most amazing tricks with a pack of cards. His
skill consisted in so artfully shuffling them, and imperceptibly substituting one for

another, that when you thought you had fairly secured the king of hearts, you found
yourself possessed only of the knave of clubs. The defenders of the doctrine of
necessity are not less skilful. I shall show, in another tract, with what subtilty Mr. T.
uses "permission" for efficacy,—no "salvation due," for eternal torments insured;
"not enriching," for absolute reprobation; and "passing by," for absolutely
appointing to remediless sin and everlasting burnings. Let us now consider the
grand, logical substitution which deceives that gentleman, and by which he misleads
the admirers of his scheme.
Page 14. "I acquiesce in the old distinction of necessity [a distinction adopted by
Luther and others] into a necessity of compulsion, and a necessity of infallible
certainty. We say of the earth, for instance, that it circuits the sun by compulsory
necessity. The necessity of infallible certainty is of a very different kind, and only
renders the event inevitably future, without any compulsory force on the will of the
agent." If Mr. T. had said, "The necessity of true prophecy considers an event as
certainly future, but puts no Calvinian, irresistible bias on the will of the agent;" I
would have subscribed to his distinction. But instead of the words truly certain, or
certainly future, which would have perfectly explained what may improperly be
called necessity of true prophecy, and what should be called certain futurity; instead
of those words. I say, he artfully substitutes, first, "infallibly certain," and then
"inevitably future." The phrase infallibly certain may be admitted to pass, if you
understand by it that which does not fail to happen: but if you take it in a rigid sense,
and mean by it that which cannot absolutely fail to happen, you get a step out of the
way, and you may easily go on shuffling your logical cards, till you have imposed
fatalism upon the simple, by making them believe that certainly future, infallibly
future, and inevitably future, are three phrases of the same import; whereas the
difference between the first and last phrase is as great as the difference between Mr.
Wesley's Scriptural doctrine of free will, and Mr. T.'s Manichean doctrine of absolute
necessity.
It is the property of error to be inconsistent. Accordingly we find that Mr. T., after
having told us, p. 14, that the "necessity of infallible certainty," which renders the
event inevitably future, lays "no compulsory force on the will of the agent," tells us,
in the very same page, that his Calvinian necessity is "such an indissoluble
concatenation of secondary causes, [created for that end,] and of effects, as has a
native tendency to secure the certainty of events, [i.e. of all volitions, murders,
adulteries, and incests,] sicut unda impellitur unda;" as one wave impels another; or
as the first link of a chain, which you pull, draws the second, the second the third, and
so on. Now if all our volitions are pushed forward by God through the means of his
absolute will, his irresistible decree, his efficacious creation, and his all-conquering
necessitation, which is nothing but an adamantine chain of second causes created by
Providence in order to produce absolutely all the effects which are produced, and to
make them impel each other, "as one wave impels another;" we desire to know how
our volitions can be thus irresistibly impelled upon us "without any compulsory force
on our will." I do not see how Mr. T. can get over this contradiction, otherwise than

by saying, that although God's necessitation is irresistibly impulsory, yet it is not at
all compulsory; although it absolutely impels us to will, yet it does not in the least
compel us to be willing. But would so frivolous, so absurd a distinction as this, wipe
off the foul blot which the scheme of necessity fixes on the Father of lights, when it
represents him as the first cause, and the grand contriver of all our sinful volitions?
Mr. T., pp. 133, 134, among other pieces of Manicheism, gives us the following
account of that strange religion:—"There are two independent gods, or infinite
principles, viz. light and darkness. The first is the author of all good; and the second
of all evil. The evil god made sin. The good god and the bad god wage implacable
war against each other; and perpetually clog and disconcert one another's schemes
and operations. Hence men are impelled, &c, to good, or to evil, according as they
come under the power of the good deity, or the bad one." Or, to speak Calvinistically,
they are necessarily made willing to believe and obey, if they are the elected objects
of everlasting love, which is the good principle; and they are irresistibly made willing
to disbelieve and disobey, if they are the reprobated objects of everlasting wrath,
which is the evil principle. For free will has no more place in Manicheism than it has
in Calvinism. Hence it appears that, setting aside the other peculiarities of each
scheme, the grand difference between Calvin and Manes consists in Calvin's making
everlasting, electing, necessitating love, and everlasting, reprobating, necessitating
wrath, to flow from the same Divine principle; whereas Manes more reasonably
supposed that they flow from two contrary principles. Whoever therefore denies free
will, and contends for necessity, embraces, before he is aware, the capital error of the
Manichees; and it is well if he do not hold it in a less reasonable manner than Manes
himself did. "I believe," adds Mr. Toplady, "it is absolutely impossible to trace quite
up to its source the antiquity of that hypothesis which absurdly affirms the existence
of two eternal, contrary, independent principles. What led so many wise people, and
for so great a series of ages, into such a wretched mistake, were chiefly, I suppose,
these two considerations: (1.) That evil, both moral and physical, are positive things,
and so must have a positive cause. (2.) That a being, perfectly good, could not, from
the very nature of his existence, be the cause of such bad things."
Here Mr. Toplady reasons like a judicious divine. The misfortune for his scheme
is, that his "two considerations," like two mill stones, grind Calvinism to dust; or,
like two cogent arguments, force us to embrace the doctrine of free will, or the error
of Manes. Mr. Toplady seems aware of this; and therefore to show that God can,
upon the Calvinian plan, absolutely predestinate, and effectually bring about sin, by
making men willing to sin in the day of his irresistible power; and that nevertheless
he is not the author and first cause of sin; to show this, I say, Mr. Toplady asserts,
"that evil, whether physical or moral, does not, upon narrow inspection, appear to
have so much of positivity in it, as it is probable those ancients supposed." Nay, he
insinuates that as "sickness is a privation of health; so the sinfulness of any human
action is said to be a privation;" being called anomia, "illegality;" and he adds, that
wonderful as the thing may appear, Dr. Watts, in his Logic, "ventures to treat of sin
under the title of not being." [2] When Mr. Toplady has thus cleared the way, and

modestly intimated that sin, being a kind of nonentity, can have no positive cause, he
proposes the grand question, "whether the great first cause, who is infinitely and
merely good, can be either efficiently or deficiently the author of them?" that is
(according to the context) the author of iniquity, injustice, impiety, and vice, as well
as the author of the natural evil by which God punishes sin?
Page 139, Mr. Toplady answers this question thus:—"In my opinion, the single
word permission solves the whole difficulty, as far as it can be solved," &c. And page
141, he says, "We know scarce any of the views which induced uncreated goodness
to ordain (for, &c, I see no great difference between permitting and ordaining) the
introgression, or more properly the intromission, of evil." Here Mr. Toplady goes as
far as he decently can. Rather than grant that we are endued with free will, and that
when God had made angels and men free-willing creatures, in order to judge them
according to their own works, he could not, without inconsistency, rob them of free
will by necessitating them to be either good or wicked; rather, I say, than admit this
Scriptural doctrine, which perfectly clears the gracious Judge of all the earth, Mr.
Toplady first indirectly and decently extenuates sin, and brings it down to almost
nothing, and then he tells us that God ordained it. Is not the openness of Manes
preferable to this Calvinistic winding? When Mr. Toplady grants that God "ordained"
sin, and when he charges "the intromission of evil" upon God, does he not grant all
that Manes in this respect contended for? And have not the Manichean necessitarians
the advantage over Mr. Toplady, when they assert that a principle, which absolutely
ordains, yea, necessitates sin and all the works of darkness, is a dark and evil
principle? Can we doubt of it, if we believe these sayings of Christ? "Out of the [evil]
heart proceed evil thoughts, &c. By their works you shall know them. The tree is
known by its fruit."
Again: if "sin," or rather the sinfulness of an action, may be properly called a "not
being," or a nonentity, as Mr. Toplady inconsistently insinuates, page 137, it absurdly
follows, that crookedness, or the want of straightness in a line, is a mere privation
also, or a not being: whereas reason and feeling tell us that the crookedness of a
crooked line is something every way as positive as the straightness of a straight line.
To deny it is as ridiculous as to assert that a circle is a not being, because it is not
made of straight lines like a square; or that a murder is a species of nonentity,
because it is not the legal execution of a condemned malefactor. Nor can Mr. Toplady
mend his error by hiding it behind "Dr. Watts' Logic;" for the world knows that Dr.
Watts was a Calvinist when he wrote that book; and therefore, judicious as he was,
the veil of error prevented him from seeing then that part of the truth which I contend
for.
Once more: whether sin has a positive cause or not, (for Mr. Toplady insinuates
both these doctrines with the inconsistency peculiar to his system,) I beg leave to
involve him in a dilemma, which will meet him at the front or back door of his
inconsistency. Either sin is a real thing, and has a positive cause; or it is not a real
thing, and has no positive cause. If it IS NOT a real thing, and has no positive cause,

why does God positively send the wicked to hell for a privation which they have not
positively caused? And if sin IS a real thing, or a positive moral crookedness of the
will of a sinner, and as such has a positive cause; can that positive cause be any other
than the self perversion of free will, or the impelling decree of a sin-ordaining God?
If the positive cause of sin is the self perversion of free will, is it not evident, that so
sure as there is sin in the world, the doctrine of free will is true? But if the positive
cause of sin is the impelling decree of a sin-ordaining, sin-necessitating God; is it not
incontestable that the capital doctrine of the Manichees, the doctrine of absolute
necessity is true; and that there is in the Godhead an evil principle, (it signifies little
whether you call it matter, darkness, everlasting free wrath, or devil,) which
positively ordains and irresistibly causes sin? In a word, is it not clear that the second
Gospel axiom is overthrown by the doctrine of necessity; and that the damnation of
sinners is of God, and not of themselves?
While Mr. Toplady tries to extricate himself from this dilemma, I shall produce
one or two more passages of this book to prove that his scheme makes God the
author of sin, according to the most dangerous error of Manes. The heathens
imagined that Minerva, the goddess of wisdom, was Jupiter's offspring in the most
peculiar manner. Diana was indeed Jupiter's daughter, but Latona, an earthly
princess, was her mother: whereas Jupiter was at once the father and mother of
Minerva. He begat her himself in the womb of his own brain, and when she was ripe
for the birth, his forehead opened after a violent headache, which answered to the
pangs of child bearing, and out came the lovely female deity. Mr. Toplady, alluding
to this heathen fiction, represents his Diana, necessity, as proceeding from God with
her immense chain of events, which has among its adamantine links all the follies,
heresies, murders, robberies, adulteries, incests, and rebellions, of which men and
devils have been, are, or ever shall be guilty. His own words, page 50, are,
"Necessity, in general, with all its extensive series of adamantine links in particular,
is, in reality, what the poets feigned of Minerva, the issue of Divine wisdom: [he
should have said the issue of the supreme God, by his own wise brain,] deriving its
whole existence from the free will of God; and its whole effectuosity from his neverceasing providence." Is not this insinuating, as plainly as decency will allow, that
every sin, as a link of the adamantine chain of events, has been hammered in heaven,
and that every crime "derives its whole existence from the free will of God?" Take
one more instance of the same Manichean doctrine:—
Page 64. Mr. Toplady having said that "he [God] casteth forth his ice like morsels,
and causeth his wind to blow," &c, adds, "Neither is material nature alone bound fast
in fate. All other things, the human will itself not excepted, are not less tightly bound,
i.e. effectually influenced and determined." Hence it is evident, that if this Calvinism
is true, when sinners send forth volleys of unclean and profane words, Calvin's God
has as "tightly bound" them to cast forth Manichean ribaldry, as the God of nature
binds the clouds to "cast forth his ice like morsels."

I would not be understood to demonstrate by the preceding quotations, that Mr.
Toplady designs to make God the author of sin. No: on the contrary, I do him the
justice to say, that he does all he can to clear his doctrines of grace from this dreadful
imputation. I only produce his own words to show that, notwithstanding all his
endeavours, this horrid Manichean consequence unavoidably flows from his Scheme
of Necessity.
———
SECTION II.
Mr. Toplady attempts to support his Scheme of Absolute Necessity by
philosophy—His philosophical error is overthrown by fourteen arguments—What
truth comes nearest to his error.
WE have taken a view of the Scheme of Necessity, and seen how it represents
God, directly or indirectly, as the first cause of all sin and damnation. Consider we
now how Mr. T. defends this scheme by rational arguments as a philosopher.
Page 22. "The soul is, in a very extensive degree, passive as matter is." Here Mr.
Toplady, in some degree, gives up the point. He is about to prove that the soul is not
self determined; and that, as our bodily organs are necessarily and irresistibly affected
by the objects which strike them; so our souls are necessarily and irresistibly
determined by our bodily organs, and by the ideas which those organs necessarily
raise in our minds, when they are so affected. Now, to prove this, he should have
proved that our souls are altogether as passive as our bodies. But, far from proving
it, he dares not assert it: for he allows that the soul is passive as matter, only "in a
very extensive degree;" and therefore, by his own concession, the argument on which
he is going to rest the notion of the absolute passiveness of the soul with respect to
self determination, will be at least in some degree groundless. But let us consider this
mighty argument, and see if Mr. T.'s limitation frees him from the charge of
countenancing materialism, "in a very extensive degree."
Page 22. "The senses are necessarily impressed by every object from without, and
as necessarily commove the fibres of the brain; from which nervous commotion,
ideas are necessarily communicated to, or excited in the soul; and by the judgment,
which the soul necessarily frames of those ideas, the will is necessarily inclined to
approve or disapprove, to act or not to act. If so, where is the boasted power of self
determination?"
This Mr. Toplady calls "a survey of the soul's dependence on the body." Page 27,
he enforces the same doctrine in these words: "The human body is necessarily
encompassed by a multitude of other bodies. Which other surrounding bodies,
animal, vegetable, &c, so far as we come within their perceivable sphere, necessarily
impress our nerves with sensations correspondent to the objects themselves. These

sensations are necessarily, &c, propagated to the soul, which can no more help
receiving them, and being affected by them, than a tree can resist a stroke of
lightning.
"Now, (1.) If all the ideas in the soul derive their existence from sensation; and,
(2.) If the soul depend absolutely on the body, for all those sensations; and, (3.) If the
body be both primarily and continually dependent on other extrinsic beings, for the
very sensations which it [the body] communicates to the soul; the consequence seems
to me undeniable, that neither man's mental, nor his outward operations are self
determined; but, on the contrary, determined by the views with which an infinity of
surrounding objects necessarily, and almost incessantly impress his intellect."
These arguments bring to my mind St. Paul's caution: "Beware, lest any man spoil
you through philosophy, and vain deceit." That Mr. T.'s scheme is founded on a vain
philosophy, will, I hope, appear evident to those who weigh the following remarks:—
I. This scheme is contrary to genuine philosophy, which has always represented
the soul as able to resist the strongest impressions of the objects that surround the
body; and as capable of going against the wind and tide of all the senses. Even
Horace, an effeminate disciple of Epicurus, could say, in his sober moments,
Justum et tenacem propositi virum, &c.
"Neither the clamours of a raging mob, nor the frowns of a threatening tyrant; neither
furious storms, nor roaring thunders can move a righteous man, who stands firm to
his resolution. The wreck of the world might crush his body to atoms, but could not
shake his soul with fear." But Mr. T.'s philosophy sinks as much below the poor
heathen's, as a man who is perpetually borne down and carried away by every object
of sense around him, is inferior to the steady man, whose virtue triumphs over all the
objects which strike his senses.
II. This doctrine unmans man. For reason, or a power morally to regulate the
appetites which we gratify by means of our senses, is what chiefly distinguishes us
from other animals. Now if outward objects necessarily bias our senses, if our senses
necessarily bias our judgment, and if our judgment necessarily bias our will and
practice, what advantage have we over beasts? May we not say of reason, what
heated Luther once said of free will; that it is an empty name, a mere nonentity? Thus
Mr. Toplady's "Scheme of Philosophical Necessity," by rendering reason useless,
saps the very foundation of all moral philosophy, and hardly allows man the low
principle of conduct which we call instinct in brutes: nay, the very brutes are not so
affected by the objects which strike their senses; but they often run away, hungry as
they are, from the food which tempts their eye, their nose, and their belly, when they
apprehend some danger, though their senses discover none. Beasts frequently act in
full opposition to the sight of their eyes; but the wretched scheme, which Mr. T.
imposes upon us as Christian philosophy, supposes that all men necessarily think,

judge, and act, not only "according to the sight of their eyes," but according to the
impressions made by matter, upon all their senses. How would heathenish fatalists
themselves have exploded so carnal a philosophy!
III. As it sets aside reason, so it overthrows conscience, and "the light which
enlightens every man that comes into the world." For of what use is conscience? Of
what use is the internal light of grace, which enlightens conscience within, if man is
necessarily determined from without; and if the objects which strike his senses,
irresistibly turn his judgment and his will; insomuch that he can no more resist their
impression "than a tree can resist the stroke of lightning?"
IV. As this scheme leaves no room for morality, so it robs us of the very essence
of God's natural image, which consists chiefly in self activity and self motion. For,
according to Mr. T.'s philosophy, we cannot take one step, no, not in the affairs of
common life, without an irresistible, necessitating impulse. Yea, with respect to self
activity, he represents us as inferior to our watches: they have their spring of motion
within themselves, and they can go alone, if they are wound up once in twenty-four
hours. But, if we believe Mr. T., our spring of motion is without us: nay, we have as
many springs of motion as there are objects around us; and these objects necessarily
wind up our will from moment to moment. For, by necessarily moving our senses,
they necessarily move our understandings; our understanding necessarily moves our
will; and our will necessarily moves our tongues, hands, and feet. Thus our will and
our body, like the wheels and body of a coach, never move but as they are moved,
and cannot help moving when they are acted upon. How different is this mechanical
religion from the spiritual religion which the learned and pious Dr. H. More
inculcates in these words:—"The first degree of the Divine image was self motion or
self activity. For mere passivity, or to be moved or acted by another, without a man's
will, &c, is the condition of such as are either dead or asleep; as to go of a man's self
is a symptom of one alive or awake. Men that are dead drunk may be haled, or
disposed of where others please." To be irresistibly acted upon is then to be "deprived
of that degree of life which is self activity, or the doing of things from an inward
principle of free agency; and therefore it is to be, so far, in a state of death."
Nor will Mr. T. mend the matter by urging that our understanding and our will are
first necessarily moved and determined by the objects which surround us. For the
motion of a coach drawn by horses, and driven by a coachman, is not the less
mechanical, because the smooth axletree, and the oiled wheels, being first set in
motion, move the whole coach by readily yielding to the impulse of the external
mover. Were such wheels as fill of consciousness and willingness as the mystic
wheels of Ezekiel's vision; yet, so long as they moved by absolute necessity, or by an
oil of willingness irresistibly applied to them from without, their motion would not
be more commendable than that of a well suspended and oiled wheel, which the
touch of your finger moves round its axis. It turns indeed freely and (according to
supposition) willingly: but yet, as it wills and moves irresistibly and passively, its

moving and willing are merely mechanical. So easy and short is the transition from
the scheme of absolute necessity to that of universal mechanism!
V. If Mr. T.'s scheme of necessity be true, all sin may be justly charged upon
Providence, who, by the "surrounding objects which necessarily impress our
intellect," causes sin as truly, and as irresistibly, as a gunner causes the explosion of
a loaded cannon, by the lighted match which he applies to the touch hole. And Eve
was unwise when she said, "The serpent beguiled me, and I did eat;" for she might
have said, "Lord, I have only followed the appointed law of my nature: for,
providentially coming within sight of the tree of knowledge, I perceived that 'the fruit
was good for food, and pleasant to the eye.' It necessarily impressed my nerves with
correspondent sensations; these sensations were necessarily and instantaneously
propagated to my soul; and my soul could no more help receiving these forcible
impressions, and eating in consequence of them, than a tree can resist a stroke of
lightning." I should be glad to know with what justice Eve could have been
condemned after such a plea, if Mr. T.'s scheme be true? Especially if she had urged,
as Mr. T. does, p. 14, that God's necessitation gives birth to "providence;" that is, "to
the all-directing superintendency of Divine wisdom and power, carrying the whole
preconcerted scheme into actual execution, by the subservient mediation of second
causes [such as the fair colour of the fruit, and the eye of Eve] which were created for
that end." Can any man say, that if Mr. T. be right, Eve would have "charged God
foolishly?"
However, if Eve did not know how to exculpate herself properly, according to the
doctrine of Divine necessitation, Mr. Toplady knows how to reduce his Gospel to
practice; and therefore, in a humorous manner, he justifies his illiberal treatment of
his opponent thus: p. 10, "Mr. Wesley imagines that, upon my own principles, I can
be no more than a clock. And if so, how can I help striking? He himself has several
times smarted for coming too near the pendulum." What a sweet and profitable
Gospel is this! Who would wonder, if all who love to "strike their fellow servants"
should embrace Mr. Toplady's system, as a comfortable "doctrine of grace," by which
sin may be humourously palliated, and striking sinners completely justified?
VI. It is contrary to Scripture: for, if man be necessarily affected, and irresistibly
wrought upon, or led by the forcible impressions of external objects, Paul spake like
a heretical free willer when he said, "All things [indifferent] are lawful for me; but
I will not be brought under the power of any." How foolish was this saying, if he
could "no more help being brought under the irresistible power of the objects which
surrounded him, than a tree can help being struck by the lightning?"
VII. It is contrary to common sense: how can God reasonably set life and death,
water and fire before us, and bid us choose eternal life, and living water, if
surrounding objects work upon us, as the lightning works upon a tree on which it
falls? And when the Lord commands the reprobates to choose virtue, after having
bound them over to vice by the adamantine chain of necessitation, does he not insult

over their misery, as much as a sheriff would do, who, after having ordered the
executioner to bind a man's hands, to fasten his neck to the gallows, and absolutely
to drive away the cart from under him, should gravely bid the wretch to choose life
and liberty, and bitterly exclaim against him for "neglecting so great" a deliverance?
VIII. It is contrary to the sentiments of all the Churches of Christ, except those of
necessitarian Rome and Geneva: for they all reasonably require us to renounce the
pomps of the world, and the alluring, sinful baits of the flesh. But if these pomps and
baits work upon us by means of our senses, as necessarily, and determine our will as
irresistibly as lightning shivers a tree, can any thing be more absurd than our
baptismal engagements? Might we not as well seriously vow never to be struck by
the lightning in a storm, as solemnly vow never to be led by, or follow the vanities
of the world and the sinful lusts of the flesh?
IX. It represents the proceedings of the day of judgment, as the most unrighteous,
cruel, and hypocritical acts, that ever disgraced the tribunal of a tyrant. For if God,
by eternal, absolute, and necessitating decrees, places the reprobates in the midst of
a current of circumstances, which carries them along as irresistibly as a rapid river
wafts a feather; if he encompasses them with tempting objects, which strike their
souls with ideas, that cause sin in their hearts and lives, as inevitably as a stroke of
lightning raises splinters in the tree which it shatters; and if we can no more help
being determined by these objects, which God's providence has placed around us on
purpose to determine us, than a tree can resist a stroke of lightning; it unavoidably
follows, that when God will judicially condemn the wicked, and send them to hell for
their sins, he will act with as much justice as the king would do, if he sent to the
gallows all his subjects who have had the misfortune of being struck with lightning.
Nay, to make the case parallel, we must suppose that the king has the absolute
command of the lightning, and had previously struck them with the fiery ball, that he
might subsequently condemn them to be hanged for having been struck, according
to his absolute decree.
Should the reader, who is not yet initiated into the mystery of the Calvinian
decrees, ask, if it be possible that rigid bound willers should fix so horrible a blot
upon the character of "the Judge of all the earth?" I answer in the affirmative; and I
prove, by the following words of Mr. Toplady, that, if Calvinism be true, the
pretended sentence which the Judge shall pass in the great day, will be only a
publication or ratification of the everlasting decrees, by which a Manichean deity
absolutely necessitates some men to repent and be saved, and others to sin and be
damned. "Christ," says Mr. Toplady, in his Zanch. p. 87, "will then properly sit as a
Judge; and openly publish, and solemnly ratify his everlasting decrees, by receiving
the elect, &c, into glory; and by passing sentence on the non-elect, [&c,] for their
wilful ignorance of Divine things, and their obstinate unbelief," &c. It is true that
after the word non-elect Mr. T. adds in a parenthesis these words, "not for having
done what they could not help." But it is equally true that he had no more right to add
this parenthesis, than I have to say that the lightning is at my command: for,

throughout his Scheme of Necessity, he attempts to prove that man is not "self
determined," but irresistibly determined by some other being, viz. by God, who
absolutely determines him by "second causes created for that end;" forcible causes
these, whose impressions are so strong, that we "can no more help receiving them
[and being determined by them] than a tree can resist a stroke of lightning." Beside,
if the non-elect are damned "for their obstinate unbelief," as Mr. T. tells us in his
quotation; and if it be as impossible for them to believe as to make a world, (an
absurd maxim this, which is inculcated by rigid bound willers,) it is evident that the
non-elect can no more help their unbelief, than they can help their incapacity to create
a world.
X. Mr. Toplady's Scheme of Necessity places matter and its impressions far above
spirit and its influence. If his philosophy be true, every material object around us, by
making necessary, irresistible impressions upon our minds, necessarily determines
our will, and irresistibly impels our actions. According to this system, therefore, we
cannot resist the powerful influence of matter: but, if we believe the Scriptures, we
can "resist the Holy Ghost, and do despite to the Spirit of grace." Now, what is this,
but to represent matter, (which is the God of the materialists, and the evil God of the
Manichees,) as more active, quick, and powerful than spirit? Yea, than the Holy
Spirit?
Mr. Toplady may indeed say that the material objects, by which we are absolutely
determined, are only God's tools, by which God himself determines us: but, though
this salvo may so far reconcile the Scheme of Necessity to itself; it will never
reconcile it to such scriptures as these:—"Ye do always resist the Holy Ghost, as your
fathers did. I would have gathered you, and ye would not." And, what is still worse,
it represents God as working Manichean iniquity by common adulterers and robbers,
as forcibly as a miller grinds his corn, by the use he makes of a current of air or a
stream of water.
XI. The Scheme of Philosophical Necessity which I attack, supposes that God, to
maintain order in the universe, is obliged to necessitate all events, from the wagging
of a dog's tail, or the rise of a particle of dust, to the murder of a king, or the rise of
an empire. Thus Mr. T. tells us, in his preface to Zanchius, p. 4, "Bishop Hopkins did
not go a jot too far in asserting," that "not a dust flies on a beaten road, but God
raiseth it, conducts its uncertain motion, and, by his particular care, conveys it to the
certain place he had before appointed for it: nor shall the most fierce and
tempestuous wind hurry it any farther." I object to this puerile system: (1.) Because
it absurdly multiplies God's decrees; rendering them not only as numerous as the
sands on the sea shore, and the particles of dust on beaten roads, but also as countless
as all the motions of each grain of sand and particle of dust in all ages. At this rate,
a large folio volume could not contain all the decrees of God concerning the least
particle of dust; its rises and falls; its stops and hinderances; its situations and
modifications; its whirlings to the right, or to the left, &c, &c. And, (2.) Because it
represents God as being endued with less wisdom than a prudent king, who can

maintain good order in his kingdom without making particular laws or decrees to
necessitate every eructation of his drunken soldiers, or every puff of his smoking
subjects; and without ordaining every filthy jest which is uttered from the ale bench,
appointing every loud invective which disturbs Billingsgate, and predestinating every
wry face which the lunatics make in Bedlam.
XII. But what I chiefly dislike in this scheme, is its degrading all human souls in
such a manner as to make them receive their moral excellence and depravity from the
contexture of the brains by which they work, and from the place of the bodies in
which they dwell. Insomuch, that all the difference there is between one who thinks
loyally, and one who thinks otherwise; between one who believes that Christ is God
over all, and one who believes that he is a mere creature, consists only in the make
and position of their brains. Supposing, for example, that a gentleman has honourable
thoughts of his king and of his Saviour, and is ready, from a principle of loyalty and
faith, to defend the dignity of George the Third, and the divinity of Jesus Christ:
supposing also, that another gentleman breaks, without ceremony, these two
evangelical precepts, "Honour the king,—Let all the angels of God worship him"
[Christ;] I ask, Why is their moral and religious conduct so opposite? Is it because
the first gentleman's free-willing soul has intrinsically more reverence for the king
and for our Lord? Because he keeps his heart more tender by faith and prayer, and his
conscience more devoid of prejudice, through a diligent improvement of his talent,
or through a more faithful use of his free agency, and a readier submission to the light
that enlightens every man? No such thing; if Mr. T.'s scheme be true, the whole
difference consists in "mud walls," and external circumstances.
Page 33, "The soul of a monthly reviewer, if imprisoned within the same mud
walls which are tenanted by the soul of Mr. John Wesley, would, similarly
circumstanced, reason and act, (I verily think,) exactly like the bishop of Moorfields."
And, pp. 34, 35, he adds, "I just now hinted the conjecture of some, that a human
spirit incarcerated in the brain of a cat, would probably both think and behave as that
animal does. But how would the soul of a cat acquit itself if inclosed in the brain of
a man? We cannot resolve this question with certainty, any more than the other."
Admirable divinity! So Mr. Toplady leaves the orthodox in doubt: (1.) Whether when
their souls, and the souls of cats, shall be let out of their respective brains or prisons,
the souls of cats will not be equal to the souls of men. (2.) Whether, supposing the
soul of a cat had been put in the brain of St. Paul, or of a monthly reviewer, the soul
of "puss" would not have made as great an apostle as the soul of Saul of Tarsus; as
good a critic as the soul of the most sensible reviewer. And, (3.) Whether, in case the
"human spirit" [of Isaiah] "were shut up in the skull of a cat, puss would not,
notwithstanding, move prone on all four, purr when stroked, spit when pinched, and
birds and mice be her darling objects of pursuit," p. 34. Is not this a pretty large
stride, for the first, toward the doctrine of the sameness of the souls of men with the
souls of cats and frogs? Wretched Calvinism, new-fangled doctrines of grace, where
are you leading your deluded admirers? your principal vindicators? Is it not enough
that you have spoiled the fountain of living waters, by turning it into the muddy

streams of Zeno's errors? Are ye also going to poison it by the absurdities of
Pythagoras' philosophy? What a side stroke is here inadvertently given to these
capital doctrines:
God breathed into Adam the breath of life, and he became a living soul,"—a soul
made "in the image of God," and not in the image of a cat: "the spirit of the beast
goeth downward to the earth: but the spirit of man goeth upward: it returns to God
who gave it," with all intention to judge and reward it according to its moral works.
But I must do Mr. Toplady justice: he does not yet recommend this doctrine as
absolutely certain. However, from his capital doctrine, that human souls have no free
will, no inward principle of self determination; and from his avowed opinion, that the
soul of one man, placed in the body of another man, "would, similarly circumstanced,
reason and act exactly like" the man in whose mud walls it is lodged; it evidently
follows: (1.) That had the human soul of Christ been placed in the body and
circumstances of Nero, it would have been exactly as wicked and atrocious as the
soul of that bloody monster was. And, (2.) That if Nero's soul had been placed in
Christ's body, and in his trying circumstances, it would have been exactly as virtuous
and immaculate as that of the Redeemer: the consequence is undeniable. Thus, the
merit of the man Christ did not in the least spring from his righteous soul, but from
his "mud walls," and from the happiness which his soul had of being lodged in a
"brain peculiarly modified." Nor did the demerit of Nero flow from his free agency
and self perversion; but only from his "mud walls," and from the infelicity which his
necessitated soul had of being lodged in an "ILL-constructed vehicle," and placed on
that throne on which Titus soon after deserved to be called the darling of mankind.
See, O ye engrossers of orthodoxy, to what absurd lengths your aversion to the liberty
of the will, and to evangelical worthiness, leads your unwary souls! And yet, if we
believe Mr. Toplady, your scheme, which is big with these inevitable consequences,
is Christian philosophy, and our doctrine of free will is "philosophy run mad!"
XIII. If our thoughts and actions necessarily flowed from the modifications of our
brains, and from the impressions of the objects around us, it would necessarily
follow, that as most men, throughout the whole world, see the sun bright, snow
white, and scarlet red: or as most men taste aloes bitter, vinegar sour, and honey
sweet; so most men would think, speak, and act nearly with the same moral
uniformity which is perceivable in their bodily organs, and in the objects which affect
those organs: and it would be as impossible to improve in virtue, by a proper exertion
of our powers, and by a diligent use of our talents, as it is impossible to improve the
whiteness of the snow, or our power to see it white, by a diligent use of our sight. At
this rate too, conversion would not be so much a reformation of our spiritual habits
as a reformation of our brains.
XIV. But the worst consequences are yet behind: for if God works upon our souls
in the same manner in which he works upon matter; if he raises our ideas, volitions,
and passions, as necessarily as a strong wind raises the waves of the sea, with their

roar, their foam, and their other accidents; in a word, if he works as absolutely and
irresistibly upon spirit as he does upon matter; it follows that spirit and matter, being
governed upon the same principles, are of the same nature; and that if there be any
difference between the soul and the body, it is only such a difference as there is
between the tallow which composes a lighted candle, and the flame which arises out
of it. The light flame is as really matter as the heavy tallow and the ponderous
candlestick; and all are equally passive and subject to the laws of absolute necessity.
Again:—
If virtue and vice necessarily depend on the modification of our brains, and the
objects which surround us; it follows that the effect will cease with the cause, and
that bodily dissolution will consign our virtue or vice to the dust, into which our
brains and bodily organs will soon be turned; and that when the souls of the
righteous, and the souls of the wicked, shall be removed from their "mud walls," and
from the objects which surround those mud walls, they will be (nearly at least) on a
level with each other, if they are not on a level with the souls of cats and dogs.
Lest Mr. Toplady's admirers should think that prejudice makes me place his
mistakes in too strong a light, I shall close these arguments by the judgment of the
monthly reviewers. In their Review for 1775, they give us the following abridged
account of Mr. Toplady's Scheme of Necessity:—
"The old controversy concerning liberty and necessity has lately been renewed:
Mr. Toplady avows himself a strenuous and very positive champion on the side of
necessity, and revives those arguments which were long since urged by Spinoza,
Hobbes, &c, [two noted infidels, or rather Atheistical materialists.] It is somewhat
singular in the history of this dispute, that those who profess themselves the friends
of revelation, should so earnestly contend for a system which unbelievers have very
generally adopted and maintained. This appears the more strange, when we consider
that the present asserters of necessity manifest a very visible tendency to materialism.
Fate and universal mechanism seem to be so nearly allied, that they have been usually
defended on the same ground, and by the same advocates. Mr. Toplady indeed admits
that the two component principles of man, body and soul, 'are not only distinct but
essentially different from each other.' But it appears, in the sequel of his reasoning,
that he has no high opinion of the nature and powers of the latter, [the soul.] 'An
idea,' he observes, 'is that image, form, or conception of any thing which the soul is
impressed with from without;' and he expressly denies that the soul has any power
of framing new ideas, different from or superior to those which are forced upon it by
the bodily senses. 'The soul,' he affirms, 'is, in a very extensive degree, passive as
matter itself.' On his scheme, the limitation, with which he guards this assertion, is
needless and futile."
While this Monthly Review is before me, I cannot help transcribing from it two
other remarkable passages. The one occurs four pages after the preceding quotation.
The correspondents of the reviewers give them an account of an absurd and

mischievous book, written by some wild Atheistical philosopher abroad, who thinks
that all matter is alive, that the earth is a huge animal, and that we feed upon it, as
some diminutive insects do upon the back of an ass. "His moral doctrine," say the
reviewers, "is of a piece with the rest: the result of his reasoning on this subject is,
in his own words, 'Man, in every instant of his duration, is a passive instrument in the
hands of necessity.' Then let us drink and drive care away, drink, and be merry, as
the old song says; which is the practical application." I would not be understood to
charge this application upon Mr. Toplady; I only mention it, after the reviewers, as
a natural consequence of his system of necessity.
The other passage is taken from the Review of Dr. Hartley's [3] Theory of the
Human Mind, published by Dr. Priestley, who pleads as strongly necessity as Mr.
Toplady himself.
"Materialism," say the reviewers, "has been, from early ages, considered as one
of the chief bulwarks of Atheism. Accordingly, while Epicurus, and Hobbes, and
their disciples, have endeavoured to defend it, Theists and Christians have pointed
their batteries against it. But we learn from Dr. Priestley that perception, and all the
mental powers of man, are the result of such an organical structure as that of the
brain. How would Epicurus, how would Collins have triumphed, had they lived to
see this point [that the mental powers of man result from such an organical structure
as that of the brain] given up to them, even by a Christian divine! Another discovery,
very consonant to the first, is, that the whole man becomes extinct at death. For this
concession Atheists will likewise thank him, as it has been one of the chief articles
of their creed from the beginning of the world. Let us suppose, with Dr. Priestley,
that all the mental powers of Julius Cesar result from the organical structure of his
brain. This organical structure is dissolved, and the whole man, Julius Cesar,
becomes extinct; the matter of this brain, however, remains, but it is not Julius Cesar;
for he (ex hypothesi) is wholly extinct."
Having produced a variety of arguments, which, I trust, will altogether have
weight enough to sink Mr. Toplady's Scheme of Necessity to the bottom of the sea
of error, where a vain philosophy begat it on a monstrous body of corrupted divinity,
I shall conclude this section by setting my seal to the truths which border most upon
Mr. Toplady's error, and by which he is deceived, according to the old saying,
Decipimur specie recti, "We embrace falsehood under the deceitful appearance of
some truth."
Mr. Toplady is certainly in the right, when he asserts that there is a close
connection between our soul and body; and that each has a reciprocal influence on
the other. We readily grant that a cheerful mind is conducive to bodily health, and
that

Corpus onustum
Hesternis vitiis animum quoque prægravat una,
Atque affigit humo divinæ particulam auræ.—HOR.
"The soul, which dwells in a body oppressed with last night's excess, is clogged with
the load which disorders the body." Nor do we deny that, in a thousand cases, our
bodies and our circumstances may prevent the full exertion of our spiritual powers,
as the lameness of a horse, or its natural sluggishness, added to the badness of the
road, may prevent the speed which a good rider could make if he had a better horse
and a better road. But to carry this consideration as far as Mr. Toplady does, is as
absurd as to suppose that the skill and expedition of a rider depend entirely on his
beast, and on the goodness of the road. We likewise allow, that sometimes the soul
may be as much overpowered by a disordered, dying body, as a rider, who is
irresistibly carried away by a mad horse, or lies helpless under the weight of a dying
horse. But, in such cases, we do not consider the soul as accountable; as neither
delirious persons, nor those who are dying of a paralytic stroke, are answerable for
their actions and omissions in such peculiar circumstances.
In all other cases history furnishes us with a variety of examples of men, who,
through a faithful use of their talents, have overcome the infelicity of their
constitution and circumstances; while others, by a contrary conduct, have perverted
the most happy constitution, and the most fortunate circumstances in life. Thus
Socrates, by improving his light, mastered an unhappy constitution, which in his
youth carried him to violent anger, and an undue gratification of bodily appetites.
And thus Solomon, by not improving his light, in his old age made shipwreck of the
wisdom, temperance, and piety, that distinguished him in his youth. So Nero outlived
the happy dispositions which made him shine in the former part of his life. And
Manasses, by "humbling himself before the God of his fathers," overcame in his old
age the horrid and abominable propensities which constituted him a monster of
iniquity in his youthful days.
Likewise, with respect to the circumstances in which we are placed by Providence,
I grant they have a considerable weight in the turn of our affections. Nevertheless,
this weight is by no means such as Mr. T. supposes. Diogenes might be as proud in
his tub, as Alexander in his magnificent palace. A gown and a band may cover a
revengeful clergyman, while a star and garter shine on a benevolent courtier.
Cornelius turned to God in the army; and the sons of Eli went after Satan in the
temple. Domitian and Marcus Antoninus filled the same throne; where the one
astonished the universe by his wickedness, as the other did by his virtue. Abraham
and Agathocles were humble in the midst of riches; and too many beggars are proud
in the depth of poverty. Some men are content in a sordid cottage; while others
murmur in the most splendid palaces. The treasurer of the queen of Ethiopia was (it
seems) converted in the vanity of a heathen court; while Judas was perverted in the
company of Christ and his fellow apostles. In short, while thousands, like Absalom,
have turned out bad, notwithstanding the best instructions; numbers, like the

Philippian jailer, have turned out well, maugre the worst education. Such is the power
of free grace and free will. To lay therefore so much stress upon external
circumstances is to undo by overdoing, and to wiredraw the truth till it is refined into
error.
Upon the whole, we have Scripture and experience on our side when we assert that
reason, conscience, the "light which [in various degrees] enlightens every man," the
general assistance of Divine grace, and the peculiar or providential helps of God our
Saviour, are more than sufficient savingly to overrule the infelicity of our bodily
constitution, and our circumstances in life, if we are not wilfully and perversely
wanting to ourselves; for "of them to whom less is given, less will be required:" and
the advantages or disadvantages under which we labour, shall all be taken into the
account of our evangelical worthiness or unworthiness, in the day when God shall
judge us according to the several editions of his everlasting Gospel, and according
to the good or bad use which we make of his talents of nature and grace.
———
SECTION III.
Remarks upon the manner in which Mr. T. attempts to support his Scheme of
Necessity from Scripture—Twelve keys to open the scriptures on which he founds
that scheme.
WE have seen how Mr. T. has propped up his system by philosophical arguments;
let us now see how he does it by Scriptural proofs. Page 54, he says, "No man can
consistently acknowledge the Divine authority of the Scriptures, without—being an
absolute necessitarian." To demonstrate this strange proposition, he produces, among
many more, the passages which mention the case of Joseph and his brethren, the Lord
and Pharaoh, Eli and his sons, Absalom and his father's wives, Shimei and David,
Christ and his crucifiers, &c. As I have shown, in other publications, that these
scriptures, when taken in connection with the context and the tenor of the Bible,
perfectly agree with the doctrines of justice, which are inseparably connected with
the doctrine of free will in man, and just wrath in God; I shall not swell this tract by
vain repetition, especially as Mr. T. does not support by argument the sense which
he fixes on these passages. However, that the public may see what method he follows
in trying to vindicate his error from Scripture, I shall present my readers with some
keys, by which they will easily open the scriptures which he misapplies, and discover
the rotten foundation of Calvinism.
FIRST KEY. Detaching a passage of Scripture from the context, that what God does
for particular reasons may appear to be done absolutely, and from mere sovereignty,
is a polemical stratagem, commonly used by the Calvinists. The first passage which
Mr. T. produces draws all its apparent conclusiveness from this artful method:—

Page 56. "I withheld thee from sinning against me," Gen. xx, 6. By quoting this
detached clause, Mr. T. would insinuate that while God absolutely ordains some men
to sin, he absolutely withholds other men from sin. To see that his conclusion is
unscriptural, we need only read the whole verse:" God said to him [Abimelech] in a
dream, Yea, I know that thou didst this in the INTEGRITY OF THY HEART, for I also
withheld thee from sinning against me, therefore I suffered thee not to touch her."
Now, who that adverts to the words in capitals, does not see that God's keeping
Abimelech from sinning, that is, from marrying Abraham's wife, was a REWARD of
Abimelech's INTEGRITY, as well as of Abraham's piety? Therefore, this very text
proves, that God rewards upright free will with restraining grace, as well as with
glory; and not that man has no free will, and that he is made willing to work
righteousness, or to commit sin, as necessarily as puppets are made to move to the
right or to the left by the show man, who absolutely causes and manages their steps.
Take another instance of the same stratagem,—
Page 66. "The Lord of hosts hath sworn, i.e. hath solemnly and immutably
decreed, saying, Surely as I have thought, so shall it come to pass; and as I have
purposed, so shall it stand." Here Mr. Toplady breaks off the quotation, and leaves
out what follows, "that I will break the Assyrian," that is, the wicked in general, but
particularly Sennacherib, the proud, blaspheming king of Assyria, whose immense
army was cut off in one night by an angel; "and upon my mountains tread him Under
foot," &c. By this means Mr. T. makes his hasty readers believe that God speaks of
a Calvinian, absolute decree, founded upon Antinomian grace and free wrath; and not
of a judicial, retributive decree, founded upon the humility of the righteous, and the
desert of the wicked; though, verse 13, &c, the decree, and its cause, are thus
expressly mentioned:—"Thou hast said in thy heart, I will ascend into heaven, &c,
I will be like the Most High, &c. Yet thou shalt be brought down to hell." When Mr.
T. has hidden these keys to the doctrine of justice which we defend, it is easy for him
to apply to his doctrine of free wrath the peremptoriness of God's decree, and
accordingly he triumphs much in these words:—"This is the purpose which is
purposed upon all the earth, &c. For the Lord of hosts hath purposed, and who shall
disannul it? And his hand is stretched out, and who shall turn it back?" Isa. xiv, 24,
&c. "Who shall disannul God's purpose?" (adds Mr. T.) "Why, human free will to be
sure! Who shall turn back God's hand? Human self determination can do it with as
much ease as our breath can repel the down of a feather!" This argument is full
fraught with absurdity. Did we ever assert that when free will has obstinately sinned,
it can reverse an absolute decree of punishment? Do we not, on the contrary,
maintain the proper exertion of justice in opposition to the Calvinian dreams of
absolute election and reprobation, according to which the salvation of some notorious
impenitent sinners is now actually finished, and the damnation of some unborn
infants is now absolutely secured?
Page 67. By a similar method Mr. T. tries to prove the doctrine of necessitating
free wrath, thus:—"I have smitten you with blasting and mildew. I have sent you the
pestilence. Your young men have I slain with the sword!" Amos iv, 7-10. But he

forgets to tell us that this severity is not Calvinistical and diabolical, but righteous
and judicially retributive; for the persons thus punished are said, just before, to be
wicked men, "who oppress the poor, who crush the needy, who say to their masters,
Bring [strong drink] and let us drink," Amos iv, 1. Therefore all that can be inferred
from these, and a thousand such scriptures, is, that when free agents have obstinately
sinned, punishment overtakes them whether they will or not. And when the Calvinists
ground their Manichean notions of a wrathful, absolute sovereignty in God upon such
conclusions, they expose their good sense as much as I should expose my reason, if
I said, "I can demonstrate that all robbers are absolutely necessitated to go on the
highway, because, when they are caught and condemned, they are absolutely
necessitated to go to the gallows."
SECOND KEY. Because God can do a thing, and does it on particular occasions, Mr.
T. and his adherents infer that he does it always. Thus, to prove that God necessarily
turns the hearts of all men, at all times, and in all places, to sin or to righteousness,
Mr. T. produces the following text:—
Page 65. "Even the king's heart is in the hand of the Lord, as the rivers of water:
and he turneth it whithersoever he will, Prov. xxi, 1. Odd sort of self determination
this!" We never denied the supreme power, which God has even over the hearts of
proud kings, who generally are the most imperious of men. When he will absolutely
turn their will for the accomplishment of some providential design, his wisdom and
omnipotence can undoubtedly do it. Thus, by letting the Philistines loose upon Saul's
dominions, God turned his heart, and made him change his design of immediately
surrounding and destroying David. Thus he turned the heart of Ahasuerus from his
purpose of destroying the Jews, by the providential reading of the records, which
reminded the king of the obligation he was under to Mordecai. Thus he turned the
heart of Pharaoh toward Joseph, by giving Joseph wisdom to explain his prophetic
dream. Thus, again, he turned the heart of Nebuchadnezzar from his purpose of
destroying Daniel and all the wise men in Babylon, by enabling Daniel to tell and
open the king's mysterious vision. And when the king of Assyria was bent upon
making war against the Israelites and the Ammonites, and cast lots to know which
he should destroy first, Rabbah or Jerusalem, God providentially ordered the lot to
fall upon guilty Jerusalem, Isa. x, 6, 7; Ezek. xxi, 21, &c. For, in such cases, "the lot
is cast into the lap" without an eye to the Lord, "but the whole disposing thereof is
of the Lord," Prov. xvi, 33. But these peculiar interpositions of Providence no more
prove that God absolutely turns the hearts of all kings, and of all men in all things,
and on all occasions, as Mr. T.'s system supposes, than a farrier's drenching now and
then a horse, in peculiar circumstances, proves that all horses throughout the world
never drink but when they are drenched.
THIRD KEY. The necessitarians confound our inability to do some or all things,
with an inability to do any thing. Thus Mr. T. attempts to prove that we can do
nothing but what we are necessitated to do, and that "Christ himself was an absolute
necessitarian," by the following argument:—

Page 71. "Thou canst not make one hair white or black. Your Father, &c, makes
his sun to rise on the evil and on the good, and sendeth rain on the just and the
unjust. Surely, man can neither promote nor hinder the rising of the sun, nor the
falling of the rain." But to conclude that all things are absolutely necessary, because
we cannot alter the colour of our hair, command the clouds, and hasten sun rising, is
as absurd as to conclude that a dyer cannot absolutely alter the colour of the silks
which he dyes, because he cannot change the colour of his own hair, or eyes. It is as
ridiculous as to infer that we cannot move a pebble, because we cannot stir a
mountain; that we cannot turn our eyes like men, because we cannot turn our ears
like horses; and that we have no immediate command of our thoughts and hands,
because we have no immediate command of the clouds and the sun. When Mr. T.
imposes such a philosophy upon us, is he not as grossly mistaken as Mons. Voltaire,
his companion in necessitarianism, who gives us to understand, that because pear
trees can bear no fruit but pears, men can bear no moral fruit but such as they actually
produce, and that fate fixes our thoughts in our brains, as necessarily as nature fixes
our teeth in our jaw bones? How absurd is a system of philosophy, which a Voltaire
and a Toplady are obliged to prop up by such weak arguments as these!
FOURTH KEY. The Calvinists suck Scriptural metaphors, till they imbibe the blood
of error instead of "the sincere milk of the word!" And, if I might compare Scripture
comparisons to rational animals, I would say, that Mr. T. makes them go upon all
four. Hence it is that he says,—
Page 58, "Man is born unto trouble, as the sparks fly upward, Job v, 7: and I am
apt to think, sparks ascend by necessity." By this method of arguing, I can
demonstrate that Christ was clothed with feathers; for he says, I would have gathered
you as a hen gathers her brood. "And I am apt to think" that a hen is covered with
feathers. However, I grant to Mr. T. that there is a necessity of fallen nature:
according to this necessity, man is born to die, and in the meantime he is exposed to
the troubles which naturally accompany mortality. But there are a thousand troubles
which flow from immorality, and which God puts it in man's power to avoid. To deny
this, is to deny the following scriptures:—"He that will love his life, and see good
days, let him refrain his tongue from evil. Let him eschew evil, and do good; let him
seek peace and ensue it, 1 Pet. iii, 10, 11. Whoso keepeth his mouth and his tongue,
keepeth his soul from troubles," Prov. xxi, 23. It is therefore absurd and unscriptural
to suppose, that, because we cannot avoid every trouble in life, all canting gossips are
absolutely bound to bring upon themselves all the troubles which their slanderous,
lying tongues pull down upon their own heads.
FIFTH KEY. If there occur in the Bible a poetical expression, founded upon some
common, though erroneous opinion, to which the sacred penmen accommodate their
language in condescension to the vulgar, Calvinism fixes upon that expression, and
produces it as a demonstration of what she calls ORTHODOXY. Thus Mr. T., p. 57,
builds his scheme on the following texts:—

The stars in their courses fought against Sisera, Judges v, 20. It is as absurd to
prove fatalism from these words, as it would be to prove that the earth is the fixed
centre of our planetary system, by quoting the above-mentioned words of our blessed
Lord, "Your Father makes his sun to rise on the just." The best philosophers, as well
as Christ, to be understood by the common people, say, agreeably to a false
philosophy, The sun rises, though they know that it is the earth which turns round on
her axis toward the fixed sun. As we say the crown, when we mean "the reigning
king;" and put heaven for "the King of heaven:" so Deborah poetically said in her
song, The stars in their courses, for "the providential power which keeps the planets
in their courses." Herein she, probably, adapted her language to some false notions
of astrology, which the Israelites had received from the Egyptians. And all that she
meant was that God had peculiarly assisted the Israelites in their battle with Sisera.
SIXTH KEY. As the necessitarians build their doctrine upon poetical expressions,
so they do upon proverbial sayings. Thus, p. 88, Mr. Toplady endeavours to support
the doctrine of absolute necessity, or of the Calvinian decrees, by these words of our
Lord:—
"There shall not a hair of your head perish, Luke xxi, 18, i.e. before the appointed
time." But this scripture does not prove that God from all eternity made particular
decrees, to appoint that men should shave so many times every week, and that such
and such a hair of our head or beard should be spared so long, or should be cut off
after having grown just so many days. This text is only a proverbial phrase, like that
which is sometimes used among us: "I will not give way to error a hair's breadth."
As this expression means only, "I will fully resist error;" so the other only means,
"You shall be fully protected." Therefore to build Calvinian necessity upon such a
scripture, is to render the pillars of Calvinism as contemptible as the hairs which the
barber wipes off his razor, when he shaves my mistaken opponent.
SEVENTH KEY. The word shall frequently implies a kind of necessity, and a
forcible authority: thus a master says to his arguing servant, "You shall do such a
thing: I will make you do it, whether you will or not." Mr. Toplady avails himself of
this idea, to impose his scheme of necessity upon the ignorant. I say upon the
ignorant, because he quotes again and again passages, where the word shall has
absolutely no place in the original. For example:—
Pages 84, 87, 92, he tries to prove that Christ was "an absolute necessitarian," by
the following texts:—I send unto you prophets, &c, and some of them ye SHALL kill,
and some of them SHALL ye scourge. One of you, &c, SHALL betray me. Ye all SHALL
be offended because of me. Other sheep I have which are not of this fold; them also
[from a principle of superior kindness, or of remunerative favour] I MUST bring; and
they SHALL hear my voice. I MUST, and they SHALL: what is this but double
necessity?" In these, and in many such scriptures, the word ye shall kill, &c, in the
original is a BARE future tense. And for want of such a tense in English, we are
obliged to render the words which are in that tense by means of the words shall or

will. These auxiliary words are often used indiscriminately by bur translators, who
might as well, in the preceding texts, have rendered the Greek verbs WILL kill, WILL
scourge, WILL betray, WILL be offended, WILL hear my voice. Therefore, to rest
Calvinism upon such vague proofs is to rest it upon a defect in the English language,
and upon the presumption that the reader is perfectly unacquainted with the original.
EIGHTH KEY. As Mr. T.'s scheme partly rests upon a supposition that his readers
are unacquainted with the Greek grammar; so it supposes that they are perfect
strangers to ancient geography.
Hence it is that he says, p. 89, "Our Lord knew her [the woman of Samaria] to be
one of his elect: and that she might be converted precisely at the very time appointed,
he must needs go through the territory of Samaria, John iv, 4." Mr. Whitefield builds
his peculiar orthodoxy on the same slender foundations, where he says, "Why must
Christ needs go through Samaria? Because there was a woman to be converted
there." (See his Works, vol. iv, p. 356.) Now the plain reason why our Lord went
through Samaria was, that he went from Jerusalem to Galilee; and as Samaria lies
exactly between Judea and Galilee, he must needs go through Samaria, or go a great
many miles out of his way. Absurdity itself, therefore, could hardly have framed a
more absurd argument.
NINTH KEY. One of the most common mistakes on which the Calvinists found
their doctrine is, confounding a necessity of consequence with an absolute necessity.
A necessity of consequence is the necessary connection which immediate causes have
with their effects, immediate effects with their causes, and unavoidable consequences
with their premises. Thus, if you run a man through the heart with a sword, by
necessity of NATURAL consequence he must die: and if you are caught, and convicted
of having done it like an assassin, by necessity of LEGAL consequence you must die.
Thus again: if I hold that God, from all eternity, absolutely fixed his everlasting wrath
upon others, without any respect to their works; by necessity of LOGICAL consequence
I must hold that the former were never children of wrath, and must continue God's
pleasant children while they commit the most atrocious crimes; and that the latter
were children of wrath while they seminally existed, together with the man Christ,
in the loins of sinless Adam, before the fall.
Now these three strong necessities of consequence do not amount to one grain of
Calvinian, absolute necessity; because, though the above-mentioned effects and
consequences necessarily follow from their causes and premises, yet those causes and
premises are not absolutely necessary. To be more plain: though a man, whom you
run through the heart to rob him without opposition, must die; and though you must
suffer as a murderer for your crime, yet this double necessity does not prove that you
were absolutely necessitated to go on the highway, and to murder the man. Again:
though you must (indirectly at least) propagate the most detestable errors of Manes,
(i.e. the worship of a double-principled Deity,) if you preach a God made up of
absolute, everlasting love to some, and of absolute everlasting wrath to others; yet

you are not necessitated to do this black work; because you are by no means
necessitated to embrace and propagate this black principle of Calvin. Once more: by
necessity of consequence, a weak man who drinks to excess is drunk; yet his
drunkenness is not Calvinistically necessary; because, though the man cannot help
being drunk if he drinks to excess, yet he can help drinking to excess: or, to speak in
general terms, though he cannot prevent the effect, when he has admitted the cause;
yet he can prevent the effect by not admitting the cause. However, Mr. Toplady,
without adverting to this obvious and important distinction, takes it for granted that
his readers will subscribe to his doctrine of absolute necessity, because a variety of
scriptures assert such necessity of consequence as I have just explained. Take the
following instances:—
Page 83. "How can ye escape the damnation of hell?" These words of Christ do
not prove Calvinian reprobation and absolute necessity; but only that those who will
obstinately go on in sin, shall (by necessity of consequence) infallibly meet with the
damnation of hell. Page 91. "If the Son shall make you free, [and he shall make us
free, if we will continue in his word,] ye shall [by necessity of consequence] be free
indeed." Again, p. 92, "Why do ye not understand my speech? Even because [while
you hug your prejudices] ye cannot hear my word" [with the least degree of candour.]
This passage does not prove Calvinian necessity; it declares only that while the Jews
were biassed by the love of honour, rather than by the love of truth, by necessity of
consequence, they could not candidly hear, and cordially receive Christ's humbling
doctrine. Thus he said to them, "How can ye believe, who receive honour one of
another?" (Ibid.) "He that is of God heareth God's words; ye therefore hear them not,
because ye are not of God." Here is no Calvinism, but only a plain declaration, that
by necessity of consequence no man can serve two masters; no man can gladly
receive the truths of God, who gladly receives the lies of Satan. (Ibid.) "Ye believe
not, because ye are not of my sheep:" that is, you eagerly follow the prince of
darkness. "The works of your father, the devil, ye will [4] do;" and therefore, by
necessity of consequence, ye cannot do the works of God; ye cannot follow me; ye
cannot rank among my sheep. Again:—
Page 93. "I give my sheep eternal life, and they shall never perish, John x, 28; i.e.
their salvation is necessary, and cannot be hindered." True: it is necessary, but it is
only so by necessity of consequence: for damnation follows unbelief and
disobedience, as punishment does sin; and eternal salvation follows faith and
obedience, as rewards follow good works. But this no more proves that God
necessitates men to sin or to obey, than hanging a deserter, and rewarding a
courageous soldier, prove that the former was absolutely necessitated to desert, and
the latter to play the hero. Once more:—
Page 94. "I will pray the Father, and he shall give you another Comforter,—whom
the world CANNOT receive" [as a comforter without a proper preparation.] Now this
no more proves that the world cannot absolutely receive the Comforter, than my
asserting that Mr. Toplady could not take a degree at the university, before he had

learned grammar, proves that he was for ever absolutely debarred from that literary
honour. If the reader be pleased to advert to this distinction, between necessity of
consequence and absolute necessity, he will be able to steer safe through a thousand
Calvinian rocks.
TENTH KEY. The preceding remarks lead us to the detection of another capital
mistake of the orthodox, so called. They perpetually confound natural necessity with
what may (improperly speaking) be called moral necessity. By natural necessity,
infants are born naked, and colts are foaled with a coat on; men have two legs, horses
four, and some insects sixteen. And by moral necessity, servants are bound to obey
their masters, children their parents, and subjects their king. Now can any thing be
more unreasonable than to infer that servants can no more help obeying their masters,
than children can help being born with two hands? Is it not absurd thus to confound
natural and moral necessity? This however Mr. T. frequently does; witness the
following scriptures, which he produces in defence of absolute necessity:—
Page 62, &c. "He [the Lord] made a decree for the rain, and a way for the
lightning of the thunder. By the breath of God frost is given, Job. He maketh grass
to grow. He giveth snow like wool: he scattereth the hoar frost like ashes. Who can
stand before his cold? He causes his wind to blow. Fire and hail, snow and vapour,
&c, fulfil his word," Psalms. From these and the like circumstances, Mr. T. infers that
all things happen "by a necessity resulting from the will and providence of the
supreme First Cause."
That nothing happens independently on that cause, and on the providential laws
which God has established, we grant. But this does not prove at all the Calvinian
necessity of all our actions. Nor does it prove that man, who is made in God's image,
cannot, within his narrow sphere, frequently exert his delegated power at his own
option, by making and executing his own decrees.
If Mr. T. denies it, I appeal to his own experience and candour. Can he not, by a
good fire, reverse in his apartment God's decree of frost in winter; and by a candle
can he not in his room reverse God's decree of darkness at midnight? Can he not, by
icy, cooling draughts, elude the decree of heat in summer? Nay, cannot a gardener,
by skilfully distributing heat to vegetables in a hot house, force a pine apple to ripen
to perfection in the midst of winter? And by means of a watering pot can he not
command an artificial rain to water his drooping plants in the greatest drought of
summer? Again: cannot a philosopher, acquainted with the secret laws of nature,
imitate, as often as he pleases, most decrees of the God of nature? Can he not form
and collect dews, by raising artificial vapours in an alembic? Can he not, when he has
a mind, cause diminutive thunder and lightning by means of an electrical machine?
Can he not create ice, snow, and hoar frost, by nitrous salts? Can he not produce little
earthquakes, by burying in the ground iron filings and sulphur mixed with water?
And while he raises a wind by managing a communication of rarified air with
condensed air, cannot a smith do it without half the trouble by working his bellows?

Once more: cannot a physician do in the little world within you, what a philosopher
does without you in the world of nature? By availing himself of some natural law, is
it not in general as much in his power, if you submit to his decrees, to raise an
artificial blister on your back, as it is in your gardener's to raise a salad in your
garden? By skilfully setting the powers of nature at work, can he not cleanse your
intestines, as yonder farmer scours his ditches? Can he not, in general, assuage his
pains by lenitives, or lull them asleep by opiates? Can he not, through his
acquaintance with the means by which God preserves the animal world, often
promote the secretion of your fluids, and supply the want of those which are
exhausted? Nay, can you not do it yourself by using that cheap medicine, exercise,
and by taking those agreeable boluses and pleasant draughts which you call meat and
drink? To say that nature cannot be, in many respects, assisted, and even improved
by art, is to say that there are neither houses nor cities in the world; neither shoes on
our feet, nor clothes on our back. And to affirm that the works of art are as absolutely
necessary as the works of nature, is to confound nature and art, and to advance one
of the most monstrous paradoxes that ever disgraced human reason.
ELEVENTH KEY. Confusion reigns in every corner of Babel. Another capital
mistake of the necessitarians consists in their confounding prophetic certainty with
absolute necessity. An illustration will explain my meaning:—
Mr. Toplady discovers a boy who is absolutely bent upon theft. From his
knowledge of the force of indulged habits, he foresees and foretels that the boy will
one day come to the gallows; and his prediction is fulfilled. The question is, Did Mr.
T.'s foresight, or his prophecy, necessitate the thievish boy to indulge his wicked
habit; and might not that boy have done like many more? Might he not have
reformed, and died in his bed? Calvinism answers in the negative; but reason and
Scripture agree to declare that a clear foresight, and a bare prophecy, are not of an
absolutely necessitating nature; and that, of consequence, it is as absurd to confound
absolute necessity with certainty of prophecy, [if I may use this expression,] as it is
to confound the free abode of the keepers in Newgate, with the necessary abode of
the felons who are confined there under bars and locks: in a word, it is as absurd as
to confound the necessity of an event with the certainty of it. Your awkward servant
has, at various times, broken you a number of china plates: that the plates are broken
is certain; but that they were Calvinistically broken, that is, that your servant could
no ways avoid breaking them all, precisely in the manner, place, and instant in which
they were broken, is a proposition as absurd as the proof which Mr. T., page 83,
draws from the following sentences of the Scriptures, to demonstrate that our Lord
was Calvinistically necessitated to lay down his life for us:—"How then shall the
Scriptures be fulfilled, that thus it must be? Matt. xxvi, 54. All this was done that the
Scriptures of the prophets might be fulfilled," verse 56. To do these passages justice,
we should consider three things:—
1. The necessity of fulfilling the Scriptures with respect to our Lord, could never
amount to the least degree of absolute, Calvinian necessity; for our Lord was no more

obliged to give us the Scriptures in order to fulfil them, than Mr. T. is bound to give
me a thousand pounds in order to get my thanks.
2. When we meet with such sayings as these, "This that is written must yet be
accomplished in me: the Scripture must be fulfilled," &c, if they relate to Christ, they
only indicate a necessity of resolution, if I may use this expression. Now, a necessity
of resolution is the very reverse of absolute necessity; because a resolution is the
offspring of free will, and may be altered by free will; whereas Calvinian necessity
never admits of a liberty or power to do a thing otherwise than it is done. I resolve
to go out this evening, and I write my resolution; but this does not imply any absolute
necessity: FIRST, because I am at perfect liberty not to make such a resolution; and,
SECONDLY, because I am at perfect liberty to break it, and I shall certainly do it, if
some sufficient reason detains me at home.
Take a nobler example: God resolved to give Abraham and his seed the land of
Canaan "for an everlasting possession;" and the Divine resolution is written, Gen.
xvii, 8, and xlviii, 4. But this does not imply the least degree of Calvinian necessity:
for, (1.) Reason dictates that God was no ways obliged to form such a resolution;
and, (2.) Experience teaches us, that the obstinacy of the Jews has obliged him to
make them "know the breach" of his written resolution, Num. xiv, 34. Accordingly,
they are scattered over all the world, instead of enjoying the promised land "for an
everlasting possession."
3. When prophetical sayings refer to the wicked, as in the following texts, This
cometh to pass, that the word might be fulfilled, which is written in the law, They
hated me without a cause: the son of perdition is lost; that the Scriptures might be
fulfilled. They believe not on him, that the saying of Esaias might be fulfilled, Lord,
who has believed our report? These and the like passages denote only a prophetic
necessity, founded upon God's bare foresight of what will be, but might as well (nay,
better) have been otherwise. Thus I prophesy that through logical necessity I shall (in
full opposition to orthographical necessity) put a colon, instead of a full point, at the
end of the paragraph I am now writing: but this double necessity of prophecy and
logic is so far from absolutely necessitating me, that I have almost a mind to follow
the rules of punctuation, and to show, by this mean, that I am as much at liberty to
reverse my prophetic, logical decree, as God was to reverse his prophetic, vindictive
decree, "Yet forty days and Nineveh shall be destroyed" (:)
However, my decree is accomplished. What was an hour ago a future contingency,
is now matter of fact. The preceding period is concluded without a full point as
certainly as God exists. Should Mr. T. object that I could foresee this contingent
event, because I had a mind to bring it about: I reply, That this does not invalidate my
proof: for, (1.) I foresaw this little event as contingent, and depending on my liberty,
and of consequence I could not foresee it as absolutely necessary. (2.) I have a clear
foresight of many things, in which I have no hand at all. Thus I foresee that a man,
condemned to be hanged for murder, shall certainly be hanged, whether I do the

executioner's office or not. Though the murderer might be reprieved; though he might
make his escape, or poison himself before the day of execution; yet, from my
knowledge of the law, of the king's aversion to murder, of the strength of the prison,
and of the particular care taken of condemned criminals, my foreknowledge that the
condemned murderer shall be hanged, amounts to a very high degree of certainty.
Now, if I, whose foreknowledge, compared to the foreknowledge of God, is no more
than a point to the infinity of space; if I, who am so short sighted, can, with such a
degree of certainty, foresee an event which is not absolutely necessary; is it not
absurd, I had almost said impious, to suppose that God's foreknowledge of events,
which are not absolutely necessary, may amount to absolute necessity? Cannot God
foresee future events without necessitating them, a thousand times more clearly than
I can foresee what I am sure I shall not ordain, much less necessitate, namely, that
Mr. T.'s prejudice will hinder him from treating Mr. W. with the respect due to an
aged, laborious minister of Christ?
To deny that God's certain knowledge of future events is consistent with our
liberty, because we cannot understand how God can certainly foresee the variations
of our free will; to deny this, I say, is to deny the existence of all the things which we
cannot fully comprehend. And at this rate, what is it that we shall not deny? What is
it that we perfectly understand? Is there one man in ten thousand that understands
how astronomers can certainly foretel the very instant in which an eclipse will begin?
But does this ignorance of the vulgar render astronomical calculations less real or
certain? And may not God (by the good leave of the necessitarians) surpass all men
in his foreknowledge of the actions of free agents, as much as Sir Isaac Newton
surpassed all the Hottentots in his foreknowledge of eclipses?
From these remarks it appears, that all the difficulties which the Calvinists have
raised, with respect to the consistency of Divine foreknowledge and human free will,
arise from two mistakes: the FIRST, of which consists in supposing that the simple,
certain knowledge of an event, whether past, present, or future, is necessarily
connected with a peculiar influence on that event; and the SECOND consists in
measuring God's foreknowledge by our own, and supposing that because we cannot
prophesy with absolute certainty, what free-willing creatures will do to-morrow,
therefore God cannot do it. A conclusion this, which is as absurd as the following
argument:—"We cannot create a grain of sand, nor comprehend how God could
create it, and therefore God could neither create a grain of sand, nor comprehend how
it was to be created."
I have dwelt so long upon this head, because it is the strong hold of the Calvinists,
from which Mr. T. seems to bid defiance to every argument; witness his assertion,
p. 80, "Foreknowledge, undarkened by the least shadow of ignorance, and superior
to all possibility of mistake, is a link which draws invincible necessity after it." To the
preceding arguments, which, I trust, fully prove the contrary, I shall add one more,
which is founded on the plain words of Scripture.

So sure as the Bible is true, Mr. T. is mistaken; and God's foreknowledge, far from
being connected with "invincible necessity," may exist, not only with respect to an
event which is not necessary, but also with respect to an event which is so contingent,
that it never comes to pass. Take a proof of it:—
We read, 1 Sam. xxiii, 10-12, that David, while he was in the city of Keilah, heard
that Saul designed to come and surprise him there. "Then said David, O Lord God
of Israel, &c, will Saul come down as thy servant has heard? And the Lord said, HE
WILL COME DOWN. Then David said, Will the men of Keilah deliver me into the hand
of Saul? And the Lord said, THEY WILL DELIVER THEE UP." When David had received
this double information he went out of Keilah, and when Saul heard it he did not
come to Keilah, neither did the men of Keilah deliver him to Saul. From this
remarkable occurrence we learn, (1.) That future, contingent events are clearly seen
of God. (2.) That this foresight of God has not the least influence on such events. (3.)
That God can foretel such events as contingent. And, (4.) That neither Scripture
prophecy, nor Divine foreknowledge, has the least connection with Mr. T.'s scheme
of absolute, invincible necessity; since God fore-knew that, if David stayed in Keilah,
Saul would come down, and the men of Keilah would deliver David into his hands.
But so far were this clear foreknowledge and peremptory prophecy of God from
"drawing invincible necessity after" them, that Saul did not come to Keilah; neither
did the men of Keilah deliver David into his hands. I flatter myself, that if the reader
attend to these arguments, he will see that Mr. T.'s doctrine of an absolute connection
between the certain foreknowledge of events, and their invincible necessity, is
contradicted by experience, reason, and Scripture.
TWELFTH KEY. Because no child can help being born, when the last pang of his
mother forces him into the light; and because no man can possibly live when the last
pang of death forces his soul into eternity, the necessitarians conclude that our every
intermediate action, from our birth to our death, is irresistibly brought about by the
iron hand of necessity. But is not their conclusion as absurd as the following
argument: "John the Baptist could not speak when he was newly born, nor could he
do it when the executioner had cut off his head; absolute necessity hindered him from
forming articulate sounds in the moment of his birth, and at the instant of his death;
and therefore all the days of his life absolute necessity made him move his tongue
when he spake?" Let us see how Mr. T. handles this wonderful argument.
Pages 102, 118. "Birth and death are the era and the period, whose interval
constitutes the thread of man's visible, existence on earth. Let us examine whether
those important extremes be or be not unalterably fixed by the necessitating
providence of God." And by and by we are asked, "if the initial point from whence
we start, and the ultimate goal which terminates our race, be Divinely and
unchangeably fixed; is it reasonable to suppose that any free will, but the free will of
Deity alone, may fabricate the intermediate links of the chain?" That is, in plain
English, "Does not God alone fabricate our every action, good or bad, from our
cradle to our grave?"

Page 107, &c. Mr. T. produces such scriptures as these, to prove that the free will
of Deity alone fabricates the link of our birth:—"He [Jacob] said, Am I in God's stead
to give [a barren woman] children? They are my sons, whom God has given me. Thy
hands have made me and fashioned me. Thou art he that took me out of the womb.
Lo, children are a heritage of the Lord. Thou hast covered me, &c, in my mother's
womb. In thy book all my members were written. God has fixed an exact point of
time, for the accomplishment of all his decrees: among which fixed and exact points
of time, are a time to be born, and a time to die."
All these passages prove only, (1.) That when a woman is naturally barren, like
Rachel or Sarah, an extraordinary interposition of God's providence is necessary to
render her fruitful. (2.) That the fruitfulness of woman, as that of our fields, is a gift
of God. (3.) That children grow in the womb, and come to the birth, according to the
peculiar energy of those laws, which God, as the God of nature, has made for the
propagation of animals in general, and of man in particular. And, (4.) That as there
is a time to be born, namely, in general nine months after conception; so there is a
time to die, which, in the present state of the world, is seventy or eighty years after
our nativity, if no peculiar event or circumstance hastens or retards our birth and our
death.
That this is the genuine meaning of the scriptures produced by Mr. T., I prove by
the following arguments:—
1. God could never Calvinistically appoint the birth of all children, without
Calvinistically appointing their conception, and every mean conducive thereto:
whence it undeniably follows, that (if Calvinism is true) he absolutely appointed, yea,
necessitated all the adulteries and whoredoms, with all the criminal intrigues and
sinful lusts of the flesh, which are inseparably connected with the birth of base-born
children. Now this doctrine makes God the grand author of all those crimes, and
represents him as the most inconsistent of all lawgivers; since, by his moral decrees
he forbids, and by his Calvinian decrees he enjoins, whoredom and adultery, in order
to fabricate the link of the birth of every bastard child.
2. The experience of thousands of virgins shows, that, by keeping themselves
single, they may prevent the birth of a multitude of children; and their parents may
do it too, for St. Paul says, "He that standeth steadfast in his heart, having no [moral]
necessity, [from his daughter's constitution, or his own low circumstances] but hath
power over his own will, and hath so decreed in his heart, that he will keep his virgin,
doth well."
3. If women have conceived, by their carelessness or cruelty they frequently may
so oppose one law of nature to another, as to reverse the decree of nature concerning
the maturity of the fruit of the womb: nor can Mr. T. avoid the force of this
conclusion otherwise than by saying that God necessitates such cruel mothers to

destroy their unborn children, to fulfil the absolute decree which condemns their
unhappy embryos never to come to birth.
When Mr. T. has tried to prove that God has Calvinistically appointed the birth of
all children, he tries to demonstrate that the manner, moment, and circumstances of
every body's death are so absolutely fixed, that no man can possibly live longer or
shorter than he does. These are some of his arguments:—
Page 110. "The time drew near that Israel MUST die, Gen. xlvii. 20." Yes, he must
die by necessity of consequence: for he was quite worn out; his age, which is
mentioned in the preceding verse, being one hundred and forty-seven years. We never
dream that old decrepit men are immortal. Again:—
Pages 111, 113. "Is there not an appointed time to man upon earth? In whose hand
is the soul of every living thing? Man's days are determined; the number of his
months is with thee: thou hast appointed his bounds, which he cannot pass. All the
days of my appointed time will I wait till my change come, Job vii, 1; xiv, 5-14.
Which of you by taking thought can add one cubit to his term of life? Matt. vi, 27."
None of these scriptures proves that the free will of Deity alone has absolutely
fabricated the link of every man's death. They only indicate, (1.) That God has fixed
general bounds to the life of vegetables and animals; for as the aloe vegetates a
hundred years, so wheat vegetates scarce twelve months: and as men in general lived
seven or eight hundred years before the flood; so now "the days of our life are three
score years and ten; and if, by reason of strength, they are four score years, yet is their
strength then but labour and sorrow, so soon passeth it away, and we are gone," Psa.
xc, 10. (2.) That as no man lived a thousand years before the flood; so no man lives
two hundred years now. And, (3.) That when we are about to die by necessity of
consequence, &c, we cannot, without an extraordinary interposition of Providence,
suspend the effect of this general decree, "Dust thou art, and unto dust shalt thou
return." But to infer from such passages that we cannot in general shorten our days
by not taking a proper care of ourselves, or by running headlong into danger, is acting
over again the part of the old deceiver, who said, "Cast thyself down, [from the
pinnacle of the temple,] for it is written," &c. From such Turkish philosophy, and
murderous conclusions, God deliver weak, unwary readers!
Two arguments will, I hope, abundantly prove the falsity of this doctrine: the FIRST
is, God does not so fabricate the link of our death, but we may, in general, prolong
our days by choosing wisdom, and shorten them by choosing folly. Is not the truth
of this proposition immovably founded upon such scriptures as these? "If thou
seekest her [wisdom] as silver, then shalt thou understand every good path: length of
days is in her hand," while untimely death is in the hand of fool hardiness, Prov. ii,
4, 9; iii, 16. "Keep my commandments, for length of days, and long life, and peace
shall they add unto thee, Prov. iii, 1, 2. Honour thy father and mother, that thou
mayest live long on the earth, Eph. vi, 3. If thou wilt walk in my ways, then will I
lengthen thy days, 1 Kings iii, 14. Their feet run to evil: they lay wait for their own

blood, and lurk privily for their own lives. So are the ways of every one that is greedy
of gain; which taketh away the life of the owners thereof, Prov. i, 16, &c. A sound
heart is [in many cases] the life of the flesh; but envy, the rottenness of the bones,"
Prov. xiv, 30. Hence so many persons shorten their days by obstinate grief; for "the
sorrow of the world worketh death." What numbers of men put an untimely end to
their lives by intemperance, murder, and robbery, and make good that awful saying
of David, "Bloody and deceitful men shall not live out half their days," Psalm lv, 23.
What multitudes verify this doctrine of the wise man, "The fear of the Lord
prolongeth days, but the years of the wicked shall be shortened," Prov. x, 27. Does
not the psalmist pray, "O my God, take me not away in the midst of my days?" Psalm
cii, 24. Does he not say, "As a snail which melteth, so let the wicked pass away like
the untimely fruit of a woman?" And was not this the case of the disobedient
Israelites in the wilderness, who committed "the sin unto bodily death?" Is not this
evident from 1 Cor. x, "Neither let us commit fornication, as some of them also
committed, and fell in one day three and twenty thousand?" &c. Nay, was not this the
case of many of the Corinthians themselves? "For this cause [because he that
receiveth the Lord's Supper unworthily, eateth and drinketh judgment to himself,]
many are weak and sickly among you, and many sleep," [i.e. die,] 1 Cor. xi, 30.
My SECOND argument is taken from reason. If God has absolutely appointed the
untimely death of all, who shorten their own days, or the days of others, by
intemperance, filthy diseases, adultery, murder, robbery, treason, &c, &c, he has also
absolutely appointed all the crimes by which their days are shortened; and has
contrived all the wars and massacres, by which this earth is become a field of blood.
I have heard of some Indians who worship a horned grinning idol, with a huge mouth
split from ear to ear. But the preaching a God, who has planned and necessitated all
the crimes that ever turned the world into an Aceldama, and a common sewer of
debauchery, is an honour that the Manichees and the orthodox, so called, may claim
to themselves.
Should Mr. T. answer, that although "the free will of the Deity alone may
fabricate" adultery, murder, and every intermediate link of the chain of necessity; and
that although the generation and death of a child conceived in adultery, and cut off
by murder, is "Divinely and unchangeably fixed;" yet God is not at all the author of
the adultery and murder; I desire to know how we can cut the Gordian knot, and
divide between adultery and the generation or conception of a child born in adultery;
and between the murder of such a child, and its untimely death caused by the cruelty
of its unnatural mother.
From the whole, if I am not mistaken, we may safely conclude, (1.) That the birth
and death of all mankind take place according to some providential laws. (2.) That
God, in a peculiar manner, interposes in the execution or suspension of these laws,
with respect to the birth of some men: witness the birth of Isaac, Samuel, John the
Baptist, &c. (3.) That he does the same with respect to the untimely death of some,
and the wonderful preservation of others, as appears by the awful destruction of

Ananias, Sapphira, Herod, and by the miraculous preservation of Moses in the Nile,
of Daniel in the den of lions, of Jonah in the whale's belly, and of Peter in the prison.
(4.) That if neither the first nor the last link of the chain of human life is, in general,
fabricated by the absolute will of God, it is unreasonable to suppose that "the free
will of Deity alone fabricates the intermediate links." (5.) That to carry the doctrine
of providence so far as to make God absolutely appoint the birth and death of all
mankind, with all their circumstances, is to exculpate adulterers and murderers, and
to charge God with being the principal contriver, and grand abettor of all the
atrocious crimes, and of all the filthy, bloody circumstances which have accompanied
the birth and death of countless myriads of men: and therefore, (6.) That the doctrine
of the absolute necessity of all events, which is commonly called absolute
predestination, is to be exploded as unscriptural, irrational, immoral, and big with the
most impious consequences. However, Mr. T. seems ready to conclude that the death
of every man is absolutely predestinated, because the "fall of a sparrow" is not
beneath the notice of our heavenly Father: and that he thinks so, appears from his
producing the following texts in defence of absolute necessity:—
Pages 81-87. "Are not two sparrows sold for a farthing? And one of them shall not
fall on the ground without your Father, Matt. x, 29. Not one of them, &c, is forgotten
before God, Luke xii, 6." These, and the like scriptures, do not prove that God made
particular decrees from all eternity, concerning the number of times that a sparrow
should chirp, the number of seeds that it should eat, and the peculiar time and manner
of its death. They prove only that God's providence extends to their preservation; and
that they rise into existence or fall according to some law of God's making, the effect
of which he can suspend, whenever he pleases. If you shoot a sparrow, it falls indeed
according to this natural law of our Father, "that an animal mortally wounded shall
fall;" but it by no means follows that you were necessitated thus to wound it. When
the Emperor Domitian spent his time in catching and killing flies, those insects fell
a sacrifice to his childish and cruel sport, according to this general decree of
Providence, "In such circumstances a man shall have power to kill a feebler animal."
But to suppose that from all eternity God made absolute decrees that Domitian
should lock himself up in his apartment, and kill twenty-three flies on such a day, and
forty-six the next day—that he should wring off the head of one which was six weeks
old, and with a pin impale another which was three months, six hours, and fifteen
minutes old; or to imagine that before the foundation of the world, the Almighty
decreed that three idle boys should play the truant such an afternoon, in order to seek
birds' nests; that they should find a sparrow's nest with five young ones; that they
should torment one to death, that they should let another fly away, that they should
starve the third, feed the fourth, and give the fifth to a cat, after having put its eyes
out, and plucked so many feathers out of its tender wings; to suppose this, I say, is
to undo all by overdoing. It is absurd to ascribe to God the cruelty of Nero, and the
childishness of Domitian, for fear he should not have all the glory of St. John's love,
and Solomon's wisdom. In a word, it is to make "the Father of lights" exactly like the
prince of darkness—the evil principle of the Manichees, who is the first cause of all
iniquity and wo. Who can sufficiently wonder that any good man should be so

dreadfully mistaken as to call such a scheme a Christian scheme! a doctrine
according to godliness! a Gospel! and the genuine Gospel too! And when Mr. T.
charges us with Atheism, because we cannot bow to the first cause of all evil, does
he not betray as much prejudice as the heathens did, when they called the primitive
Christians Atheists, merely because the disciples of Christ bore their testimony
against idol gods?
Mr. T. produces many passages of Scripture beside those which I have
animadverted upon in this section; but as they are equally misapplied, one or another
of the twelve keys with which I have presented the public, will easily rescue all of
them from Calvinian bondage.
———
SECTION IV.
An answer to the capital objections of the necessitarians against the doctrine of
liberty.
IF I have broken the unphilosophical and unscriptural pillars on which Mr. T.
builds his temple of philosophical and Christian necessity, I have nothing to do now
but to answer some plausible objections, by which the necessitarians puzzle those
who embrace the doctrine of liberty.
OBJECTION FIRST. And first, they say, that "if God had not secured every link
of the chain of events, it would fall to pieces; and the events which God wants
absolutely to bring about, could not be brought about at all; while those which he
designs absolutely to hinder, would take place in full opposition to his decrees."
ANSWER. But we deny these consequences: for, 1. Nothing that God determines
absolutely to hinder shall ever come to pass. Thus he has absolutely decreed that the
gates of hell shall never totally prevail against or destroy his Church, that is, all true
Christians; and therefore, there will always be some true Christians upon earth. It is
his absolute will that all who "by patient continuance in well doing seek for glory,"
shall have eternal life; and that all who finally neglect so great salvation shall feel his
wrathful indignation; and therefore none shall pluck the former out of the hands of
his remunerative mercy, and none shall pluck the latter out of the hands of his
vindictive justice.
2. God has ten thousand strings to his providential bow, and ten thousand bridles
in his providential hand, to curb and manage free agents, which way soever they
please to go: and therefore, to suppose that he has tightly bound all his creatures with
cords of absolute necessity, for fear he should not be able to manage them if they had
their liberty; to suppose this, I say, is to pour upon Divine Providence the same
contempt which a timorous gentleman brings upon himself when he dares not ride

a spirited horse any longer than a groom leads him by the bridle, that he may not run
away with his unskilful rider.
3. If things had not happened one way, they might have happened another way.
Supposing, for example, God had absolutely ordered that Solomon should be David's
son by Bathsheba; this event might have taken place without his necessitating David
to commit adultery and murder. For Providence might have found out means for
marrying Bathsheba to David before she was married to Uriah: or God might have
taken Uriah to heaven by a fever, and David could legally have married his widow.
Again: if neither Caiaphas nor Pilate had condemned our Lord, he could have made
his life an offering for sin, by commanding the clouds to shoot a thousand lightnings
upon his devoted head, and to consume him as Elijah's sacrifice was consumed on
Mount Carmel.
4. The pious author of Ecclesiasticus says, with great truth, that "God has no need
of the sinful man." To suppose that the chain of God's providence would have been
absolutely broken if Manasseh or Nero had committed one murder less than they did,
is to ascribe to the old murderer and his servants an importance of which Manes
himself might have been ashamed. Although God used Nebuchadnezzar Alexander,
and Attila, to scourge guilty nations, and to exercise the patience of his righteous
servants, he was by no means obliged to use them. For he might have obtained the
same ends by the plague, the famine, or the dreadful ministry of the angel who cut
off the first born of the Egyptians, and the numerous army of Sennacherib. I flatter
myself that these four answers fully set aside the first objection of the necessitarians:
pass we on to another.
OBJECTION SECOND. "If God had not necessitated the fall of Adam, and secured
his sin, Adam might have continued innocent; and then there would have been no
need of Christ and of Christianity. Had Adam stood, we should have been without
Christ to all eternity: but believers had rather be born in sin, than be Christless: they
had rather be sick, than have nothing to do with their heavenly Physician, and with
the cordials of his sanctifying Spirit." [5]
ANSWER. It is absurd to insinuate that the Father necessitated Adam to sin, in order
to make way for the indwelling of his Word and Spirit in the hearts of believers. For
if Adam was made in the image of God; if God is that mysterious, adorable, Supreme
Being, whom the Scriptures call Father, Word, and Holy Ghost; if the Father gave
his Word and light to Adam in paradise, and shed abroad Divine love in his heart by
the Holy Ghost given unto him; Adam was full of the Word and Spirit of God by
creation. And although the eternal Word was not Adam's Redeemer, yet he was
Adam's life and light; for Christ, considered as the Word of God, was the wisdom and
power of sinless man, just as he is the wisdom and power of holy believers. The
reason why man needed not the atoning blood of the Lamb in a state of innocence
was because the holy Lamb of God lived in his heart, and, jointly with the Spirit of
love, maintained there the mystical kingdom of righteousness, peace, and joy in the

Holy Ghost. To suppose, therefore, that if Adam had not sinned he would have had
nothing to do with the Word and Spirit of the Father, is as absurd as to fancy that if
people did not poison themselves, they would have had nothing to do with health and
cheerfulness. And to intimate that God necessarily brought about the sin of Adam,
in order to make way for the murder of his incarnate Son, is as impious as to
insinuate that our Lord impelled the Jews to despise the day of their visitation, in
order to secure the opportunity of weeping over the hardness of their hearts. If God
necessitated the mischief, in order to remedy it, the gratitude of the redeemed is
partly at an end; and the thanks they owe him are only of the same kind with such as
Mr. Toplady would owe me, if I wantonly caused him to break his legs, and then
procured him a good surgeon to set them. But what shall we say of the nonredeemed? Those unfortunate creatures whom Mr. Toplady calls "the reprobate?"
Are there not countless myriads of these, according to his unscriptural gospel? And
what thanks do these owe the evil Manichean God, who absolutely necessitates them
to sin, and absolutely debars them from any saving interest in a Redeemer, that he
may send them without fail to everlasting burnings? How strangely perverted is the
rational taste of Mr. T., who calls the doctrine of absolute necessity, which is big with
absolute reprobation, absolute wickedness, and absolute damnation, a comfortable
doctrine! a doctrine of grace! May we not expect next to hear him cry up midnight
gloom as meridian brightness?
But to return: if it was necessary that Adam should sin in order to glorify the
Father, by making way for the crucifixion of the Lamb of God; is it not also
necessary that believers should sin in order to glorify God more abundantly by
"crucifying Christ afresh, and putting him again to open shame?" Will they not, by
this means, have greater need of their Physician, make a fuller trial of the virtue of
his blood, and sing louder in heaven? O, how perilous is a doctrine, which, at every
turn, transforms itself into a doctrine of light, to support the most subtle and
pernicious tenet of the Antinomians, "Let us sin that grace may abound!"
Mr. Toplady, who has only hinted at the two preceding objections, triumphs much
in that which follows: it shall therefore appear clothed m his own words. In the
contents of his book he says, "Methodists, [he gives this name to all who oppose his
Scheme of Necessity,] Methodists, more gross Manicheans than Manes himself." The
proof occurs, page 144, in the followings words:—
OBJECTION THIRD. "The old Manicheism was a gentle impiety, and a slender
absurdity, when contrasted with the modern Arminian improvements on that system.
For, which is worse? To assert the existence of two independent beings, and no more;
or, to assert the existence of about one hundred and fifty millions of independent
beings, all living at one time, and most of them waging successful war on the designs
of him that made them? Even confining ourselves to our own world, it will follow
that Arminian Manicheism exceeds the paltry oriental quality, at the immense rate
of 150,000,000 to two—without reckoning the adult self determiners of past
generations."

ANSWER. This argument, cast into. a logical mould, will yield the following
syllogism:—
Every being, able to determine himself is an independent being, and of
consequence a god.
According to the doctrine of free will, every accountable man is a being able to
determine himself.
Therefore, according to the doctrine of free will, every accountable man is an
independent being, and consequently a god. Hence it follows, that If Manes erred by
believing there were two gods, those who espouse the doctrine of free will are more
gross Manicheans than Manes himself; since they believe that every man is a god.
Observe Mr. Toplady's consistency! Indeed, when he attacks Mr. W. and
Arminianism, no charges (be they ever so contradictory) come amiss to him. In his
Historic Proof, Arminianism is Atheism; and in his Scheme of Necessity,
Arminianism is a system which supposes countless myriads of gods! But, letting this
pass, I observe that the preceding syllogism is a mere sophism; the first proposition,
on which all the others depend, being absolutely false; witness the following appeals
to common sense:—
Is a horse independent on his master, because he can determine, himself to range
or lie down in his pasture? Is Mr. Toplady independent on his bishop, because he can
determine himself to preach twice next Sunday, or only once, or not at all? Is a
captain independent on his general, because he can determine himself to stand his
ground, or to run away in an engagement? Are soldiers independent on their colonel,
because they determined themselves to list in such a company? Is a negro slave
independent on his master, or is he a little god, because, when he lies down, he can
determine himself to do it on the left side, or on the right? Is a highwayman a god,
because he can determine himself to rob a traveller, or to let him pass without
molestation? In a word, are subjects independent on their sovereign, because they can
determine themselves to break or to keep the laws of the land?
Every one of the preceding questions pours light upon the absurdity of Mr.
Toplady's argument. But that absurdity will appear doubly glaring if you consider
three things: (1.) All free agents have received their life and free agency from God,
as precious talents, for the good or bad use of which they are accountable to his
distributive justice. (2.) All free agents are every moment dependent upon God, for
the preservation of their life and free agency; there being no instant in which God
may not resume all his temporary talents, by requiring their souls of them. (3.) He has
appointed a day in which he will judge the world in righteousness, by Jesus Christ:
then shall he publicly convince all moral agents of their dependence on his goodness
and justice, by graciously rewarding the righteous, and justly punishing the wicked,
according to their works. (4.) In the meantime, he makes them sensible of their

dependence, by keeping in his providential hand the "staff of their bread," and the
thread of life; saying to the greatest of them, "Ye are gods, [in authority over others,]
but ye shall die like men: and after death comes judgment." It is as ridiculous,
therefore, to suppose that, upon the scheme of free will, men are independent beings,
as to assert that prisoners, who are going to the bar to meet their lawgiver and judge,
are independent upon his supreme authority, because those who are going to be
condemned for robbery or murder, determined themselves to rob or murder, without
any Antinomian, impulsive decree made by their judge; and because those who are
going to be rewarded for their obedience, were not necessitated to obey as a wave is
necessitated to roll along, when it is irresistibly impelled by another wave.
However, Mr. Toplady sings the song of victory, as if he had proved that, upon the
Arminian scheme of free will, every man is an independent being, and a god. "Poor
Manes!" says he, "with how excellent a grace do Arminians call thee a heretic! And,
above all, such Arminians, (whereof Mr. J. Wesley is one,)as agree with thee in
believing the attainability of sinless perfection here below: or, to use the good old
Manichean phrase, who assert that the evil principle may, be totally separated from
man in this present life!"
The reader will permit me to make a concluding remark upon this triumphant
exclamation of Mr. Toplady. I have observed, that Manes believed there are in the
Godhead two co-eternal principles: (1.) The absolute sovereignty of free grace, which
necessitates men to good. And, (2.) The absolute sovereignty of free wrath, which
necessitates them to evil. Nevertheless, Manes was not so mistaken as to suppose that
the good principle in his Deity was weaker than the bad principle; and that the latter
could never be dislodged by the former from the breast of one single elect person.
Manes had faith enough to believe that now is the day of salvation, and that Christ
(and not death or a temporary hell) saves good Christians from their sins.
Accordingly he asserted that nothing unholy or wicked can dwell with the goodprincipled God; and that none shall inherit eternal life, but such as so concur with the
heavenly light, as to have the works of darkness destroyed in their souls. And
therefore he maintained, with St. Paul, that we must be "sanctified throughout," and
that our souls must be found at death "blameless and without spot or wrinkle" of sin;
and he held, with St. John, that he who is "fully born of God [the good principle]
sinneth not, but keepeth himself, and the wicked principle toucheth him not," so as
to lead him into iniquity. Now, if Mr. Toplady so firmly believes in the evil principle,
as to assert, that though believers are ever so willing to have no other Lord but the
good-principled God, yet this God can never destroy before death the works of the
sin-predestinating God in their hearts; and if, on the other hand, the wicked principle
completely destroys all good in all reprobates, even in this life; is it not evident that
Mr. Toplady's charge may be justly retorted; [6] and that, as he ascribes so much more
power to the evil principle than to the good, he carries the sovereignty of the evil
principle farther than Manes himself did; and is (to use his own expression) a "more
gross Manichean than Manes himself?"

OBJECTION FOURTH. "Your scheme of free will labours under a greater difficulty
than that with which you clog the Scheme of Necessity; because if it did not represent
the sin-necessitating principle as more powerful than the good principle, yet it
represents created spirits as stronger than the God who made them: an impotent,
disappointed God this, who says,—I would, and ye would not."
ANSWER. 1. These words were actually spoken by incarnate Omnipotence: nor do
they prove that man is stronger than God, but only that when God deals with free
agents about those things concerning which he will call them to an account, he does
not necessitate their will by an irresistible exertion of his power, (propter justum Dei
judicium,) "that he may leave room for the display of his justice," as the fathers said:
for his perfections, and our probationary circumstances require, that he should
maintain the character of Lawgiver and Judge, as well as that of Creator and
Sovereign. And, therefore, when we say that free agents are not necessarily
determined by God to those actions, for which God is going to punish or reward
them, we do not represent free agents as stronger or greater than God. We only place
them (sub justo Dei judicio) "under God's righteous government," as said the fathers,
equally subjected to the legislative wisdom, and executive power of their omnipotent
Lawgiver.
2. Whether free agents are rewarded or punished, saved or damned, God our
Saviour will never be disappointed: for, (1.) He will pronounce the sentence; and
what he will do himself will not disappoint his expectation. (2.) It is as much God's
righteous, eternal design to punish wicked, obstinate free agents, as to reward
yielding and obedient free agents. (3.) Every Gospel dispensation yields a savour of
life or death. The sword of the Lord is a two-edged sword: if it do not cut down a
man's sin, it will cut down his person. And though God, as Creator and Redeemer,
does not in the day of salvation Calvinistically desire the death of a sinner; yet, as a
holy Lawgiver, a covenant-keeping God, and a righteous Judge, he is determined to
"render unto every man according to his deeds: eternal life to them who, by patient
continuance in well doing, seek for glory; but indignation and wrath to them who do
not obey the truth, but obey unrighteousness:" and God will do this, "in the day when
he shall judge the secrets of men according to the Gospel," Rom. ii, 6-16. Hence it
is evident that the bow of Divine justice has two strings, that each string will shoot
its peculiar arrow, and although God leaves it to free agents to choose which they will
have, the arrow which is winged with remunerative life, or that which carries
vindictive death; yet he can never be disappointed: he will most infallibly hit the
judicial mark which he has set up: witness the awful declaration which is engraven
upon that mark:—"These [obstinate free agents] shall go away into everlasting
punishment; but the righteous into life eternal," Matt. xxv, 46.
Upon the whole, I humbly hope, that whether candid readers consider the
inconclusiveness of Mr. T.'s philosophical arguments, the injudicious manner in
which he has pressed the Scriptures into the service of absolute necessity, or the
weakness of his objections, which he directly or indirectly makes against the doctrine

of liberty; they will see that his scheme is as contrary to true philosophy and to wellapplied Scripture, as the absolute necessity of adultery and murder is contrary to good
morals, and the absolute reprobation of some of our unborn children, and perhaps of
our own souls, is contrary to evangelical comfort.
———
SECTION V.
The doctrine of necessity is the capital error of the Calvinists, and the foundation of
the most wretched schemes of philosophy and divinity—How nearly Mr. Toplady
agrees with Mr. Hobbes, the apostle of the materialists in England, with respect
to the doctrine of necessity—Conclusion.
WE have seen on what philosophical and Scriptural proofs Mr. Toplady founds
the doctrine of necessity; and, if I am not mistaken, the inconclusiveness of his
arguments has been fairly pointed out. I shall now subjoin some remarks, which I
hope are not unworthy of the reader's attention.
1. It is not without reason that Mr. T. borrows from false philosophy and
misapplied passages of Scripture, whatever seems to countenance his doctrine of
necessity; for that doctrine is the very soul of Calvinism; and Calvinism is, in his
account, the marrow of the Gospel. If the doctrine of absolute necessity be true,
Calvinian election and reprobation are true also: if it be false, Calvinism, so far as we
oppose it, is left without either prop or foundation. Take away necessity from the
modern doctrines of grace, and you reduce them to the Scripture standard which we
follow, and of which Arminius was too much afraid.
2. Those who would see at once the bar which separates us from the Calvinists,
need only consider the following questions:—Are all those who shall be damned
absolutely necessitated to continue in sin and perish? And are all those who shall be
saved absolutely necessitated to work righteousness and be eternally saved? Or, to
unite both questions in one, Shall men be judged, that is, shall they be justified or
condemned in the last day, as bound agents, according to the unavoidable
consequences of Christ's work, or of Adam's work? Or, shall they be justified or
condemned, according to THEIR OWN works, as the Scripture declares? I lay a
peculiar stress upon the words their own, because works, which absolute decrees
necessitate us to do, are no longer, properly speaking, our own works, but the works
of Him who necessitates us to do them.
3. There is but one case in which we can Scripturally admit the Calvinian doctrine
of necessity, and that is, the salvation of infants who die before they have committed
actual sin. These, we grant, are necessarily or Calvinistically saved. But they will not
be "judged according to THEIR works," seeing they died before they wrought either
iniquity or righteousness. Their salvation will depend only on the irresistible work

of Christ, and his Spirit. As they were never called personally to "work out their own
salvation;" and as they never personally wrought out their own damnation, they will
all be saved by the superabounding grace of God, through the meritorious infancy
and death of the holy child Jesus. But it is an abomination to suppose that because
God can justly force holiness and salvation upon some infants, he can justly force
continued sin and eternal damnation upon myriads of people, by putting them in such
circumstances as absolutely necessitate them to continue in sin and be damned. I
repeat, God may bestow eternal favours upon persons whom his decrees necessitate
to be righteous. But he can never inflict eternal punishments upon persons whom his
decrees, according to Mr. Toplady's doctrine, necessitate to be wicked from first to
last.
4. The moderate Calvinists say, indeed, that Adam was endued with free will, and
that God did not necessitate him to sin. But if necessity has nothing to do with the
first man's obedience and first transgression, why should it be supposed that it has so
much to do with us, as absolutely to beget all our good and bad works? And if it be
not unreasonable to say "that God endued one man with a power to determine
himself;" why should we be considered as enemies to the Gospel, because we assert
that he has made all men in some degree capable of determining themselves; the
Scriptures declaring that he treats all adult persons as free agents, or persons endued
with the power of self determination?
5. Mr. Toplady and all the rigid Calvinists suppose, indeed, that God's
necessitation extended to the commission of Adam's sin; and yet they tell us that God
is not the author, but only the permitter of sin. But they do not consider that their
doctrine of absolute necessity leaves no more room for permission, than the absolute
decree that a pound shall always exactly weigh sixteen ounces, leaves room for a
permission of its weighing sometimes fifteen ounces and sometimes seventeen.
Should Mr. Toplady reply that "such a decree, however, leaves room for the
permission that a pound shall always exactly weigh sixteen ounces, I reply, that this
is playing upon words, it being evident that the word permission, in such a case, is
artfully put for the plainer word necessity or absolute decree. It is evident, therefore,
that although Mr. Toplady aims at being more consistent than the moderate
Calvinists, he is in fact as inconsistent as they, if he denies that, upon the scheme of
the absolute decrees preached by Calvin, and of the absolute necessity which he
himself maintains, God is properly the contriver and author of all sin and
wickedness.
6. It is dreadful to lay, directly or indirectly, all sin at the door of an omnipotent
Being, who is "fearful in holiness, and glorious in praises." Nor is it less dangerous
to make poor, deluded Christians swallow down, as Gospel, some of the most
dangerous errors that were ever propagated by ancient or modern infidels. We have
already seen that the capital error of Manes was the doctrine of necessity. This
doctrine was also the grand engine with which Spinosa in Holland, and Hobbes in
England, attempted to overthrow Christianity in the last century. Those two men,

who may be called the apostles of modern materialists and Atheists, tried to destroy
the Lord's vineyard, by letting loose upon it the very error which Mr. T. recommends
to us as the capital doctrine of grace. "Spinosa," says a modern author, "will allow no
governor of the universe but necessity." As for Mr. Hobbes, he built his materialism
upon the ruins of free will, and the foundation of necessity: hear the above-quoted
author giving us an account of the monstrous system of religion known by
Hobbism:—"Freedom of will it was impossible that Mr. Hobbes should assert to be
a property of matter; but he finds a very unexpected way to extricate himself out of
the difficulty. The proposition against him stands thus: 'Freedom of will cannot be
a property of matter; but there are beings which have freedom of will; therefore there
are substances which are not material.' He answers this at once by saying the most
strange thing, and the most contradictory to our knowledge of what passes within
ourselves, that perhaps was ever advanced, namely, that there is no freedom of will.
'Every effect,' he says, [and this is exactly the doctrine of Mr. Toplady, as the
quotations I have produced from his book abundantly prove,] 'Every effect must be
owing to some cause, and that cause must produce the effect necessarily. Thus,
whatever body is moved, is moved by some other body, and that by a third, and so
on without end.' In the same manner he [Mr. Hobbes] concludes, 'The will of a
voluntary agent must be determined by some other external to it, and so on without
end: therefore, that the will is not determined by any power of determining itself,
inherent in itself; that is, it is not free, nor is there any such thing as freedom of will,
but that all is the act of necessity.'" This is part of the account which the author of the
Answer to Lord Bolingbroke's Philosophy gives us of Mr. Hobbes' detestable scheme
of necessity: and it behooves Mr. Toplady and the Calvinists to see if, while they
contend for their absolute decrees, and for the doctrine of the absolute necessity and
passiveness of all our willings and motions, they do not inadvertently confound
matter and spirit, and make way for Hobbes' materialism, as well as for his scheme
of necessity.
7. The moment the doctrine of necessity is overthrown, Manicheism, Spinosism,
Hobbism, and the spreading religion of Mr. Voltaire, are left without foundation; as
well as that part of Calvin's system which we object against. And we beseech Mr.
Toplady, and the contenders for Calvinian decrees, to consider, that if we oppose
their doctrine, it is not from any prejudice against their persons, much less against
God's free grace; but from the same motive which would make us bear our testimony
against Manes, Spinosa, Hobbes, and Voltaire, if they would impose their errors upon
us as "doctrines of grace." Mr. Wesley and I are ready to testify upon oath that we
humbly submit to God's sovereignty, and joyfully glory in the freeness of Gospel
grace, which has mercifully distinguished us from countless myriads of our fellow
creatures, by gratuitously bestowing upon us numberless favours, of a spiritual and
temporal nature, which he has thought proper absolutely to withhold from our fellow
creatures. To meet the Calvinists on their own ground, we go so far as to allow there
is a partial, gratuitous election and reprobation. By this election, Christians are
admitted to the enjoyment of privileges far superior to those of the Jews: and,
according to this reprobation, myriads of heathens are absolutely cut off from all the

prerogatives which accompany God's covenants of peculiar grace. In a word, we
grant to the Calvinists every thing they contend for, except the doctrine of absolute
necessity: nay, we even grant the necessary, unavoidable salvation of all that die in
their infancy. And our love to peace would make us go farther to meet Mr. Toplady,
if we could do it without giving up the justice, mercy, truth, and wisdom of God,
together with the truth of the Scriptures, the equity of God's paradisiacal and
mediatorial laws, the propriety of the day of judgment, and the reasonableness of the
sentences of absolution and condemnation which the righteous Judge will then
pronounce. We hope, therefore, that the prejudices of our Calvinian brethren will
subside, and that, instead of accounting us inveterate enemies to truth, they will do
us the justice to say that we have done our best to hinder them from inadvertently
betraying some of the greatest truths of Christianity into the hands of the Manichees,
materialists, infidels, and Antinomians of the age. May the Lord hasten the happy day
in which we shall no more waste our time in attacking or defending the truths of our
holy religion; but bestow every moment in the sweetest exercises of Divine and
brotherly love! In the meantime, if we must contend for the faith once delivered to
the saints, let us do it with a plainness that may effectually detect error; and with a
mildness that may soften our most violent opponents. Lest I should transgress against
this rule, I beg leave once more to observe, that though I have made it appear that Mr.
Toplady's Scheme of Necessity is inseparably connected with the most horrid errors
of Manicheism, materialism, and Hobbism, yet I am far from accusing him of wilfully
countenancing any of those errors. I am persuaded he does it undesignedly. The
badness of his cause obliges him to collect, from all quarters, every shadow of
argument to support his favourite opinion. And I make no doubt but, when he shall
candidly review our controversy, it will be his grief to find that, in his hurry, he has
contended for a scheme which gives up Christianity into the hands of her greatest
enemies, and has poured floods of undeserved contempt upon Mr. Wesley who is one
of her best defenders.
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[1 Mr. T. puts this clause in Latin: Velut unda impellitur unda.]
[2 If the Calvinists, in their unguarded moments, represent sin as a kind of not
being or nonentity, that they may exculpate God for absolutely ordaining it, do they
not by this means exculpate the sinner also? If the first cause of sin is excusable,
because sin is a privation, and has "not so much of positivity in it as the ancients
supposed," is not the second cause of sin much more excusable on the same
account?]
[3 Mr. Toplady, page 148, intimates to his readers that Dr. Hartley has written an
"eminent defence of necessity," and promises himself "a feast of pleasure and
instruction" in reading his book.]
[4 Our Lord, when he spake these words, did not use a bare future, woihsete,
which Mr. T. would perhaps have triumphantly translated, ye SHALL do; putting the
word SHALL in large capitals; but qelete woisein, a phrase this, which is peculiarly
expressive of the obstinate choice of the free-willing Jews.]
[5 Mr. Toplady dares not produce this objection in all its force: he only hints at it.
His own words are, p. 130, "Let me give our free willers a very momentous hint: viz.
that the entrance of original sin was one of those essential links, on which the
Messiah's incarnation and crucifixion were suspended."]
[6 Page 154, Mr. Toplady produces the following objection:—"'Tis curious to
behold Arminians themselves forced to take refuge in the harbour of necessity. It is
necessary, say they, that man's will should be free: for without freedom, the will were
no will at all," [i.e. no free will—no such will as constitutes a man a moral and
accountable agent.] "Free agency, themselves being judges, is only a ramification of
necessity."
This is playing upon words, and shuffling logical cards in order to delude the
simple. I have granted again and again that there is a necessity of nature, a necessity
of consequence, a necessity of duty, a necessity of decency, a necessity of
convenience, &c, &c, but all these sorts of necessity do no more amount to the
Calvinian, absolute necessity of all events, than my granting that the king has a
variety of officers about his person by necessity of decency, of office, of custom, &c,
implies my granting that he has a certain officer, who absolutely necessitates him to
move just as he does, insomuch that he cannot turn his eyes, or stir one finger,

otherwise than this imaginary officer directs or impels him. This objection of Mr.
Toplady is so excessively trifling, that I almost blame myself for taking notice of it,
even in a note.]
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"The [absolute] predestination of some to LIFE, &c, cannot be maintained without
admitting the [absolute] reprobation of some others to DEATH, &c; and all who
have subscribed the said article [the seventeenth, in a Calvinian sense] are bound
in honour, conscience, and law to defend [Calvinian, absolute] reprobation, were
it only to keep the seventeenth article [taken in a Calvinian sense] upon its legs."
(Rev. Mr. TOPLADY'S Historic Proof of Calvinism, p. 574.)
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WHEN the author of Pietas Oxoniensis took his temporary leave of me in his
Finishing Stroke, he recommended to the public the book which I am going to
answer. His recommendation runs thus:—"Whosoever will consult the Rev. Mr.
Toplady's last publication, entitled, More Work for Mr. J. Wesley, [or, A Vindication
of the Decrees, &c,] will there find a full answer to all those cavils which Papists,
Socinians, Pelagians, Arminians, and Perfectionists bring against those doctrines
commonly called CALVINIST, as if they tended to promote licentiousness, or to make
God cruel, unjust, and unmerciful, and will see every one of their objections retorted
upon themselves in a most masterly manner." (Finishing Stroke, p. 33.) Soon after
Mr. Hill had thus extolled Mr. Toplady's performance, I was informed that many of
the Calvinists said that it was an unanswerable defence of their doctrines. This raised
in me a desire to judge for myself; and when I had sent for, and read this admired
book, I was so far from being of Mr. Hill's sentiment, that I promised my readers to
demonstrate, from that very book, the inconclusiveness of the strongest arguments
by which Calvinism is supported. Mr. Hill, by unexpectedly entering the lists again,
caused me to delay the fulfilling of my promise. But having now completed my
answer to his fictitious creed, I hasten to complete also my Logica Genevensis.
Did I write a book entitled Charitas Genevensis, I might easily show, from Mr.
Toplady's performance, that the "doctrines of grace" (so called) are closely connected
with "the doctrines of free wrath." But if that gentleman, in his controversial heat, has
forgotten what he owed to Mr. Wesley and to himself, this is no reason why I should
forget the title of my book, which calls me to point out the bad arguments of our
opponents, and not their ill humour. If I absurdly spent my time in passing a censure
upon Mr. Toplady's spirit, he would with reason say, as he does in the introduction
to his Historic Proof, page 35, "After all, what has my pride or my humility to do
with the argument in hand? Whether I am haughty or meek is of no more
consequence either to that or to the public, than whether I am tall or short." Beside,
having again and again, myself, requested our opponents not to withdraw the
controversy by personal reflections, but to weigh with candour the arguments which
are offered, I should be inexcusable if I did not set them the example. Should it be
said that Mr. Wesley's character, which Mr. Toplady has so severely attacked, is at
stake, and that I ought purposely to stand up in his defence, I reply, that the personal
charges which Mr. Toplady interweaves with his arguments, have been already fully
answered [1] by Mr. Olivers; and that these charges being chiefly founded upon Mr.
Toplady's logical mistakes, they will, of their own accord, fall to the ground, as soon
as the mistakes on which they rest shall be exposed. If Logica Genevensis is

disarmed, Charitas Genevensis will not be able to keep the field. If good sense take
the former prisoner, the latter will be obliged to surrender to good nature. Should this
be the case, how great a blessing will our controversy prove to both parties! The
conquerors shall have the glory of vindicating truth; and the conquered shall have the
profit of retiring from the field with their judgments better informed, and their
tempers better regulated! May the God of truth and love grant, that if Mr. Toplady
have the honour of producing the best arguments, I (for one) may have the advantage
of yielding to them! To be conquered by truth and love, is to prove conqueror over
our two greatest enemies, error and sin.
MADELEY, Oct. 1775.
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SECTION I.
Showing that, upon the Calvinian scheme, it is an indubitable truth that some men
shall be saved, do what they will, till the efficacious decree of Calvinian election
necessitate them to repent and be saved: and that others shall be damned, do what
they can, till the efficacious decree of Calvinian reprobation necessitate them to
draw back, and be damned.
THE doctrinal part of the controversy between Mr. Wesley and Mr. Toplady may,
in a great degree, be reduced to this question:—If God, from all eternity, absolutely
predestinated a fixed number of men, called the elect, to eternal life, and absolutely
predestinated a fixed number of men, called the reprobate, to eternal death, does it
not unavoidably follow that "the elect shall be saved, do what they will;" and that
"the reprobate shall be damned, do what they can?" Mr. Wesley thinks that the
consequence is undeniably true: Mr. Toplady says that it is absolutely false, and
charges Mr. Wesley with "coining blasphemous propositions," yea, with "hatching
blasphemy, and then fathering it on others," pages 7, 8; and, in a note upon the word
blasphemous, he says, "This epithet is not too strong." To say that any shall be saved,
do what they will, and others damned, do what they can, is, in the first instance,
blasphemy against the holiness of God; and, in the second, blasphemy against his
goodness: and again, p. 34, after repeating the latter clause of the consequence, viz.
"the reprobate shall be damned, do what they can," he expresses himself thus:—"One
would imagine that none but a reprobate could be capable of advancing a position so
execrably shocking. Surely it must have cost even Mr. Wesley much, both of time
and pains, to invent the idea, &c. Few men's invention ever sunk deeper into the
despicable, launched wider into the horrid, and went farther in the profane. The
Satanic guilt of the person who could excogitate, and publish to the world a position
like that, baffles all power of description, and is only to be exceeded (if exceedable)
by the Satanic shamelessness which dares to lay the black position at the door of
other men. Let us examine whether any thing occurring in Zanchius could justly
furnish this wretched defamer with materials for a deduction so truly infernal."
Agreeably to those spirited complaints, Mr. Toplady falls his book, not only "More
Work for Mr. J. Wesley," but also "A Vindication of the Decrees and Providence of

God, from the defamations of a late printed paper, entitled, 'The Consequence
Proved.'" I side with Mr. Wesley for the consequence; guarding it against cavils by
a clause, which his love of brevity made him think needless. And the guarded
consequence, which I undertake to defend, runs thus:—From the doctrine of the
absolute and unconditional predestination of some men to eternal life, and of all
others to eternal death, it necessarily follows, that some men shall be SAVED, do what
they will, till the absolute and efficacious decree of election actually necessitate them
to obey, and be saved; and that all the rest of mankind shall be DAMNED, do what they
can, till the absolute and efficacious decree of reprobation necessitate them to sin,
and be damned.
An illustration will at once show the justness of this consequence to an
unprejudiced reader. Fifty fishes sport in a muddy pond, where they have received
life. The skilful and almighty Owner of the pond has absolutely decreed that ten of
these fishes, properly marked with a shining mark, called election, shall absolutely
be caught in a certain net, called a Gospel net, on a certain day, called the day of his
power; and that they shall, every one, be cast into a delightful river, where he has
engaged himself, by an eternal covenant of particular redemption, to bring them
without fail. The same omnipotent Proprietor of the pond has likewise absolutely
decreed that all the rest of the fishes, namely, forty, which are properly distinguished
by a black mark, called reprobation, shall never be caught in the Gospel net; or that
if they are entangled in it at any time, they shall always be drawn out of it, and so
shall necessarily continue in the muddy pond, till, on a certain day, called the day of
his wrath, he shall sweep the pond with a certain net, called a law net, catch them all,
and cast them into a lake of fire and brimstone, where he has engaged himself, by an
everlasting covenant of non-redemption, to bring them all without fail, that they may
answer the end of their predestination to death, which is to show the goodness of his
law net, and to destroy them for having been bred in the muddy pond, and for not
having been caught in the Gospel net. The Owner of the pond is wise, as well as
powerful. He knows that, absolutely to secure the end to which his fishes are
absolutely predestinated, he must absolutely secure the means which conduced to that
end; and therefore, that none may escape their happy or their unfortunate
predestination, he keeps night and day his hold of them all, by a strong hook, called
necessity, and by an invisible line, called Divine decrees. By means of this line and
hook it happens, that if the fishes, which bear the mark election, are ever so loath to
come into the Gospel net, or to stay therein, they are always drawn into it in a day of
powerful love; and if the fishes which bear the mark of reprobation, are, for a time,
ever so desirous to wrap themselves in the Gospel net, they are always drawn out of
it in a day of powerful wrath. For, though the fishes seem to swim ever so freely, yet
their motions are all absolutely fixed by the Owner of the pond, and determined by
means of the above-mentioned line and hook. If this is the case, says Mr. Wesley, ten
fishes shall, go into the delightful river, let them do what they will, let them plunge
in the mud of their pond ever so briskly, or leap toward the lake of fire ever so often,
while they have any liberty to plunge or to leap. And all the rest of the fishes, forty
in number, shall go into the lake of fire, let them do what they can, let them involve

themselves ever so long in the Gospel net, and leap ever so often toward the fine
river, before they are absolutely necessitated to go, through the mud of their own
pond, into the sulphureous pool. The consequence is undeniable, and I make no doubt
that all unprejudiced persons see it as well as myself: as sure as two and two make
four, or, if you please, as sure as ten and forty make fifty, so sure ten fishes shall be
finally caught in the Gospel net, and forty in the law net.
Should Mr. Toplady say that this is only an illustration, I drop it, and roundly
assert that if two men, suppose Solomon and Absalom, are absolutely predestinated
to eternal life; while two other men, suppose Mr. Baxter and Mr. Wesley, are
absolutely predestinated to eternal death; the two elect shall be saved, do what they
will, and the two reprobates shall be damned, do what they can. That is, let Solomon
and Absalom worship the abomination of the Zidonians, and of the Moabites, in ever
so public a manner; let them, for years, indulge themselves with heathenish women,
collected from all countries; if they have a mind, let them murder their brothers,
defile their sisters, and imitate the incestuous Corinthian, who took his own father's
wife; yet they can never really endanger their finished salvation. The indelible mark
of unconditional election to life is upon them; and forcible, victorious grace shall, in
their last moments, if not before, draw them irresistibly and infallibly from iniquity
to repentance. Death shall unavoidably make an end of their indwelling sin; and to
heaven they shall unavoidably go. On the other hand, let a Baxter and a Wesley
astonish the world by their ministerial labours: let them write, speak, and live in such
a manner as to stem the torrent of iniquity, and turn thousands to righteousness: with
St. Paul let them take up their cross daily, and preach and pray, not only with tears,
but "with the demonstration of the Spirit and with power:" let unwearied patience and
matchless diligence carry them with increasing fortitude through all the persecutions,
danger, and trials, which they meet with from the men of the world, and from false
brethren: let them hold on this wonderful way to their dying day; yet, if the indelible
mark of unconditional reprobation to death is upon them, necessitating, victorious
wrath shall, in their last moments, if not before, make them necessarily turn from
righteousness, and unavoidably draw back to perdition; so shall they be fitted for the
lake of fire, the end to which, if God Calvinistically passed them by, they were
absolutely ordained through the predestinated medium of remediless sin and final
apostasy.
This is the true state of the case: to spend time in proving it would be offering the
judicious reader as great an insult, as if I detained him to prove that the north is
opposed to the south. But what does Mr. Toplady say against this consequence, "If
Calvinism is true, the reprobates shall be damned, do what they can?" He advances
the following warm argument:—
ARGUMENT I. Page 55. "Can Mr. Wesley produce a single instance of any one
man, who did all he could to be saved, and yet was lost? If he can, let him tell us who
that man was, where he lived, when he died, what he did, and how it came to pass he

laboured in vain. If he cannot, let him either retract his consequences, or continue to
be posted for a shameless traducer."
I answer: 1. To require Mr. Wesley to show a man who did all he could, and yet
was lost, is requiring him to prove that Calvinian reprobation is true: a thing this,
which he can no more do, than he can prove that God is false. Mr. Wesley never said
that any man was damned after doing his best to be saved: he only says that if
Calvinism is true, the reprobates shall all be damned, though they should all do their
best to be saved, till the efficacious decree of their absolute reprobation necessitates
them to draw back and be damned.
2. As Mr. Toplady's bold request may impose upon his inattentive readers, I beg
leave to point out its absurdity by a short illustration. Mr. Wesley says, If there is a
mountain of gold, it is heavier than a handful of feathers; and his consequence passes
for true in England. But a gentleman who teaches logic in mystic Geneva thinks that
it is absolutely false, and that Mr. Wesley's "forehead must be petrified, and quite
impervious to a blush," for advancing it. Can Mr. Wesley, says he, show us a
mountain of gold, which is really heavier than a handful of feathers? If he can, let
him tell us what mountain it is, where it lies, in what latitude, how high it is, and who
did ever ascend to the top of it. If he cannot, let him either retract his consequences,
or continue to be posted for a shameless traducer.
Equally conclusive is Mr. Toplady's challenge! By such cogent arguments as these,
thousands of professors are bound to the chariot wheels of modern orthodoxy, and
blindly follow the warm men, who "drive as furiously" over a part of the body of
Scripture divinity, as the son of Nimshi did over the body of cursed Jezebel.
———
SECTION II.
Calvinism upon its legs, or a full view of the arguments by which Mr. Toplady
attempts to reconcile Calvinism with God's holiness;—a note upon a letter to an
Arminian teacher.
SENSIBLE that Calvinism can never rank among the doctrines of holiness, if "the
elect shall be saved, do what they will," and if the "reprobate shall be damned, do
what they can;" Mr. Toplady tries to throw off, from his doctrines of grace, the
deadly weight of Mr. Wesley's consequence. In order to this, he proves that
Calvinism insures the holiness of the elect, as the necessary means of their
predestinated salvation: but he is too judicious to tell us that it insures also the
wickedness of the reprobate as the necessary means of their predestinated damnation.
To make us in love with his orthodoxy, he presents her to our view with one leg, on
which she contrives to stand, by artfully leaning upon her faithful maid, Logica

Genevensis. Her other leg is prudently kept out of sight, so long as the trial about her
holiness lasts. This deserves explanation.
The most distinguishing and fundamental doctrines of Calvinism are two; and
therefore they may with propriety be called the legs of that doctrinal system. The
FIRST of these fundamental doctrines is, the personal, unconditional, absolute
predestination, or election, of some men to eternal life; and the SECOND is, the
personal, unconditional, absolute predestination, or reprobation, of some men to
eternal death. Nor can Mr. Toplady find fault with my making his doctrine of grace
stand upon her legs, Calvinian election and Calvinian reprobation: for, supposing
that our Church speaks in her seventeenth article of Calvinian, absolute
predestination to eternal life, he says himself, in his Historic Proof, page 574, "The
predestination of some to life, asserted in the seventeenth article, cannot be
maintained without admitting the reprobation [2] of some others to death, &c, and all
who have subscribed to the said article are bound in honour, conscience, and law to
defend reprobation, were it only to keep the seventeenth article [or rather, the
Calvinian sense which Mr. Toplady fixes to that article] upon its legs."
Agreeably to Mr. Toplady's charge, Calvinism shall stand upon its legs. He takes
care to show the right leg, in order to vindicate God's holiness upon the Calvinian
plan; and I shall set forth the left leg, in order to show that the honour of God's
holiness is as incompatible with Calvinism, as light with darkness. Mr. Toplady's
arguments are produced under No. 1, with the number of the page in his book where
he advances them. In the opposite column, under No. 2, the reader will find my
answer, which is nothing but Mr. Toplady's own argument, retorted in such a manner
as to defend the second Gospel axiom, which Calvinism entirely overthrows. No. 1
displays the unguarded manner in which Mr. Toplady defends the first Gospel axiom,
To form No. 2, I only make his arguments stand upon the other leg; and by this
simple method, I show the lameness of Calvinism, and the infamy which she pours
upon God's holiness and goodness, under fair shows of regard for these adorable
attributes.
The right leg of Calvinism, or the The left leg of Calvinism, or the
Calvinian doctrine of election and
Calvinian doctrine of reprobation and
necessary holiness.
necessary wickedness.
ARGUMENT II. No. 1. Page 17. "I
affirm, with Scripture, that they [the
elect] cannot be saved without
sanctification and obedience. Yet is not
their salvation precarious; for that very
decree of election, by which they were
nominated and ordained to eternal life,
ordained their intermediate renewal after
the image of God, in righteousness and

ANSWER. No. 2. I affirm, with
Calvinism, that the reprobates cannot be
damned without wickedness and
disobedience. Yet is not their damnation
precarious; for that very decree of
reprobation, by which they were
nominated and ordained to eternal death,
ordained their intermediate conformity to
the image of the devil in sin and true

true holiness. Nay, that renewal is itself wickedness. Nay, that conformity is itself
the dawn and beginning of actual the dawn and beginning of actual
salvation."
damnation.
ARG. III. No. 1. Page 17. "The elect
could no more be saved without personal
holiness, than they could be saved
without personal existence. And why?
Because God's own decree secures the
means as well as the end, and
accomplishes the end by the means. The
same gratuitous predestination which
ordained the existence of the elect as
men, ordained their purification as
saints; and they were ordained to both, in
order to their being finally and
completely saved in Christ with eternal
glory."

ANSWER. No. 2. The reprobates could
no more be damned without personal
wickedness, than they could be damned
without personal existence. And why?
Because God's own decree secures the
means as well as the end, and
accomplishes the end by the means. The
same gratuitous predestination which
ordained the existence of the reprobate as
men, ordained their pollution as sinners;
and they were ordained to both, in order
to their being finally and completely
damned in Adam with eternal shame.

Before I produce the next argument, I think it is proper to observe that "the
election of grace," which St. Paul defends, is not, as Calvin supposes, an absolute
election to eternal life, through necessitated holiness: an election this, which, in the
very nature of things, drags after it an absolute reprobation to eternal death, through
remediless sin. But the apostle means a gratuitous election to the privileges of the
best covenant of peculiarity,—a most gracious covenant this, which is known under
the name of "Christianity, the Gospel of Christ," or simply "the Gospel," by way of
eminence. For as, by a partial election of distinguishing favour, the Jews were once
chosen to be God's peculiar people, (at which time the Gentiles were reprobated, with
respect to Jewish privileges, being left under the inferior Gospel dispensation of
reprieved Adam and spared Noah,) so, when the Jews provoked God to reject them
from being his peculiar people, he elected the Gentiles, to whom he sent "the Gospel
of Christ:" he elected them, I say, and called them to believe this precious Gospel,
and "to be holy in all manner of conversation, as becomes Christians." But far from
absolutely electing those Gentiles to eternal salvation through unavoidable holiness,
Calvinistically imposed upon them, he charged them by his messengers to make
"their Christian calling and election sure, lest they also should be cut off," as the
Jews had been, for not "making their Jewish calling and election sure." In short, "the
election of grace" mentioned in the Scriptures, is a gratuitous election to run the
Christian race with Paul Peter, and James; rather than the Jewish race with Moses,
David, and Daniel; or the race of Gentilism with Adam, Enoch, and Noah. It is a
gracious election, which implies no merciless, absolute reprobation of the rest of
mankind. And the Calvinists are greatly mistaken when they confound this election
with our judicial election to receive the crown of life, a rewarding crown this, the
receiving of which depends, (1.) On the grace of God in Christ; and, (2.) On the
voluntary obedience of faith; and will be judicially bestowed according to the

impartiality of justice; and not according to the partiality of grace. This will be
demonstrated in an Essay on the Election of Grace and the Election of Justice, where
the reader will see the true meaning of the passages which Mr. Toplady has so
plausibly pressed into the service of the following arguments:—
RIGHT LEG.

LEFT LEG.

ARG. IV. No. 1. Page 18. "God the
Father hath chosen us in Christ, before
the foundation of the world, that we
should [not 'be saved, do what we will;'
but] 'be holy and without blame before
him in love,' Eph. i, 4. Election is always
followed
by
regeneration,
and
regeneration is the source of all good
works."

ANSWER. No. 2. God the Father hath
reprobated us in Adam, before the
foundation of the world, that we should
[not be "damned, do what we will;" but]
be unholy and full of blame before him in
malice. Reprobation is always followed
by apostasy; and apostasy is the source of
all bad works.

ARG. V. No. 1. Page 18. "We [the
elect] are his subsequent workmanship,
created anew in Christ Jesus unto good
works, which God hath foreordained, that
we should walk in them. Consequently, it
does not follow from the doctrine of
absolute predestination that the 'elect
shall be saved, do what they will.' On the
contrary, they are chosen as much to
holiness as to heaven; and are
foreordained to walk in good works, by
virtue of their election from eternity, and
of their conversion in time."

ANSWER. No. 2. We [the reprobates]
are his subsequent workmanship, created
anew in Adam unto bad works, which
God hath foreordained, that we should
walk in them. Consequently, it does not
follow from the doctrine of absolute
predestination that "the reprobates shall
be damned, do what they will." On the
contrary, they are reprobated as much to
wickedness as to hell; and are
foreordained to walk in bad works, by
virtue of their reprobation from eternity,
and of their perversion in time.

ARG. VI. No. 1. Pages 18, 19. "Yet
again, God hath from the beginning, [that
is, from everlasting, &c,] 'chosen you to
salvation, through sanctification of the
Spirit, and belief of the truth,' 2 Thess. ii,
13. All, therefore, who are chosen to
salvation, are no less unalterably destined
to holiness and faith in the meanwhile.
And if so, it is giving God himself the lie
to say that 'the elect shall be saved, do
what they will.' For the elect, like the
blessed person who redeemed them,
come into the world not to do their own
will, but the will of Him that sent them:

ANSWER. No. 2. Yet again, God hath
from the beginning, [that is, from
everlasting,]
reprobated
you
to
damnation, through pollution of the
Spirit, and disbelief of the truth. All,
therefore, who are reprobated to
damnation, are no less unalterably
destined to wickedness and unbelief in
the meanwhile. And if so, it is giving
God himself the lie to say that "the
reprobate shall be damned, do what they
will." For the reprobate, like the blessed
person who rejected them, come into the
world not to do their own will, but the

and this is the will of God concerning
them, even their sanctification. Hence
they are expressly said to be elect unto
obedience. Not indeed chosen because of
obedience, but chosen unto it: for works
are not the foundation of grace, but
streams flowing from it. Election does
not depend upon holiness, but holiness
depends upon election. So far, therefore,
is predestination from being subversive
of good works, that predestination is the
primary cause of all the good works
which have been and shall be wrought
from the beginning to the end of time."

will of Him that sent them: and this is the
will of God concerning them, even their
wickedness. Hence they are expressly
said to be reprobated unto disobedience.
Not indeed reprobated because of
disobedience, but reprobated unto it: for
works are not the foundation of wrath,
but streams flowing from it. Reprobation
does not depend upon wickedness, but
wickedness depends upon reprobation.
So far, therefore, is predestination from
being subversive of bad works, that
predestination to death is the primary
cause of all the bad works which have
been and shall be wrought from the
beginning to the end of time.

Dreadfully crooked as the left leg of Mr. Toplady's system is, it perfectly agrees
with the right leg; that is, with his crooked election, and his bandy predestination. He
may deny it as absolutely as prisoners at the bar deny what is laid to their charge: but
their denial goes for nothing: the witnesses are called in, and I produce two, who are
capital, and to whom I suppose Mr. Toplady will hardly object. The first is Zanchius,
and the second is his ingenious translator, who says in his translation, page 50, "He
[man] fell in consequence of the Divine decree." (Observ. p. 7.) "Whatever comes to
pass, comes to pass by virtue of this absolute, omnipotent will of God. Whatever
things come to pass, come to pass necessarily." (Ibid.) "Whatever man does, he does
necessarily," page 15. "All things turn out according to Divine predestination; not
only the works we do outwardly, but even the thoughts we think inwardly," page 7.
"The will of God is the primary and supreme cause of all things," page 11. "The sole
cause why some are saved and others perish, proceeds from his willing the salvation
of the former, and the perdition of the latter," page 15. "We can only do what God
from eternity willed and foreknew we should," page 7. "No free will of the creature
can resist the will of God," page 19. "The purpose or decree of God signifies his
everlasting appointment of some men to life, and of others to death: which
appointment flows entirely from his own free and sovereign will," page 57. "If
between the elect and the reprobate there was not a great gulf fixed, so that neither
can be otherwise than they are, then the will of God (which is the alone cause why
some are chosen and others not) would be rendered of no effect," page 56. "Nor
would his word be true with regard to the non-elect, if it was possible for them to be
saved," page 15. "The condemnation of the reprobate is necessary and irresistible,"
page 25. "God worketh all things in all men, even wickedness in the wicked."
On these propositions, the most unguarded words of which I have produced in
Italics, I rest the left leg of Calvinism, and taking my leave of the translation of
Zanchius, I return to the Vindication of the Decrees; and continue to make Mr.

Toplady's doctrine of grace stand "on its legs," that is, on absolute reprobation to
death, as well as on absolute election to life.
RIGHT LEG.

LEFT LEG.

ARG. VII. No. 1. Page 19. "Reason
also joins with Scripture in asserting the
indispensable
necessity
of
SANCTIFICATION, upon the footing of the
most absolute and irrespective election:
or, in other words, that the certainty of
the end does not supersede, but insure the
intervention of the means."

ANSWER. No. 2. Reason also joins
with Scripture in asserting the
indispensable necessity of WICKEDNESS,
upon the footing of the most absolute and
irrespective reprobation: or, in other
words, that the certainty of the end does
not supersede, but insure the intervention
of the means.

ARG. VIII. No. 1. Pages 21, 22. "It was
necessary that, as sinners, they [the elect]
should not only be redeemed from
punishment, and entitled to heaven, but
endued moreover with an internal
meetness for that inheritance. This
internal meetness for heaven can only be
wrought by the restoring agency of God
the Holy Ghost, who graciously engaged
and took upon himself, in the covenant of
peace, to renew and sanctify all the elect
people of God; saying, 'I will put my law
in their minds. Elect, &c, through
sanctification of the Spirit unto
obedience.' Election, though productive
of good works, is not founded upon
them: on the contrary, they are one of the
glorious ends to which they are chosen.
Saints do not bear the root, but the root
them. Elect unto obedience. They who
have been elected, &c, shall experience
the Holy Spirit's sanctification, in
beginning, advancing, and perfecting the
work of grace in their souls. The elect,
&c, are made to obey the commandments
of God, and to imitate Christ, &c. I said,
made to obey. Here perhaps the
unblushing Mr. Wesley may ask, 'Are the
elect then mere machines?' I answer, No:
they are made willing in the day of God's
power." [3]

ANSWER. No. 2. It was necessary that,
as holy, they [the reprobate] should not
only be appointed to punishment, and
entitled to hell, but endued moreover
with an internal meetness for that
inheritance. This internal meetness for
hell, can only be wrought by the
perverting agency of [the Manichean]
god the unholy ghost, who officiously
engaged and took upon himself, in the
covenant of wrath, to pervert and defile
all the reprobate people of God; saying,
"I will put my law in their minds.
Reprobate, &c, through pollution of the
spirit unto disobedience." Reprobation,
though productive of bad works, is not
founded upon them: on the contrary, they
are one of the inglorious ends to which
they are reprobated. Sinners do not bear
the root, but the root them. Reprobate
unto disobedience. They who have been
reprobated, &c, shall experience the
wicked spirit's pollution, in beginning,
advancing, and perfecting the work of sin
in their souls. The reprobates, &c, are
made to disobey the commandments of
God, and to imitate Satan, &c. I said,
made to disobey. Here perhaps the
blushing Mr. Wesley may ask, "Are the
reprobates then mere machines?" I

answer, No: they are made willing in the
day of God's power.
ARG. IX. No. 1. Pages 23, 24. "God
decreed to bring his elect to glory, in a
way of sanctification, and in no other
way but that. If so, cries Mr. Wesley,
'they shall be saved, whether they are
sanctified or no.' What, notwithstanding
their sanctification is itself an essential
branch of the decree concerning them?
The man may as well affirm that
Abraham might have been the progenitor
of nations, though he had died in infancy,
&c. Equally illogical, is Mr. Wesley's
impudent slander, that 'the elect shall be
saved, do what they will,' that is, whether
they be holy or not."

ANSWER. NO. 2. God decreed to bring
his reprobate to hell in a way of sinning,
and in no other way but that. If so, cries
Mr. Wesley, "they shall be damned,
whether they sin or no." What,
notwithstanding their sinning is itself an
essential branch of the decree concerning
them? "The man may as well affirm that
Paul might have preached the Gospel,
viva voce, in fifty different regions,
without travelling a step!" page 23.
Equally illogical is Mr. Wesley's
impudent slander, that "the reprobate
shall be damned, do what they will," that
is, whether they be wicked or not.

ARG. X. No. 1. Page 20. "Paul's
travelling, and Paul's utterance, were as
certainly and as necessarily included in
the decree of the means as his preaching
was determined by the decree of the end."

ANSWER. NO. 2. The rich glutton's
gluttony, and his unmercifulness, were as
certainly and as necessarily included in
the decree of the means as his being
tormented in hell was determined by the
decree of the end.

ARG. XI. No. 1. Pages 28, 29. "Love,
when [Calvinistically] predicated of God,
signifies his eternal benevolence; that is,
his everlasting will, purpose, and
determination, to deliver, bless, and save
his [elect] people. In order to the eventual
accomplishment of that salvation in the
next world, grace is given them in this, to
preserve them (and preserve them it does)
from doing the evil they Otherwise
would. This is all the election which
Calvinism, &c, contends for; even a
predestination to holiness and heaven."

ANSWER. NO. 2. Hate, when
Calvinistically predicated of God,
signifies his eternal ill will; that is, his
everlasting
will,
purpose,
and
determination, to enthral, curse, and
damn his [reprobated] people. In order to
the eventual accomplishment of that
damnation in the next world, wickedness
is given them in this, to preserve them
(and preserve them it does) from doing
the good they otherwise would. This is all
the reprobation which Calvinism
contends for; even a predestination to
wickedness and hell.

ARG. XII. No. 1. Page 33. "Now, if it
ANSWER. NO. 2. Now, if it be the
be the Father's will that Christ should Father's will that Satan should lose none
lose none of his elect; if Christ himself, of his reprobate; if Satan himself, in
in consequence of their covenant consequence of their covenant donation

donation to him, does actually give unto
them eternal life, and solemnly avers that
they shall never perish; if God be so for
them that none can hinder their salvation,
&c; if they cannot be condemned, and
naught shall separate them from the love
of Christ; it clearly and inevitably
follows, that not one of the elect can
perish; but they must all necessarily be
saved. Which salvation consists as much
in the recovery of moral rectitude below,
as in the enjoyment of eternal blessedness
above."

to him, does actually give unto them
eternal death, and solemnly avers that
they shall never escape; if God be so
against them that none can hinder their
damnation, &c; if they cannot be
justified, and naught shall separate them
from the hate of Christ; it clearly and
inevitably follows, that not one of the
reprobate can escape; but they must all
necessarily be damned. Which damnation
consists as much in the being stripped of
moral rectitude on earth, as in the
enduring of eternal torments in hell.

By such wrested texts, and delusive arguments as these, it is, that Mr. Toplady has
vindicated God's holiness upon Calvinian principles. Now as he requests that
Calvinism may stand "upon its legs," that is, upon absolute election and absolute
reprobation; I appeal to all the unprejudiced world, have I not made the Diana of the
Calvinists stand straight? Have I not suffered her to rest upon her left leg, as well as
upon the right? If that leg terminates in a horribly cloven foot, is it Mr. Wesley's
fault, or mine? Have we formed the doctrinal image, which is set up in mystical
Geneva? Is the quotation produced in my motto forged? Is not absolute reprobation
one of "the doctrines of grace" (so called) as well as absolute election? May I not
show the full face of Calvinism, as well as her side face? If a man pay me a guinea,
have I not a right to suspect that it is false, and to turn it, if he that wants to pass it
will never let me see the reverse of it in a clear light? Can Mr. Toplady blame me for
holding forth Calvinian reprobation? Can he find fault with me for showing what he
says I am "not only bound to show, but to defend?" If Calvinism be "the doctrine of
grace," which I must engage sinners to espouse, why should I serve her as the soldiers
did the thieves on the cross? Why, at least, should I break one of her legs? If ever I
bring her into the pulpit, she shall come up on both "her legs." The chariot of my
Diana shall be drawn by the biting serpent, as well as by the silly dove; I will preach
Calvinian reprobation, as well as Calvinian election. I will be a man of "conscience
and honour."
And now, reader, may I not address thy conscience and reason, and ask, If all the
fallen angels had laid their heads together a thousand years to contrive an artful way
of "reproaching the living God—the Holy One of Israel," could they have done it
more effectually than by getting myriads of Protestants (even all the Calvinists) and
myriads of Papists (even all the Dominicans, Jansenists, &c,) to pass the false coin
of absolute election and absolute reprobation, with this deceitful, alluring inscription:
"Necessary holiness unto the Lord," and this detestable Manichean motto on the
reverse: "Necessary wickedness unto the Lord?" And has not Mr. Toplady presumed
too much upon thy credulity, in supposing that thou wouldst never have wisdom

enough to look at the black reverse of the shining medal by which he wants to bribe
thee into Calvinism?
———
SECTION III.
An answer to some appeals to Scripture and reason, by which Mr. Toplady attempts
to support the absoluteness and holiness of the Calvinian decrees.
LET us see if Mr. Toplady is happier in the choice of his Scriptural and rational
illustrations, than in that of his arguments. To show that God's decrees respecting
man's life and salvation are absolute, or (which is all one) to show that the decree of
the end necessarily includes the decree of the means, he appeals to the case of
Hezekiah, thus:—
ARG. XIII. Page 20. "God resolved that Hezekiah should live fifteen years longer
than Hezekiah expected, &c. It was as much comprised in God's decree that Hezekiah
should eat, drink, and sleep, during those fifteen years, and that he should not jump
into the sea, &c, as that fifteen years should be added to his life." From this quotation
it is evident that Mr. Toplady would have us believe that none of God's decrees are
conditional; that when God decrees the end, he does it always in such a manner as
to insure the means necessary in order to bring about the end; and that Hezekiah is
applied to as a proof of this doctrine. Unfortunate appeal! If I had wanted to prove
just the contrary, I do not know where I should have found an example more
demonstrative of Mr. Toplady's mistake. Witness the following account: "Hezekiah
was sick unto death, and Isaiah came to him and said, Thus saith [thus decrees] the
Lord, Set thy house in order; for thou shalt die, and not live," Isaiah xxxviii, 1. Here
is an explicit, peremptory decree; a decree where no condition is expressed; a decree
which wears a negative aspect, "Thou shalt not live," and a positive form, "Thou shalt
die." The means of executing the decree was already upon Hezekiah: he was "sick
unto death." And yet, so far was he from thinking that the decree of the end
absolutely included that of the means, that he set himself upon praying for life and
health; yea, upon doing it as a Jewish perfectionist. "Then Hezekiah turned his face
toward the wall, and prayed, Remember now, O Lord, I beseech thee, how I have
walked before thee with a perfect heart, &c; and Hezekiah wept sore. Then came the
word of the Lord to Isaiah, saying, Go, and say to Hezekiah, Thus saith [thus
decreeth] the Lord, I have heard thy prayer, I have seen thy tears; behold, I will add
unto thy days fifteen years," verses 2, 5. From this account it is evident that Hezekiah
might as easily have reversed the decree about his LIFE, by stabbing or drowning
himself, as he reversed the decree about his DEATH, by weeping and praying; and that
Mr. Toplady has forgotten himself as much in producing the case of Hezekiah in
support of Calvinism, as if he had appealed to our Lord's sermon on the mount in
defence of the lawless gospel of the day.

A kind of infatuation attends the wisest men who openly fight the battles of error.
In the end, their swords, like that of the champion of the Philistines, do their cause
more mischief than service. Mr. Toplady will perhaps afford us another instance of
it. After producing Hezekiah to establish the absoluteness of God's decrees, he calls
in the first Jewish hero; Joshua is brought to demonstrate that the decree of the end
always binds upon us an unavoidable submission to the decree of the means; or, to
speak more intelligibly, that God's decrees to bless or to curse, are always absolute,
and necessitate us to use the means leading to his blessing or his curse.
ARG. XIV. Page 23. "Prior to the taking of Jericho, it was revealed to Joshua that
he should certainly be master of the place. Nay, so peremptory was the decree, and
so express the revelation of it, that it was predicted as if it had already taken effect:
'I have given into thy hand Jericho,' &c. This assurance, than which nothing could be
more absolute, did not tie up Joshua's hands from action, and make him sit down
without using the means, which were no less appointed than the end. On the
contrary," &c. Here we are given to understand that Joshua and the Israelites could
never cross any of God's gracious decrees by neglecting the means of their
accomplishment; because they were necessitated to use those means. Thus is Joshua
pressed into the service of Calvinian necessity, and the absoluteness of God's decrees;
Joshua, who, of all men in the world, is most unlikely to support the tottering ark of
Calvinian necessity. For when he saw in the wilderness the carcasses of several
hundred thousand persons, to whom God had promised the good land of Canaan with
an oath, and who nevertheless "entered not in because of unbelief," he saw several
hundred thousand proofs that God's promises are not absolute, and that when he
deals with rewardable and punishable agents, the decree of the end is not
unconditional, and does by no means include an irresistible decree which binds upon
them the unavoidable use of the means.
But, consider the peculiar case of Joshua himself: "The Lord spake unto Joshua,
saying, There shall not any man be able to stand before thee all the days of thy life:
I will not fail thee, nor forsake thee," Josh. i, 5. Now this peremptory decree of the
end, far from necessarily including the means, actually failed by a single flaw in the
use of the means. The disobedience of Achan reversed the decree; for he disregarded
the means or condition which God had appointed: "Turn not to the right hand or to
the left, that thou mayest prosper whithersoever thou goest," Josh. i, 7. Hence it is,
that when Achan had "turned to the left," the decree failed, and we find Joshua
"prostrate before the ark a whole day with his clothes rent, and dust upon his head,"
lamenting the flight of Israel before Ai, and wishing that "he had been content, and
had dwelt on the other side Jordan." Nor do I see, in God's answer to him, the least
hint of Mr. Toplady's doctrine. "Why liest thou upon thy face? Israel hath sinned, and
they have also transgressed my covenant: for they have even taken of the accursed
thing. Therefore the children of Israel could not stand before their enemies, because
they were accursed: neither will I be with you any more, except ye destroy the
accursed thing," Josh. vii, 1, 13.

Hence it appears that when Mr. Toplady appeals to Joshua in defence of the
absoluteness of God's decrees, he displays his skill in the art of logic, as much as if
he appealed to the peremptoriness of the famous decree, "Yet forty days, and
[ungodly] Nineveh shall be destroyed:" and yet penitent Nineveh was spared. So
unscriptural is the assertion, that the decree of the end insures the use of the means,
when God tries moral agents in the day of salvation, in order to punish or reward
them according to their works in the day of judgment!
Mr. Toplady supports these unfortunate appeals to Scripture, by the following
appeal to reason:—
ARG. XV. Page 24. "Suppose it were infallibly revealed to an army, or to any
single individual, that the former should certainly gain such a battle, and the latter
certainly win such a race, would not the army be mad to say, Then we will not fight
a stroke? Would not the racer be insane to add, Nor will I move so much as one of
my feet, &c? Equally illogical is Mr. Wesley's impudent slander, that the elect shall
be saved, do what they will, &c. Either he is absolutely unacquainted with the first
principles of reasoning, or he offers up the knowledge he has, as a whole burnt
sacrifice on the altar of malice, calumny, and falsehood."
This severe censure will appear Calvinistically gratuitous, if we consider that it is
entirely founded upon the impropriety of the illustrations produced by Mr. Toplady.
If he had exactly represented the case, he would have said, "Suppose it were infallibly
revealed to an army that they should certainly gain such a battle; that they could do
nothing toward the victory by their own fighting; that the battle was fought, and
absolutely won for them seventeen hundred years ago; that if they refused to fight today, or if they ran away, or were taken prisoners, their triumph would not be less
certain; and that putting their bottle to their neighbours' mouths, and defiling their
wives, instead of fighting, would only make them sing VICTORY louder, on a certain
day called a day of power, when Omnipotence would sovereignly exert itself in their
behalf, and put all their enemies to flight: suppose again it were revealed to a racer
that he should certainly win such a race, and receive the prize, whether he ran to-day
backward or forward; because his winning the race did not at all depend upon his
own swift running, but upon the swiftness of a great racer, who yesterday ran the race
for him, and who absolutely imputes to him his swift running, even while he gets out
of the course to chase an ewe lamb, or visit a Delilah; that the covenant, which,
secures him the prize, is unconditionally ordered in all things and sure; that though
he may be unwilling to run now, yet in a day of irresistible power he shall be made
willing to fly and receive the prize; and that his former loitering will only set off the
greatness of the power which is absolutely engaged to carry him, and all elect racers,
quite from Egypt to Canaan in one hour, if they have loitered till the eleventh hour;"
suppose, I say, Mr. Toplady had given us such a just view of the case, who could
charge the soldiers with "madness," and the racer with "being insane," if they agreed
to say, "We will neither fight nor run, but take our ease, and indulge ourselves, till

the day of power come, in which we shall irresistibly be made to gain the battle, and
to win the race?"
From these rectified illustrations it appears, if I am not mistaken, (1.) That, when
Mr. Wesley advanced his consequence, he neither "showed himself absolutely
unacquainted with the first principles of reasoning," nor "offered up the knowledge
he has, as a whole burnt sacrifice on the altar of malice, calumny, and falsehood."
And, (2.) That, when Mr. Toplady's appeals to Scripture and reason are made fairly
to stand "upon their legs," they do his doctrine as little service as his limping
arguments.
———
SECTION IV.
An answer to the arguments by which Mr. Toplady endeavours to reconcile
Calvinian reprobation with Divine JUSTICE.
WE have seen how unhappily the translator of Zanchius has reconciled his
doctrines of grace and absolute election with God's holiness: let us now see if he has
been more successful in reconciling his doctrines of wrath and absolute reprobation
with Divine justice.
ARG. XVI. Page 35. "Justice consists in rendering to every man his due." Mr.
Toplady gives us this narrow definition of justice to make way for this argument:
God owes us no blessing, and therefore he may gratuitously give us an everlasting
curse. He does not owe us heaven, and therefore he may justly appoint that eternal
sin and damnation shall be our unavoidable portion. But is not a king unjust when
he punishes an unavoidable fault with uninterrupted torture, as well as when he
refuses to pay his just debts?
ARG. XVII. (Ibid.) "God is not a debtor to any man." True, (strictly speaking;) but,
(1,) Does not God owe to himself, to behave like himself, that is, like a gracious and
just Creator toward every man? (2.) When God, by his promise, has engaged himself
judicially to render to every man "according to his works," is it just in him to
necessitate some men to work righteousness, and others to work iniquity, that he may
reward the former, and punish the latter, according to arbitrary decrees of absolute
election to life, and of absolute reprobation to death? And, (3.) Do not the sacred
writers observe, that God has condescended to make himself a debtor to his creatures
by his gracious promises? Did Mr. Toplady never read, "He that hath pity upon the
poor lendeth to the Lord, and," look, "what he layeth out it shall be paid again?"
Prov. xix, 17. When evangelical Paul hath "fought a good fight," does he not look for
a crown from the "just Judge," and declare that "God is not unrighteous to forget our
labour of love;" and, "if we confess our sins," is not God bound by his justice, as well
as by his faithfulness, "to forgive, and cleanse us?" 1 John i, 9.

ARG. XVIII. (Ibid.) "If it can be proved that he [God] owes salvation to every
rational being he has made, then, and then only will it follow that God is unjust in not
paying this debt of salvation to each, &c. What shadow of injustice can be fastened
on his conduct for, in some cases, withholding what he does not owe?" This
argument is introduced by Mr. Toplady in a variety of dresses. The flaw of it consists
in supposing that there can be no medium between eternal salvation, and appointing
to eternal damnation; and that, because God may absolutely elect as many of his
creatures as he pleases to a crown of glory, he may absolutely reprobate as many as
Calvinism pleases to eternal sin and everlasting burnings. The absurdity of this
conclusion will be discovered by the reader, if he look at it through the glass of the
following illustrations:—Mr. Toplady is not obliged, by any rule of justice, to give
Mr. Wesley a hundred pounds, because he owes him no money; and therefore Mr. T.
may give Mr. Wesley a hundred gratuitous stripes, without breaking, any rule of
justice. The king may, without injustice, gratuitously give a thousand pounds to one
man, ten thousand to another, a hundred to a third, and nothing to a fourth; and
therefore the king may also, without injustice, gratuitously give a hundred stabs to
one man, a thousand to another, and ten thousand to a third; or, he may necessitate
them to offend, that he may hang and burn them with a show of justice.
ARG. XIX. Page 36. "I defy any man to show in what single respect the actual
limitation of happiness itself is a lot more just and equitable (in a Being possessed
of infinite power) than the decretive limitation of the persons who shall enjoy that
happiness." The question is not whether God can justly limitate the happiness of
man; or the number of the men, whom he will raise to such and such heights of
happiness. This we never disputed; on the contrary, we assert with our Lord, that
when God gives degrees of happiness, as a benefactor he may "do what he pleases
with his own;" he may give five talents to one man, or to five thousand men; and two
talents to two men, or to two millions of men. Wherein then does the fallacy of Mr.
Toplady's argument consist? In this most irrational and unjust conclusion: God may,
without injustice, "limit the happiness" of his human creatures, and the number of
those who shall enjoy such and such a degree of happiness; and therefore he may
also, without injustice, absolutely reprobate as many of his unborn creatures as he
pleases, and decree to protract their infernal torments to all eternity, after having first
decreed their necessary fall into sin, and their necessary continuance in sin, as
necessary means, in order to their necessary end, which is eternal damnation. Is not
this an admirable Vindication of Calvin's Decrees? Who does not see that the
conclusion has no more to do with the premises than the following argument:—The
lord chancellor may, without injustice, present Mr. T. to a living of fifty pounds, or
to one of two hundred pounds, or he may reprobate Mr. T. from all the crown livings;
and therefore the lord chancellor may, without injustice, sue Mr. T. for fifty pounds,
or two hundred pounds, whenever he pleases. What name shall we give to the logic
which deals in such arguments as these?
ARG. XX. Page 37. "He [man] derives his existence from God, and therefore [says
Arminianism] God is bound to make his existence happy." I would rather say God

is bound both by the rectitude of his nature, and by the promises of his Gospel, not
to reprobate any man to remediless sin and eternal misery, till he has actually
deserved such a dreadful reprobation, at least by one thought, which he was not
absolutely predestinated to think. But Calvinism says that God absolutely reprobated
a majority of men before they thought their first thought, or drew their first breath.
If Mr. T. had stated the case in this plain manner, all his readers would have seen his
doctrine of wrath without veil, and would have shuddered at the sight.
ARG. XXI. (Ibid.) "If God owe salvation to all his creatures as such, even the
workers of iniquity will be saved, or God must cease to be just." I never heard any
Arminian say that God owes salvation, that is, heavenly glory, to all his creatures, as
such: for then all horses, being God's creatures as well as men, would be taken to
heaven. But we maintain that God will never mediately entail necessary, remediless
sin upon any of his creatures, that he may infallibly punish them with eternal
damnation. And we assert, if God had not graciously designed to replace all mankind
in a state of initial salvation from sin and hell, according to the various dispensations
of his redeeming grace, he would have punished Adam's personal sin by a personal
damnation. Nor would he have suffered him to propagate his fallen race, unless the
second Adam had extended the blessings of redemption so far as to save from eternal
misery all who die in their infancy, and to put all who live long enough to act as
moral agents, in a capacity of avoiding hell by "working out their own eternal
salvation" in the day of their temporary salvation; a day this, which inconsistent
Calvinists call "the day of grace."
Mr. Toplady, after decrying our doctrine of grace, as leading to gross iniquity,
indirectly owns that the conditionality of the promise of eternal salvation guards our
Gospel against the charge of Antinomianism,—a dreadful charge this, which falls so
heavily on Calvinism. Conscious that he cannot defend his lawless, unconditional
election to eternal life, and his wrathful, unconditional reprobation to eternal death,
without taking the conditionality of eternal salvation out of the way, he attempts to
do it by the following dilemma:—
ARG. XXII. Page 38. "Is salvation due to a man that does not perform those
conditions? If you say, Yes; you jump, hand over head, into what you yourself call
Antinomianism. If you say that salvation is not due to a man, unless he do fulfil the
conditions, it will follow that man's own performances are meritorious of salvation,
and bring God himself into debt."
We answer, 1. To show the tares of Calvinism, Mr. Toplady raises an artificial
night by confounding the sparing salvation of the Father, the atoning salvation of the
Son, the convincing, converting, and perfecting salvation of the Spirit. Yea, he
confounds actual salvation from a thousand temporal evils; temporary salvation from
death and hell; initial salvation from the guilt and power of sin; present salvation into
the blessings of Christianity, Judaism, Heathenism; continued salvation into these
blessings; eternal salvation from death and hell; and eternal salvation into glory and

heaven: he confounds, I say, all these degrees of salvation, which is as absurd as if
he confounded all degrees of life, the life of an embryo, of a sucking child, of a
school boy, of a youth, of a man, of a departed saint, and of an angel. When he has
thus shuffled his cards, and played the dangerous game of confusion, what wonder
is it if he wins it, and makes his inattentive readers believe that what can be affirmed
with truth of salvation into heavenly glory, must be true also when it is affirmed of
salvation from everlasting burnings; and that because God does not owe heaven and
angelical honours to unborn children, he may justly reprobate them to hell and to
Satanical, remediless wickedness as the way to it.
2. Distinguishing what Mr. Toplady confounds, we do not sample to maintain, that
though God is not bound to give existence, much less heavenly glory, to any creature;
yet all his creatures, who never personally offended him, have a right to expect at his
hands salvation from everlasting fire, till they have deserved his eternal and absolute
reprobation by committing some personal and avoidable offence. Hence it is, that all
mankind are born in a state of inferior salvation: for they are all born out of eternal
fire; and to be out of hell is a considerable degree of salvation, unless we are suffered
to live unavoidably to deserve everlasting burnings, which is the case of all Calvin's
imaginary reprobates.
3. Mr. Toplady "throws out a barrel for the amusement of the whale, to keep him
in play, and make him lose sight of the ship"—the fire ship. For, in order to make us
lose sight of absolute reprobation, remediless wickedness, and everlasting fire, which
(if Calvinism be true) is the unavoidable lot of the greatest part of mankind even in
their mother's womb; he throws out this ambiguous expression, "salvation due;" just
as if there were no medium between "salvation due," and Calvinian reprobation due!
Whereas it is evident that there is the medium of non-creation, or that of destruction
in a state of seminal existence!
4. The flaw of Mr. Toplady's argument will appear in its proper magnitude, if we
look at it through the following illustration:—A whole regiment is led to the left by
the colonel, whom the general wanted to turn to the right. The colonel, who is
personally in the fault, is pardoned; and five hundred of the soldiers, who, by the
overbearing influence of their colonel's disobedience, were necessitated to move to
the left, are appointed to be hanged for not going to the right. The general sends to
Geneva for a Tertullus, who vindicates the JUSTICE of the execution by the following
speech:—"Preferment is not due to obedient soldiers, much less to soldiers who have
necessarily disobeyed orders; and therefore your gracious general acts consistently
with JUSTICE in appointing these five hundred soldiers to be hanged, for, as there is
no medium between not promoting soldiers, and hanging them, he might justly have
hanged the whole regiment. He is not bound, by any law, to give any soldier a
captain's commission; and therefore he is perfectly just when he sends these military
reprobates to the gallows." Some of the auditors clap Tertullus' argument: P.O. cries
out, that it is "most masterly;" but a few of the soldiers are not quite convinced, and
begin to question whether the holy service of the mild Saviour of the world is not

preferable to the Antinomian service of the absolute reprobater of countless myriads
of unborn infants.
5. The other flaw of Mr. Toplady's dilemma consists in supposing that Gospel
worthiness is incompatible with the Gospel; whereas, all the doctrines of justice,
which make one half of the Gospel, stand or fall with the doctrines of evangelical
worthiness. We will shout it on the walls of mystic Geneva:—They that follow Christ
shall "walk with him in white? rather than they that follow antichrist; "for they are
[more] worthy. Watch and pray always, that you may be counted worthy to escape,
and to stand rewardable before the Son of man. Whatever ye do, do it heartily, as to
the Lord, &c, knowing that of the Lord ye shall receive the reward of the
inheritance." For he will say, in the great day of retribution, "Come, ye blessed,
inherit the kingdom, &c; for I was hungry, and ye gave me meat, &c. Go, ye cursed,
into everlasting fire, &c; for I was hungry, and ye gave me no meat," &c. The
doctrine of Pharisaic merit we abhor; but the doctrine of rewardable obedience we
honour, defend, and extol. Believers, let not Mr. Toplady "beguile you of your reward
through voluntary humility. If ye live after the flesh ye shall die: but if ye, through the
Spirit, mortify the deeds of the body, ye shall live. Whatsoever a man soweth, that
shall he also reap. For we shall all appear before the judgment seat of Christ, that
every one may receive the things done in the body, according to what he has done,
whether it be good or bad." Look to yourselves, that ye lose not the things which ye
have wrought. So fight, that you may not be reprobated by remunerative justice. "So
run, that you may [judicially] obtain an incorruptible crown. Remember Lot's wife.
By patient continuance in well doing seek for glory;" and God, according to his
gracious promises, will "render you eternal life: for he is not" untrue to break his
evangelical promises, nor "unrighteous to forget your work that proceedeth from
love." Your persevering obedience shall be graciously rewarded by "a crown of
righteousness, which the Lord, the righteous Judge, shall give you at that day; and
then great shall be your reward in heaven." For Christ himself hath said, "Be faithful
unto death, and I will give thee the crown of life. My sheep follow me, and I will give
unto them eternal life" in glory. For I am "the author of eternal salvation to them that
obey me." What can be plainer than this Gospel? Shall the absurd cries of popery!
merit! &c, make us ashamed of Christ's disciples; of Christ's words, and of Christ
himself? God forbid! Let the Scriptures—"let God be true," though Mr. Toplady
should be mistaken.
ARG. XXIII. Page 38. "If he [God] be not obliged, in justice, to save mankind, then
neither is he unjust in passing by some men; nay, he might, had he so pleased, have
passed by the whole of mankind, without electing any one individual of the fallen
race; and yet have continued holy, just, and good."
True: he might have passed them by without fixing any blot upon his justice and
goodness, if, by passing them by, Mr. T. means "leaving them in the wretched state
of seminal existence," in which state his vindictive justice found them after Adam's
fall. For then an unknown punishment, seminally endured, would have borne a just

proportion to an unknown sin, seminally committed, But if, by passing some men by,
this gentleman means, as Calvinism does, "absolutely predestinating some men to
necessary, remediless sin, and to unavoidable, eternal damnation;" we deny that God
might justly have passed by the whole of mankind; we deny that he might justly have
passed by one single man, woman, or child. Nay, we affirm that if we conceive Satan,
or the evil principle of Manes, as exerting creative power, we could not conceive him
worse employed, than in forming an absolute reprobate in embryo; that is, "a creature
unconditionally and absolutely doomed to remediless wickedness and everlasting
fire."
As the simple are frequently imposed upon by an artful substituting of the
harmless word, "passing by," for the terrible word, "absolutely reprobating to death,"
I beg leave to show, by a simile, the vast difference there is between these two
phrases:—A king may, without injustice, pass by all the beggars in the streets,
without giving them any bounty; because, if he does them no good in thus passing
them by, he does them no harm. But suppose he called two captains of his guards,
and said to the first, If you see me pass by little, dirty beggars, without giving them
an alms, throw them into the mire; or if their parents have cast them into the mire,
keep them there: then let the second captain follow with his men, and take all the
dirty beggars who have thus been passed by, and throw them, for being dirty, into a
furnace hotter than that of Nebuchadnezzar: suppose, I say, the king passed his little
indigent subjects by in this manner, would not his decree of preterition be a more
than diabolical piece of cruelty? I need not inform my judicious readers that the
passing by of the king represents Calvinian passing by, that is, absolute reprobation
to death; that the first captain, who throws little beggars into the dirt, or keeps them
there, represents the decree of the means, which necessitates the reprobate to sin, or
to continue in sin; and that the second captain represents the decree of the end, which
necessitates them to go to everlasting burnings.
ARG. XXIV. Page 39. Mr. Toplady endeavours to reconcile Calvinian reprobation
with Divine justice by an appeal "to God's providential dealings with men in the
present life." His verbose argument, stript of its Geneva dress, and brought naked to
open light, may run thus:—"If God may, without injustice, absolutely place the sons
of Adam in circumstances of temporary misery, he may also, Without injustice,
reprobate them to eternal torments: but he may justly place the sons of Adam in
circumstances of temporary misery; witness his actually doing it: and therefore he
may without injustice reprobate them to eternal torments, and to remediless sin, as
the way to those torments." The flaw of this argument is in the first proposition, and
consists in supposing that because God can justly appoint us to suffer "a light
affliction, which [comparatively speaking] is but for a moment, and which [if we are
not perversely wanting to ourselves] will work for us a far more exceeding and
eternal weight of glory," 2 Cor. iv, 17, he can also justly appoint us to remediless
wickedness and eternal damnation. This conclusion is all of a piece with the
following argument:—A father may justly punish his disobedient child with a rod,
and give his sick child a bitter medicine; and therefore he may justly break all his

bones with a forge hammer, and daily drench him with melted lead. To produce such
absurd consequences without a mask, is sufficiently to answer them: see farther what
is said upon page 42.
ARG. XXV. Page 40. Mr. Toplady is, if possible, still more abundantly mistaken,
while, to prove the justice of Calvinian reprobation, he appeals to "the real inequality
of providential distributions below." We cannot "pronounce the great Father of all
unjust, because he does not make all his offspring equally rich, good, and happy;"
and therefore God may justly reprobate some of them to eternal misery; just as if
inferior degrees of goodness and happiness were the same thing as remediless
wickedness and eternal misery!
ARG. XXVI. (Ibid.) "The devils may be cast down to hell to be everlastingly
damned, and be appointed thereto; and it gives no great concern. No hard thoughts
against God arise: no charge of cruelty, injustice," &c. Indeed, if Dr. Gill, whom Mr.
Toplady quotes, insinuated that God had absolutely predestinated myriads of angels
to everlasting damnation, through the appointed means of necessary sin; and that
God had made this appointment thousands of years before most of those angels had
any personal existence, it would give us great concern, both for the honour of God's
justice, and for the angels so cruelly treated by free wrath. But as matters are, the case
of devils gives us no great concern, because they fell knowingly, wilfully, and without
necessity. To the end of the day of their visitation, they personally rejected God's
gracious counsel toward them; and, as they obstinately refused to subserve the
judicial display of his remunerative bounty, it is highly agreeable to reason and
equity, that they should subserve the judicial display of his vindictive justice.
ARG. XXVII. Page 41. "The king of Great Britain has unlimited right of peerage,
&c. Will any one be so weak and perverse as to charge him with tyranny and
injustice, only because it is not his will, though it is in his power, to make all his
subjects noblemen?" This is another barrel thrown out to the whale. This illustration
does not touch, but conceal the question. For the similar question is not whether the
king is unjust in leaving gentlemen and tradesmen among the gentry and
commonalty, but whether he could, without injustice and tyranny, pretend, that
because he has an unlimited right of peerage, he has also an unlimited right of (what
I beg leave to call) felonage,—a Calvinian right, this, of appointing whom he pleases
to rob and murder, that he may appoint whom he pleases to a cell in Newgate, and
a swing at Tyburn! This is the true state of the case. If Mr. T. had cast a veil over it,
it is a sign that he is not destitute of the feeling of justice, and that, if he durst look
at his Manichean picture of God's sovereignty without a veil, he would turn from it
with the same precipitancy with which he would start back from the abomination of
the Moabites, or from the grim idol to which mistaken Israelites sacrificed their
children in the valley of Hinnom.
ARG. XXVIII. Page 42. "Misery, though endured but for a year, &c, is, in its own
nature, and for the time being, as truly misery, as it would be if protracted ever so

long, &c. And God can no more cease to be just for a year, or for a man's lifetime,
than he can cease to be just for a century, or for ever. By the same rule that he can,
and does, without impeachment of his moral attributes, permit any one being to be
miserable for a moment, he may permit that being to be miserable for a much longer
time: and so on, ad infinitum;" that is, in plain English, for ever. The absurdity of this
argument may be sufficiently pointed out by a similar plea:—A surgeon may, without
injustice, open an imposthume in my breast, and give me pain for an hour, and
therefore he may justly scarify me, and flay me alive ten years. A judge may, without
impeachment of his justice, order a man to be burnt in the hand for a moment, and
therefore his justice will continue unstained, if he order red hot irons to be applied
to that man's hands and feet, back and breast, ad infinitum. I hope that when Mr.
Toplady threw this scrap of Latin over the nakedness of his Diana, his good nature
suggested that she is too horrible to be looked at without a veil. But could he not have
borrowed the language of mother Church, without borrowing a maxim which might
shock any inquisitor, and might have put Bonner himself to a stand?
ARG. XXIX. Page 44. "He [God] permits, and has, for near six thousand years,
permitted the reign of natural evil. Upon the same principle might he not extend its
reign to—a never-ending duration?" He might, if a never-ending line of moral evil,
personally and avoidably brought on by free agents upon themselves, called for a
never-ending line of penal misery: and our Lord himself says that he will: "These [the
wicked, who have finally hardened themselves] shall go away into everlasting
punishment, where their worm dieth not, and the fire is not quenched," Matt. xxv, 46;
Mark ix, 48.
ARG. XXX. (Ibid.) "But still the old difficulty, [a difficulty which Arminianism
will never solve,] &c, the old difficulty survives. How came moral evil to be
permitted, when it might as easily have been hindered, by a Being of infinite
goodness, power, and wisdom?" Page 39, Mr. T. speaks partly the same language,
giving us to understand, as openly as he dares, that God worketh all things in all men,
even wickedness in the wicked. His pernicious, though guarded insinuation, runs
thus:—"You will find it extremely difficult (may I not say impossible?) to point out
the difference between permission and design, in a being possessed (as God most
certainly is) of unlimited wisdom and unlimited power." Hence we are given to
understand, that because God does not absolutely hinder the commission of sin, "it
would nonplus all the sagacity of man, should we attempt clearly to show wherein
the difference lies" between God's permitting sin, and his designing, or decreeing sin,
or (to speak with more candour) between God's placing free agents in a state of
probation with a strict charge not to sin, and between his being the author of sin. Is
not this a "most masterly" "Vindication of the Decrees and Providence of God,"
supposing you mean by "God" the sin-begetting deity worshipped by the Manichees?
This Antinomian blow at the root of Divine holiness is dangerous: I shall therefore
ward it off by various answers.

1. When God placed man in paradise, far from permitting him to sin, he strictly
forbade him to do it. Is it right then in Mr. Toplady to call God "the permitter of sin,"
when the Scriptures represent him as the forbidder of it? Nay, is it not very wrong to
pour shame upon the holiness of God, and absurdity upon the reason of man, by
making a Calvinistic world believe that forbidding and threatening is one and the
same thing with permitting and giving leave; or, at least, that the difference is so
trifling, that "all the sagacity of man will find it extremely difficult, not to say
impossible, clearly to point it out?"
2. I pretend to a very little share of "all the sagacity of man;" and yet, without
being nonplused at all, I hope to show, by the following illustration, that there is a
prodigious difference between not hindering and design, in the case of entering in of
sin:—
A general wants to try the faithfulness of his soldiers, that he may reward those
who will fight, and punish those who will go over to the enemy; in order to display,
before all the army, his love of bravery, his hatred of cowardice, his remunerative
goodness, and his impartial justice. To this end, he issues out a proclamation,
importing that all the volunteers, who shall gallantly keep the field in such an
important engagement, shall be made captains; and that all those who shall go over
to the enemy shall be shot. I suppose him endued with infinite wisdom, knowledge,
and power. By his omniscience he sees that some will desert; by his omnipotence he
could indeed hinder them from doing it: for he could chain them all to so many posts
stuck in the ground around their colours: but his infinite wisdom does not permit him
to do it; as it would be a piece of madness in him to defeat by forcible means his
design of trying the courage of his soldiers, in order to reward and punish them
according to their gallant or cowardly behaviour in the field. And therefore, though
he is persuaded that many will be shot, he puts his proclamation in force; because,
upon the whole, it will best answer his wise designs. However, as he does not desire,
much less design, that any of his soldiers should be shot for desertion, he does what
his wisdom permits him to do to prevent their going over to the enemy; and yet, for
the above-mentioned reason, he does not absolutely hinder them from doing it. Now,
in such a case, who does not see that the difference between "not absolutely
hindering" and designing, is as discernible as the difference between reason and folly;
or between wisdom and wickedness? By such dangerous insinuations as that which
this illustration exposes, the simple are imperceptibly led to confound Christ and
Belial; and to think that there is little difference between the celestial Parent of good,
and the Manichean Parent of good and evil: the Janus of the fatalists, who wears two
faces, an angel's face and a devil's face; a mongrel, imaginary god this, whose fancied
ways are, like his fancied nature, full of duplicity.
3. To the preceding illustration I beg leave to add the following argument:—No
unprejudiced person will, I hope, refuse his assent to the truth of this proposition,—A
world, wherein there are rational free agents, like angels and men; irrational free
agents, like dogs and horses; necessary agents, like plants and trees; and dead matter,

like stones and clods of earth: such a world, I say, is as much superior in perfection
to a world where there are only necessary agents and dead matter, as a place inhabited
by learned men and curious beasts, contains more wonders than one which is only
stocked with fine flowers and curious stones. If this be granted, it necessarily follows
that this world was very perfect, calculated to display his infinite power and manifold
wisdom. Now, in the very nature of things, rational free agents, being capable of
knowing their Creator, owe to him gratitude and obedience, and to one another
assistance and love; and therefore they are "under a law," which (as free agents) they
may keep or break as they please.
"But could not God necessitate free agents to keep the law they are under?"
Yes, says Calvinism, for he is endued with infinite power: but Scripture, good
sense, and matter of fact say, No: because, although God is endued with infinite
power, he is also endued with infinite wisdom. And it would be as absurd to create
free agents in order to necessitate them, as to do a thing in order to undo it. Beside,
(I repeat it,) God's distributive justice could never be displayed, nor would free
obedience be paid by rationals, and crowned by the Rewarder and "Judge of all the
earth," unless rationals were free-willing creatures, and therefore, the moment you
absolutely necessitate them, you destroy them as free agents, and you rob God of two
of his most glorious titles, that of Rewarder, and that of Judge. Thus we account for
the origin of evil in a Scriptural and rational manner, without the help of fatalism,
Manicheism, or Calvinism. Mr. Toplady replies:—
ARG. XXXI. Pages 44, 45. "O, but God himself is a free agent, though his will is
necessarily, unchangeably, and singly determined to good, and to good only. So are
the elect angels. So are the glorious souls of saints departed, &c, and so might Adam
have been, had God pleased to have so created him."
This is the grand objection of President Edwards, which I have answered in the
Scripture Scales, page 196. I shall, however, make here a few remarks upon it. (1.)
If "God worketh all things, &c, even wickedness in the wicked," as the consistent
Predestinarians directly or indirectly tell us, it is absurd in them to plead that he is
singly determined to good, and to good only: for every body knows that the God of
Manes is full of duplicity; having an evil principle, Which absolutely predestinates
and causes all the wickedness, and a good principle, which absolutely predestinates
and causes all the virtue in the world. As for the God of Christians, he is not so
necessitated to do that which is good, but he might, if he would, do the most
astonishing act of injustice and barbarity: for he might, if he would, absolutely doom
myriads of unborn infants to remediless wickedness and everlasting fire, before they
have deserved this dreadful doom, so much as by the awkward motion of their little
finger. Nor need I tell Mr. Toplady this, who believes that God has actually done so.
2. God is not in a state of probation under a superior being, who calls himself the
rewarder, and who says, "Vengeance is mine, and I will repay:" nor shall he ever be

tried by one who will judicially "render to him according to what he hath done,
whether it be good or bad."
3. If faithful angels are unchangeably fixed in virtue, and unfaithful angels in vice,
the fixedness of their nature is the consequence of the good or bad use which they
have made of their liberty; and therefore their confirmation in good, or in evil, flows
from a judicial election or reprobation, which displays the distributive justice of their
Judge, Rewarder, and Avenger.
4. Nothing can be more absurd than to couple absolute necessity with moral free
agency. Angels and glorified souls are necessitated to serve God and love one
another, as a good man is necessitated not to murder the king, and not to blow his
own brains out. Such a necessity is far from being absolute: for, if a good man
would, he might gradually overcome his reluctance to the greatest crimes. Thus
David, who was no doubt as chaste and loving once as Joseph, overcame his strong
aversion to adultery and murder.
Should it be said, What! Can glorified saints and angels fall away? I reply, They
will never fall away, because they are called off the stage of probation, stand far
above the reach of temptation, and have "henceforth crowns of righteousness laid up
for them, which the Lord, the righteous Judge, shall give them at that day." In the
meantime, "they rest from their [probatory] labours, and their works follow them."
But still, in the nature of things, they are as able to disobey, as Joseph was to commit
adultery, had he set his heart upon it: for if they had no capacity of disobeying, they
would have no capacity of obeying, in the moral sense of the word: their obedience
would be as necessary, and as far from morality, as the passive obedience of a leaden
ball, which you drop, with an absurd command to tend toward the centre. If I am not
mistaken, these answers fully set aside Mr. T.'s argument taken from the necessary
goodness of God, angels, and glorified saints.
ARG. XXXII. Page 45. "God is, and cannot but be inviolably just, amidst all the
sufferings of fallen angels and fallen men, involuntary beings as they are. And he will
continue to be just in all they are yet to suffer." That "God is, and will be just," in all
that fallen angels and men have suffered, and may yet suffer, is most true, because
they are voluntary beings (Mr. Toplady says, "involuntary beings") and free agents
(Mr. Toplady would say, necessary agents) who personally deserve what they suffer;
or who, if they suffer without personal offence, as infants do, have in Christ a rich
cordial, and an efficacious remedy, which will cause their temporary sufferings to
answer to all eternity the most admirable ends for themselves, if they do not reject
God's gracious, castigatory, probatory, or purificatory counsels toward them, when
they come to act as free agents. But that "God is and will be just," in absolutely
ordaining "involuntary beings" to sin and be damned, is what has not yet been proved
by one argument which can bear the light. However, Mr. Toplady, with the
confidence which suits his peculiar logic, concludes this part of his subject by the
following triumphal exclamation:—

ARG. XXXIII. (Ibid.) "And if so, what becomes of the objection to God's decree
of preterition, [a soft word for absolute reprobation to remediless sin and eternal
death,] drawn from the article of injustice?"
Why, it stands in full force, notwithstanding all the arguments which have yet been
produced. Nay, the way to show that an objection is unanswerable, is to answer it as
Mr. Toplady has done; that is, by producing arguments which equally shock reason
and conscience, and which are crowned with this new paradox:—"Fallen angels, and
fallen men are involuntary beings." So that the last subterfuge of moderate Calvinists
is now given up. For when they try to vindicate God's justice, with respect to the
damnation of their imaginary reprobates, they say that the poor creatures are damned
as voluntary agents. But Mr. Toplady informs us that they are damned as "involuntary
beings," that is, as excusable beings; and might I not add, as sinless beings? For
(evangelically speaking) is it possible that an "involuntary being" should be sinful?
Why is the murderer's sword sinless? Why is the candle by which an incendiary fires
your house an innocent flame? Is it not because they are "involuntary beings," or
mere tools used by other beings? A cart accidentally falls upon you, and you
involuntarily fall upon a child, who is killed upon the spot. The father of the child
wants you hanged as a murderer: but the judge pronounces you perfectly guiltless.
Why? Truly because you were, in that case, an "involuntary being" as well as the cart.
When, therefore, Mr. Toplady asserts that we "are involuntary beings," and insinuates
that God is just in absolutely predestinating us to sin necessarily, and to be damned
eternally, he proves absurdum per absurdius—injustum per injustius—crudele per
crudelius. In a word, he gives a finishing stroke to God's justice; and his pretended
"Vindication" of that tremendous attribute proves, it I may use his own expression,
a public, though (I am persuaded) an undesigned, "defamation" of it.
———
SECTION V.
An answer to the arguments by which Mr. Toplady endeavours to reconcile
Calvinian REPROBATION with Divine MERCY.
IF it is impossible to reconcile Calvinian reprobation with Divine JUSTICE, how
much more with Divine MERCY! This is however the difficult task which Mr. T. sets
about next. Consider we his arguments:—
ARG. XXXIV. Page 45. "As God's forbearing to create more worlds than he has,
is no impeachment of his omnipotence: so his forbearing to save as many as he
might, is no impeachment of his infinite mercy." The capital flaw of this argument
consists in substituting still the phrase "not saving," for the phrase "absolutely
reprobating to remediless sin and everlasting burnings." The difference between these
phrases, which Mr. Toplady uses as equivalent, is prodigious. Nobody ever supposed
that God is unmerciful because he does not take stones into heaven, or because he

does not save every pebble from its opacity, by making it transparent and glorious as
a diamond: for pebbles suffer nothing by being "passed by," and not saved into
adamantine glory. But if God made every pebble an organized, living body, capable
of the keenest sensations; and if he appointed that most of these "involuntary
[sensible] beings" should be absolutely opaque, and should be cast into a lime kiln,
there to endure everlasting burnings, for not having the transparency which he
decreed they should never have; would it not be impossible to reconcile his conduct
to the lowest idea we can form even of Bonner's mercy?
Having thus pointed out the sandy foundation of Mr. Toplady's argument, I shall
expose its absurdity by a similar way of arguing. I am to prove that the king may,
without impeachment of his mercy, put the greatest part of his soldiers in such trying
circumstances as shall necessitate them to desert and to be shot for desertion. To do
this, I learn logic of Mr. T. and say," As the king's forbearing to create more lords
than he has, is no impeachment of his unlimited right of peerage; so his forbearing
to raise as many soldiers as he might, is no impeachment of his great mercy." So far
the argument is conclusive. But if by not raising soldiers I artfully mean absolutely
appointing and necessitating them to desert and be shot, I vindicate the king's mercy
as logically as Mr. T. vindicates the mercy of Manes' God.
ARG. XXXV. Page 46. "If therefore the decree of [Calvinian] reprobation be
exploded, on account of its imaginary incompatibility with Divine mercy, we must,
upon the same principle, charge God with want of goodness in almost every part of
his relative conduct." If this dark argument be brought to the light, it will read
thus:—"God is infinitely good in himself, though he limits the exercise of his
goodness in not forming so many beings as he might, and in not making them all so
glorious as he could; and therefore he is infinitely merciful, though he absolutely
appoints millions of unborn creatures to remediless sin and everlasting fire." But
what has the conclusion to do with the premise? What would Mr. T. think of me, if
I presented the public with the following sophism? "Nobody can reasonably charge
the king with want of goodness for not enriching and ennobling every body; and
therefore nobody can reasonably charge him with want of mercy for decreeing that
so many of his new-born subjects shall necessarily be trained up in absolute rebellion,
that he may legally throw them into a fiery furnace, for necessarily fulfilling his
absolute decree concerning their rebellion." Nevertheless, this absurd argument
contains just as much truth and mercy, as that of Mr. Toplady.
ARG. XXXVI. (Ibid.) "There is no way of solidly, &c, justifying the ways of God
with men, but upon this grand datum, That the exercise of his own infinite mercy is
regulated by the voluntary determination of his own most wise and sovereign
pleasure. Allow but this rational, Scriptural, &c, proposition, and every cavil,
grounded on the chimerical unmercifulness of non-election ceases even to be
plausible." The defect of this argument consists also in covering the left leg of
Calvinism, and in supposing that Calvinian non-election is a bare non-exertion of a
peculiar mercy displayed toward some; whereas it is a positive act of barbarity. We

readily grant that God is infinitely merciful, though his infinite wisdom, truth, and
justice do not suffer him to show the same mercy to ALL, which he does to SOME. But
it is absurd to suppose, that because he is not bound to "show mercy" to all those who
have personally and unnecessarily offended him (or indeed to any one of them,) he
may show injustice and cruelty to unborn creatures, who never personally offended
him so much as by one wandering thought, and he may absolutely doom myriads of
them to sin without remedy, and to be damned without fail.
ARG. XXXVII. Page 48. After all his pleas, to show that God can, without
impeachment of his holiness, justice, and mercy, absolutely appoint his unborn
creatures to remediless wickedness and everlasting torments, Mr. Toplady relents,
and seems a little ashamed of Calvinian reprobation. He tells us that "reprobation is,
for the most part, something purely negative," and "has, so far as God is concerned,
more in it of negation than positivity." But Mr. Toplady knows that the unavoidable
END of absolute reprobation is DAMNATION, and that the means conducive to this
fearful end is unavoidable wickedness; and he has already told us, p. 17, that "God's
own decree secures the means as well as the end, and accomplishes the end by the
means." Now securing and accomplishing a thing, is something altogether positive.
Hence it is, that, p. 83, Mr. T. calls the decrees by which the reprobates sin, not only
permissive but "effective;" and tells us, p. 77, that "God efficaciously permitted
horrible wickedness." And herein he exactly follows Calvin, who, in his comment on
Rom. ix, 18, says, "INDURANI verbum, quum Deo in Scripturis tribuitur, non solum,
PERMISSIONEM (ut volunt diluti quidam moderatores sed) Divinæ quoque IRÆ
ACTIONEM significat." "The word HARDEN when it is attributed to God in Scripture,
means not only PERMISSION, (as some washy, compromising divines would have it,)
but it signifies also THE ACTION of Divine wrath.'
Beside, something negative amounts, in a thousand cases, to something positive.
A general, for example, denies gunpowder to some of his soldiers, to whom he owes
a grudge; he hangs them for not firing, and then exculpates himself by saying, "My
not giving them powder was a thing purely negative. I did nothing to them to hinder
them from firing: on the contrary, I bid them fire away." This is exactly the case with
the Manichean God and his imaginary reprobates. He bids them repent or perish,
believe or be damned, do good works or depart into everlasting fire. And yet, all the
while, he keeps from them every dram of true grace, Whereby they might savingly
repent, believe, and obey. Is it not surprising that so many of our Gospel ministers
should call preaching such a doctrine, preaching the Gospel and exalting Christ? But
Mr. Toplady replies:—
ARG. XXXVIII. Page 48. "If I am acquainted with an indigent neighbour, and have
it in my power to enrich him, but do it not, am I the author of that man's poverty, only
for resolving to permit him, and for actually permitting [4] him to continue poor? Am
I blamable for his poverty, because I do not give him the utmost I am able? Similar
is the case now in debate. Ever since the fall of Adam, mankind are by nature
spiritually poor."

Mr. T. is greatly mistaken, when he says, "Similar is the case now in debate." To
show that it is entirely dissimilar, we need only make his partial illustration stand
fairly "upon its legs." If you know that your neighbour, who is an industrious tenant
of yours, must work or break; and if, in order to make him break, according to your
decree of the end, you make a decree of the means—an efficacious decree that his
cattle shall die, that his plough shall be stolen, that he shall fall sick, and that nobody
shall help him; I boldly say, You are "the author of that man's poverty:" and if, when
you have reduced him to sordid want, and have, by this means, clothed his numerous
family with filthy rags, you make another efficacious, absolute decree, that a majority
of his children shall never have a good garment, and that at whatsoever time the
constable shall find them with the only ragged coat which their bankrupt father could
afford to give them, they shall all be sent to the house of correction, and severely
whipt there, merely for not having on a certain coat, which you took care they should
never have; and for wearing the filthy rags, which you decreed they should
necessarily wear, you show yourself as merciless to the poor man's children, as you
showed yourself ill natured to the poor man himself. To prove that this is a just state
of the case, if the doctrine of absolute predestination be true, I refer the reader to
section ii, where he will find Calvinism "on its legs."
Upon the whole, if I mistake not, it is evident that the arguments by which Mr.
Toplady endeavours to reconcile Calvinian reprobation with Divine MERCY, are as
inconclusive as those by which he tries to reconcile it with Divine JUSTICE; both sorts
of arguments drawing all their plausibility from the skill with which Logica
Genevensis tucks up the left leg of Calvinism, or covers it with deceitful buskins,
which are called by a variety of delusive names, such as "passing by, not electing, not
owing salvation, limiting the display of goodness, not extending mercy infinitely, not
enriching," &c, just as if all these phrases together conveyed one just idea of
Calvinian reprobation, which is an absolute, unconditional dooming of myriads of
unborn creatures to live and die in necessary, remediless wickedness, and then to
"depart into everlasting fire," merely because Adam, according to Divine
predestination, necessarily sinned; obediently fulfilling God's absolute, irreversible,
and efficacious decree of the means (sin:) an Antinomian decree this, by which, if
Calvinism be true, God secured and accomplished the decree of the end, that is, the
remediless sin and eternal damnation of the reprobate: for, says Mr. T., p. 17, "God's
own decree secures the means as well as the end, and accomplishes the end by the
means."
And now, candid reader, say if Mr. T. did not act with a degree of partiality, when
he called his book "A Vindication of God's Decrees, &c, from the defamations of Mr.
Wesley;" and if he could not, with greater propriety, have called it, "An Unscriptural
and Illogical Vindication of the Horrible Decree, from the Scriptural and rational
exceptions made against it by Mr. Wesley."
———

SECTION VI.
A view of the SCRIPTURE PROOFS by which Mr. T. attempts to demonstrate the truth
of Calvinian reprobation.
THAT the Old and New Testament hold forth a PARTIAL REPROBATION of
distinguishing grace, and an IMPARTIAL REPROBATION of retributive justice, is a
capital truth of the Gospel. One of the leading errors of the Calvinists consists in
confounding these two reprobations, and the elections which they draw after them.
By the impetuous blast of prejudice, and the fire of a heated imagination, modern
Aarons melt the partial election of grace, and the impartial election of justice; and,
casting them in the mould of confusion, they make their one partial election of
unscriptural, necessitating, Antinomian FREE GRACE, to which they are obliged to
oppose their one partial reprobation of necessitating, Manichean FREE WRATH. Now,
as the Scriptures frequently speak of the harmless reprobation of grace, and of the
awful reprobation of justice, it would be surprising, indeed, if out of so large a book
as the Bible, Logica Genevensis could not extract a few passages which, by being
wrested from the context, and misapplied according to art, seem to favour Calvinian
reprobation. Such passages are produced in the following pages:—
ARG. XXXIX. Page 19. After transcribing Rom. ix, 20-28, Mr. Toplady says,
"Now are these the words of Scripture, or are they not? If not, prove the forgery. If
they be, you cannot fight against reprobation without fighting against God." Far from
fighting against Scripture reprobation, we maintain, as St. Paul does in Rom. ix, (1.)
That God has an absolute right gratuitously to call whom he pleases to either of his
two grand covenants of peculiarity, (Judaism and Christianity,) and gratuitously to
reprobate whom he will from the blessings peculiar to these covenants; leaving as
many nations and individuals as he thinks fit, under the general blessings of the
gracious covenants which he made with reprieved Adam, and with spared Noah. (2.)
We assert that God has an indubitable right judicially to reprobate obstinate
unbelievers under all the dispensations of his grace, and to appoint that (as stubborn
unbelievers) they shall be "vessels of wrath fitted for destruction" by their own
unbelief, and not by God's free wrath. This is all the reprobation which St. Paul
contends for in Rom. ix. (See Scales, sec. xi, where Mr. T.'s objection is answered
at large.) Therefore, with one hand we defend Scripture reprobation, and with the
other we attack Calvinian reprobation; maintaining that the Scripture reprobation of
grace, and of justice, are as different from Calvinian, damning reprobation, as
appointing a soldier to continue a soldier, and to be a captain, or a wilful deserter to
be shot, is different from appointing a soldier necessarily to desert, that he may be
unavoidably shot for desertion.
Having thus vindicated the godly reprobation maintained by St. Paul from the
misapprehensions of Mr. Toplady, we point at all the passages which we have
produced in the Scripture Scales, in defence of the doctrines of justice, the
CONDITIONALITY of the reward of the inheritance, and the FREEDOM of the will; and,

retorting Mr. T.'s argument, we say, "Now, are these the words of Scripture, or are
they not? If not, prove the forgery. If they be, you cannot fight against [the
conditional] reprobation [which we defend,] without fighting against God." You
cannot fight for Calvinian reprobation without fighting for free wrath and the evilprincipled Deity worshipped by the Manichees.
ARG. XL. Page 51. Mr. T. supports absolute reprobation by quoting 1 Sam. ii, 25:
"They [the sons of Eli] hearkened not to the voice of their father, because the Lord
would slay them," 1 Sam. ii, 25. Here we are given to understand, that by the decree
of the means, the Lord secured the disobedience of these wicked men, in order to
accomplish his decree of the end, that is, their absolute destruction.
To this truly Calvinian insinuation we answer, (1.) The sons of Eli, who had
turned the tabernacle into a house of ill fame, and a den of thieves, had personally
deserved a judicial reprobation; God therefore could justly give them up to a
reprobate mind, in consequence of their personal, avoidable, repeated, and aggravated
crimes. (2.) The word "killing" does not here necessarily imply eternal damnation.
The Lord killed, by a lion, the man of God from Judah, for having stopped in Bethel:
he killed Nadab and Abihu for offering strange fire: he killed the child of David and
Bathsheba: he killed many of the Corinthians, for their irreverent partaking of the
Lord's Supper: but the "sin unto [bodily] death" is not the sin unto eternal death. For
St. Paul informs us that the body is sometimes "given up to Satan for the destruction
of the flesh, that the spirit may be saved in the day of the Lord," 1 Cor. v, 5. (3.) The
Hebrew particle yk, which is rendered in our translation "because," means also
"therefore:" and so our translators themselves have rendered it after St. Paul, and the
Septuagint, Psa. cxvi, 10, "I believed, yk, and therefore will I speak:" see 2 Cor. iv,
13. If they had done their part as well in translating the verse quoted by Mr. Toplady,
the doctrines of free wrath would have gone propless; and we should have had these
edifying words: "They [the sons of Eli] hearkened not to the voice of their father; and
THEREFORE the Lord would slay them." Thus the voluntary sin of free agents would
be represented as the cause of their deserved reprobation; and not their undeserved
reprobation as the cause of their necessary sin. (See sec. ii.)
ARG. XLI. Page 51. Mr. T. tries to prove absolute reprobation by quoting these
words of our Lord: "Thou Capernaum, which art exalted to heaven, shalt be brought
down to hell; for if the mighty works which have been done in thee had been done
in Sodom, it would [or might] have remained unto this day."
This passage, if I am not mistaken, is nothing but a strong expostulation and
reproof, admirably calculated to shame the unbelief and alarm the fears of the
Capernaites. Suppose I had an enemy, whose obstinate hatred had resisted for years
the constant tokens of my love; and suppose I said to him, "Your obduracy is
astonishing; if I had shown to the fiercest tiger the kindness which I have shown you,
I could have melted the savage beast into love;" would it be right, from such a

figurative supposition, to conclude that I absolutely believed I could have tamed the
fiercest tiger?
But this passage, taken in a literal sense, far from proving the absolute reprobation
of Sodom, demonstrates that Sodom was never reprobated in the Calvinian sense of
the word: for if it had been absolutely reprobated from all eternity, no works done in
her by Christ and his apostles could have overcome her unbelief. But our Lord
observes that her strong unbelief could have been overcome by the extraordinary
means of faith, which could not conquer the unbelief of Capernaum. Mr. T. goes
on:—
ARG. XLII. (Ibid.) "But though God knew the citizens of Sodom would [or might]
have reformed their conduct, had his providence made use of effectual [Mr. T. should
say of every effectual] means to that end; still these effectual [Mr. T. should say, all
these extraordinary and peculiar] means were not vouchsafed." True because,
according to the election of grace, God uses more means and more powerful means
to convert some cities than he does to convert others: witness the case of Nineveh,
compared with that of Jericho. This is strongly maintained in my Essay on the Partial
Reprobation of Distinguishing Grace, where this very passage is produced. But still
we affirm two things: (1.) God always uses means sufficient to demonstrate that his
goodness, patience, and mercy, are over all his works, (though in different degrees,)
and to testify that he is unwilling that sinners should die, unless they have first
obstinately, and without necessity, refused to "work out their own eternal salvation"
with the talent of temporary salvation, which is given to all, for the sake of Him
whose "saving grace has appeared to all men," and who "enlightens [in various
degrees] every man that comes into the world." (2.) As the men of Sodom were not
absolutely lost, though they had but one talent of means, no more were the men of
Capernaum absolutely saved, though God favoured them with so many more talents
of means than he did the men of Sodom. Hence it appears that Mr. T. has run upon
the point of his own sword; the passage which he appeals to proving that God does
not work so irresistibly upon either Jews or Gentiles as to secure his absolute
approbation of some, and his absolute reprobation of others.
ARG. XLIII. Page 52. Mr. T., to prop up Calvinian reprobation, quotes these words
of Christ: "Fill ye up the measure of your fathers," Matt. xxiii, 32, and he takes care
to produce the words, "Fill ye up," in capitals; as if he would give us to understand
that Christ is extremely busy in getting reprobates to sin and be damned. For my part,
as I believe that Christ never preached up sin and wickedness, I am persuaded that
this expression is nothing but a strong, ironical reproof of sin, like that in the
Revelation, "Let him that is unjust, be unjust still;' or that in the Gospel, "Sleep on
now and take your rest;" or that in the book of Ecclesiastes, "Rejoice, O young man,
in thy youth, and walk in the ways of thy heart, &c, but know," &c. I shudder when
I consider "doctrines of grace," so called, which support themselves by representing
Christ as a preacher of wickedness. Calvinism may be compared to that insect which
feeds on putrefying carcasses, lights only upon real or apparent sores, and delights

chiefly in the smell of corruption. If there be a fault in our translation, Calvinism will
pass over a hundred plain passages well translated, and will eagerly light upon the
error. Thus, pp. 53 and 57, Mr. Toplady quotes, "being disobedient, whereunto they
were appointed," 1 Pet. ii, 8. He had rather take it for granted that the God of Manes
absolutely predestinates some people to be disobedient, than do the holy God the
justice to admit this godly sense, which the original bears, "Being disobedient,
whereunto they have set, or disposed themselves." (See the proofs, Scales, pages 78,
104.)
ARG. XLIV. Page 52. Mr. T., still pleading for the "horrible decree" of Calvinian
reprobation, says, "St. Matthew, if possible, expresses it still more strongly: 'It is
given unto you to know the mysteries of the kingdom of heaven; but to them it is not
given,' Matt. xiii, 11." I answer: (1.) If by "the mysteries of the kingdom of heaven,"
you understand the mysteries of Christianity, it is absurd to say that all who are not
blessed with the knowledge of these mysteries are Calvinistically reprobated. This
I demonstrate by verses 16, 17, and by the parallel place in St. Luke: "All things are
delivered to me of my Father; and no man knoweth who the Son is, but the Father;
and who the Father is, but the Son, and he to whom the Son will reveal him. [That
is, the mystery of a relative personality of Father and Son in the Godhead has not
been expressly revealed to others, as I choose to reveal it to you, my Christian
friends:] and [to show that this was his meaning] he turned him unto his disciples,
and said, privately, Blessed are the eyes which see the things which ye see: for I tell
you that many prophets [such as Samuel, Isaiah, Daniel, &c,] and kings [such as
David, Solomon, Josiah, Hezekiah, &c, St. Matthew adds, 'and righteous men,' such
as Noah, Abraham, &c,] have desired to see the things which ye see, and have not
seen them; and to hear the things which ye hear, and have not heard them," Luke x,
22-24; Matt. xiii, 17. Is not Mr. T. excessively fond of reprobating people to death,
if he supposes that because "it was not given to those prophets, kings, and righteous
men, to know the mysteries of the" Christian dispensation, they were all absolutely
doomed to continue in sin, and be damned?
But, (2.) Should it be asserted, that by "the mysteries of the kingdom," we are to
understand here every degree of saving light, then the reprobation mentioned in Matt.
xiii, 11, is not the partial reprobation of grace, but the impartial reprobation of
justice: and, in this case, to appeal to this verse in support of a chimerical reprobation
of free wrath, argues great inattention to the context; for the very next verse fixes the
reason of the reprobation of the Jews, who heard the Gospel of Christ without being
benefited by it: a reason this, which saps the foundation of absolute reprobation. "But
unto them it is not given:" for they are Calvinistically reprobated! No: "Unto them
it is not given: for, whosoever hath, to him shall be given, and he shall have more
abundance: but whosoever hath not, [to purpose] from him shall be taken away, even
that he hath," Matt. xiii, 12. This anti-Calvinian sense is strongly confirmed by our
Lord's words two verses below: "To them it is not given, &c, for this people's heart
is waxed gross: [NOTE: it is waxed gross, therefore it was not so gross at first as it is
now:] and their ears are dull of hearing, and their eyes they have closed; lest at any

time they should see with their eyes, and hear with their ears, and should understand
with their heart, and should be converted, and I should heal them," Matt. xiii, 15. To
produce, therefore, Matt. xiii, 11, as a capital proof of Calvinian reprobation, is as
daring an imposition upon the credulity of the simple, as to produce Exodus xx, in
defence of adultery and murder. However, such arguments will not only be
swallowed down in Geneva as tolerable, but the author of P.O. will cry them up as
"most masterly."
ARG. XLV. Page 53. Mr. T. concludes his Scripture proofs of Calvinian
reprobation by these words: "Now I leave it to the decision of any unprejudiced,
capable man upon earth, whether it be not evident, from these passages, &c, that God
hath determined to leave some men to perish in their sins and to be justly punished
for them? In affirming which, I only give the scripture as I found it." That the
scriptures produced by Mr. T. prove this, is true; we maintain it as well as he: and if
he will impose no other reprobation upon us, we are ready to shake hands with him.
Nor needs he call his book, "More Work for Mr. Wesley," but, A Reconciliation with
Mr. Wesley: for, when we speak of the reprobation of JUSTICE, we assert that "God
hath determined to leave some men, [namely, the wise and prudent in their own eyes,
the proud and disobedient, who do despite to the Spirit of grace to the end of their
day of salvation] to perish in their sins, and to be justly punished for them." But,
according to Mr. T.'s system, the men "left to perish in their sins," are not the men
whom the scriptures which he has quoted describe; but poor creatures absolutely
sentenced to necessary, remediless sin, and to unavoidable, eternal damnation, long
before they had an existence in their mother's womb. And, in this case, we affirm that
their endless torments can never be just: and, of consequence, that the Calvinian
reprobation of unborn men, which Mr. T. has tried to dress up in Scripture phrases,
is as contrary to the Scripture reprobation of stubborn offenders, as Herod's ordering
the barbarous destruction of the holy innocents, is different from his ordering the
righteous execution of bloody murderers.
———
SECTION VII.
An answer to the arguments by which Mr. T. tries to reconcile Calvinism with the
doctrine of a future judgment, and ABSOLUTE necessity with MORAL agency.
THEY who indirectly set aside the day of judgment, do the cause of religion as
much mischief as they who indirectly set aside the immortality of the soul. Mr.
Wesley asserts that the Calvinists are the men. His words are: "On the principle of
absolute predestination, there can be no future judgment. It requires more pains than
all the men upon earth, than all the devils in hell will ever be able to take, to reconcile
the doctrine of [Calvinian] reprobation, with the doctrine of a judgment day." Mr. T.
answers:—

ARG. XLVI. Page 82. "The consequence is false; for absolute predestination is the
very thing that renders the future judgment certain: 'God hath APPOINTED a day in
which he will judge the world in righteousness by the man whom he hath
ORDAINED.'" If Mr. T. had put the words "in righteousness" in capitals, instead of the
words "appointed" and "ordained," (which he fondly hopes will convey the idea of
the Calvinian decrees,) he would have touched the knot of the difficulty: for the
question is not, whether there will be a day of judgment; but whether, on the principle
of absolute predestination, there can be a day of judgment, consistently with Divine
equity, justice, wisdom, and sincerity: and that there can, Mr. T. attempts to prove
by the following reasoning:—
ARG. XLVII. Page 83. "The most flagrant sinners sin voluntarily, notwithstanding
the inevitable accomplishment of God's effective and permissive decrees. Now they
who sin voluntarily are accountable: and accountable sinners are judicable: and if
judicable, they are punishable."
Mr. T. has told us, p. 45, that "fallen men are involuntary beings;" and in this page
he tells us that they sin voluntarily. Now we, who never learned Mr. T.'s logic, cannot
understand how "involuntary beings" can sin voluntarily. But, letting this
contradiction pass, and granting that sinners offend voluntarily, I ask, Is their will at
liberty to choose otherwise than it does, or is it not? If you say it is at liberty to
choose otherwise than it does, you renounce necessitating predestination, and you
will allow the doctrine of free will, which is the bulwark of the second Gospel axiom,
and the Scripture engine which batters down Calvinian reprobation; and, upon this
Scriptural plan, it is most certain that God can "judge the world in righteousness,"
that is, in a manner which reflects praise upon his essential justice and wisdom. But
if you insinuate that the will of sinners is absolutely bound by "the efficacious
purposes of Heaven," and by the "effective decrees" of Him who "worketh all things
in all men, and even wickedness in the wicked;" if you say that God's decree
concerning every man is irreversible, whether it be a decree of absolute election to
life, or of absolute reprobation to death, "because God's own decree secures the
means as well as the end, and accomplishes the end by the means;" (p. 17;) or, which
comes to the same thing, if you assert that the reprobate always sin necessarily,
having no power, no liberty to will righteousness, you answer like a consistent
Calvinist, and pour your shame, folly, and unrighteousness upon the tribunal where
Christ will judge the world in righteousness.
A just illustration will convince the unprejudiced reader, that this is really the case.
By the king's "efficacious permission," a certain strong man, called Adam, binds the
hands of a thousand children behind their backs with a chain of brass, and a strong
lock, of which the king himself keeps the key. When the children are thus chained,
the king commands them all, upon pain of death, to put their hands upon their
breasts, and promises ample rewards to those who will do it. Now, as the king is
absolute, he passes by seven hundred of the bound children, and as he passes them
by he hangs about their necks a black stone, with this inscription, "Unconditional

reprobation to death:" but being merciful too, he graciously fixes his love upon the
rest of the children, just three hundred in number, and he ordains them to finished
salvation by hanging about their necks a white stone, with this inscription,
"Unconditional election to life." And, that they may not miss their reward by nonperformance of the above-mentioned condition, he gives the key of the locks to
another strong man, named Christ, who, in a day of irresistible power, looses the
hands of the three hundred elect children, and chains them upon their breasts, as
strongly as they were before chained behind their backs. When all the elect are
properly bound, agreeably to orders, the king proceeds to judge the children
according to their works, that is, according to their having put their hands behind
their backs, or upon their breasts. In the meantime a question arises in the court: Can
the king judge the children concerning the position of their hands, without rendering
himself ridiculous? Can he wisely reward the elect favourites with life according to
their works, when he has absolutely done the rewardable work for them by the
stronger man? And can he justly punish the reprobate with eternal death, for not
putting their hands upon their breasts, when the strong man has, according to a royal
decree, absolutely bound them behind their backs? "Yes, he can;" says a counsellor,
who has learned logic in mystic Geneva; "for the children have hands,
notwithstanding the inevitable accomplishment of the king's effective and permissive
decrees: now children who have hands, and do not place them as they are bid, are
accountable, and accountable children are judicable; and if judicable, they are
punishable." This argument would be excellent, if the counsellor did not speak of
hands which are absolutely tied. But it is not barely the having hands, but the having
hands free, which makes us accountable for not placing them properly.
Apply this plain observation to the case in hand, and you will see, (1.) That it is
not barely the having a will, but the having free will, which constitutes us
accountable, judicable, and punishable. (2.) That, of consequence, Mr. Toplady's
grand argument is as inconclusive as that of the counsellor. (3.) That both arguments
are as contrary to good sense, as the state of hands at liberty is contrary to the state
of hands absolutely tied; as contrary to reason, as free will is contrary to a will
absolutely bound. And, (4.) That, of consequence, the doctrine of the day of
judgment is as incompatible with Calvinian predestination, as sense with nonsense,
and Christ with Belial.
However, if Mr. T. cannot carry his point by reason, he will do it by Scripture; and
therefore he raises such an argument as this:—We often read in the Bible that there
will be a day of judgment; we often meet also in the Bible with the words "must" and
"necessity;" and, therefore, according to the Bible, the doctrine of a day of judgment
is consistent with the doctrine of the absolute necessity of human actions: just as if,
in a thousand cases, a decree of necessity, or a must, were not as different from
absolute necessity, as the want of an apartment in the king's palace is different from
the absolute want of a room in any house in the kingdom. The absurdity of this
argument will be better under. stood by considering the passages which Mr. T.

produces, to prove that when men do good or evil, God's absolute decree of
predestination necessitates them to do it.
ARG. XLVIII. Page 60. "It must needs be that offences come. There must be
heresies among you. Such things [wars, &c,] must needs be." When Mr. T. builds
Calvinian necessity upon these scriptures, he is as much mistaken as if he fancied that
Mr. Wesley and I were fatalists, because we say, "Considering the course and
wickedness of the world, it cannot but be Christendom will be distracted by heresies,
lawsuits, wars, and murders: for so long as men will follow worldly maxims, rather
than evangelical precepts, such things must come to pass." Again:—Would not the
reader think that I trifled, if I attempted to prove absolute necessity from such
Scriptural expressions as these: "Seven days ye must eat unleavened bread. New wine
must be put into new bottles. He must needs go through Samaria. I have bought a
piece of ground, and I must needs go and see it. How can I sin against God? I have
married a wife, and therefore I cannot come. The multitude must needs come together
[to mob Paul,] (Acts xxi, 22.) A bishop must be blameless. Ye must needs be subject
[to rulers] not only for wrath, but also for conscience' sake?"
Once more: who does not see that there is what the poverty of language obliges
me to call, (1.) A necessity of duty: "I must pay my debts: I must preach next
Sunday." (2.) A necessity of civility: "I must pay such a visit." (3.) A necessity of
circumstance: "in going from Jerusalem to Galilee, 'I must needs pass through
Samaria,' because the high way lies directly through Samaria." (4.) A necessity of
convenience: "I am tired with writing, I must leave off." (5.) A necessity of decency:
"I must not go naked." (6.) A necessity of prudence: "I must look before I leap, &c."
Now, all these sorts of necessity, and a hundred more of the like stamp, do not
amount to one single grain of Calvinian, absolute, insuperable necessity. However,
a rigid Predestinarian (such is the force of prejudice!) sees his imaginary necessity
in almost every must; just as a jealous man sees adultery in almost every look which
his virtuous wife casts upon the man whom he fancies to be his rival.
ARG. XLIX. Page 61. "Absolute necessity, then, is perfectly consistent with
willingness and freedom in good agency, no less than in bad. For it is a true maxim,
Ubi voluntas, ibi libertas;" that is, where there is a will, there is liberty. This maxim,
which has led many good men into Calvinism, I have already exposed. (See Scales,
page 186.) To what is there advanced, I add the following remark:—As there may be
liberty, where there is not a will, so there may be a will, where there is not liberty.
The first idle school boy whom you meet will convince you of it. I ask him, "When
you are at school, and have a will, or (as you call it) a mind to go and play, have you
liberty, or freedom to do it?" He answers, "No." Here is then a will without liberty.
I ask him again: "When you are at school, where you have freedom or liberty to ply
your book, have you a will to do it?" He honestly answers, "No, again. Here is then
liberty without a will. How false therefore is this proposition, that "where there is a
will there is liberty!" Did judicious Calvinists consider this, they would no more say,
"If all men were redeemed, they would all come out of the dungeon of sin." For there

may be a freedom to come out consequent upon redemption, where there is no will
exercised. "O, but God makes us willing in the day of his power." True: in the day
of salvation he restores to us the faculty of choosing moral good with some degree
of ease; and, from time to time, he peculiarly helps us to make acts of willingness.
But to suppose that he absolutely wills for us, is as absurd as to say, that when, after
a quinsy, his gracious providence restores us a degree of liberty to swallow, he
necessitates us to eat and drink, or actually swallows for us.
ARG. L. Page 61. In his refusal to dismiss the Israelites, &c, "he [Pharaoh] could
will no otherwise than he did, Exod. vii, 3, 4." Is not this a mistake? When Pharaoh
considered, did he not alter his mind? Did he not say to Moses, "Be gone, and bless
me also?" If Omnipotence had absolutely hardened him, could he have complied at
last? Do the unchangeable decrees change as the will of Pharaoh changed?
ARG. LI. Pages 61, 62. "So when Saul went home to Gibeah, it is said, 'There went
with him a band of men, whose hearts God had touched.' In like manner, God is said
to have 'stirred up the spirit of Cyrus. Then rose up, &c, the Levites, with all them
whose spirit God had raised up.' Will any man say that these did not will freely, only
because they willed necessarily?"
1. I (for one) say, that while they willed necessarily, (in the Calvinian sense of the
word "necessary,") they could not will freely in the moral sense of the word free. Mr.
Toplady is not morally free to will, so long as he is absolutely bound to will one
thing, any more than a man is free to look to the left, who is absolutely bound to look
to the right, let the object he looks at engage his heart and eye ever so pleasingly.
God's Spirit prevents, accompanies, and follows us in every good thing: all our good
works are "begun, continued, and ended in him;" but they are not necessary, in the
Calvinian sense of the word. In moral cases, God does not absolutely necessitate us,
though he may do it in prophetic and political cases. Thus, he necessitated Balaam,
when he blessed Israel by the mouth of that covetous prophet; and thus he
necessitated Balaam's ass, when the dumb animal reproved his rider's madness. But
then, whatever we do under such necessitating impulses, will not be rewarded as our
own work, any more than Balaam's good prophecy, and his ass' good reproof, were
rewarded as their own works.
2. From the above-mentioned passages, Mr. Toplady would make us believe, that
upon the whole, the touches of God's grace act necessarily like charms: but what says
the stream of the Scriptures? God "touched the hearts" of all the Israelites, and stirred
them up to faith: but the effect of that touch was so far from being absolutely
forcible, that their hearts soon "started aside like a broken bow;" and, after having
been "saved in Egypt through faith, they perished in the wilderness through
unbelief." "God gave King Saul a new heart;" and yet Saul cast away the heavenly
gift. "God gave Solomon a wise and understanding heart;" and yet Solomon, in his
old age, "made himself a foolish heart, darkened" by the love of heathenish women.
God stirred up the heart of Peter to confess Christ, and to walk upon the sea; and yet,

by and by, Peter sunk, cursed, swore, and denied his Lord. Awful demonstrations
these, that, where Divine grace works most powerfully, when its first grand impulse
is over, there is an end of the overbearing power; and the soul, returning to its free
agency, chooses without necessity the good which constitutes her rewardable; or the
evil which constitutes her punishable. Of this Mr. Toplady himself produces a
remarkable instance, 2 Cor. viii, 16, 17, "Thanks be to God," says the apostle, "who
put the same earnest care into the heart of Titus for you; of his own accord he went
unto you."
If a gentleman, who delights to be in houses of ill fame, more than in the house of
God, sees, in a circle of ladies, one whom he suspects of being immodest, he singles
her out as one that may suit his purpose: and to her he makes his bold addresses. I am
sorry to observe that this is exactly the case with Calvinism unmasked. We find, in
the Scriptures, a few places where God's suffering some men to do a lesser evil, in
order to prevent, or to punish a greater evil, is expressed in a strong, figurative
manner, which seems to ascribe sin to him, just as, in other places, jealousy,
repentance, wrath, and fury, together with hands, feet, ears, and a nose, are
figuratively attributed to him. Now as popish idolatry screens herself behind these
metaphors, so Calvinian Antinomianism perpetually singles out those metaphorical
expressions which seem to make God the author of sin. Accordingly,—
ARG. LII. Page 61, &c. Mr. Toplady produces these words of Joseph: "It was not
you that sent me hither, but God;" these words of David: "The Lord said to him,
[Shimei,] Curse David;" these words of the sacred historian: "God had appointed to
defeat the good counsel of Ahithophel, to the intent that the Lord might bring evil
upon Absalom;" and these words of the prophet: "Howbeit, he [the Assyrian king,
turned loose upon Israel to avenge God's righteous quarrel with that hypocritical
people] meaneth not so, neither does his heart think so: but it is in his heart to
destroy;" these words in the Revelation: "God hath put it into their hearts [the hearts
of the kings who shall hate the mystic harlot and destroy her, and burn her with fire]
to fulfil his will, and to agree, and to give their kingdom to the beast, till the words
of God shall be fulfilled;" and the words of Peter: "They [the accomplishers of the
crucifixion of Christ] were gathered together to do whatsoever God's hand, and God's
counsel had predestinated to be done," &c.
With respect to the last text, if it be rightly [5] translated, it is explained by these
words of Peter, Acts ii, 23: "Christ was delivered by the determinate counsel and
foreknowledge of God:" by his gracious "counsel," that Christ should lay down his
life as a ransom for all; and by his clear "foreknowledge" of the disposition of the
Jews to take that precious life away. This passage then, and all those which Mr. T.
has produced, or may yet produce, only prove:—
(1.) That God foresees the evil which is in the hearts of the wicked, and their
future steps in peculiar circumstances, with ten thousand times more clearness and
certainty, than a good huntsmen foresees all the windings, doublings, and shifts of

a hunted fox; and that be overrules their wicked counsels to the execution of his own
wise and holy designs, as a good rider overrules the mad prancings of a vicious horse,
to the display of his perfect skill in horsemanship, and to the treading down of the
enemy in a day of battle. (2.) That God "catches the wise in their own craftiness," and
that, to punish the wicked, he permits their wicked counsels to be defeated, and their
best-concerted schemes to prove abortive. (3.) That he frequently tries the faith, and
exercises the patience of good men, by letting loose the wicked upon them, as in the
case of Job and of Christ. (4.) That he often punishes the wickedness of one man by
letting loose upon him the wickedness of another; and that he frequently avenges
himself of one wicked nation by letting loose upon it the wickedness of another
nation. Thus he let Absalom and Shimei loose upon David. Thus a parable spoken
by the Prophet Micaiah informs us that God, after having let a lying spirit loose upon
Zedekiah, the false prophet, let Zedekiah loose upon wicked Ahab. Thus the Lord let
loose the Philistines upon disobedient Israel, and the Romans upon the obdurate
Jews, and their accursed city; using those wicked heathen as his vindictive scourge,
just as he used swarms of frogs and locusts when he punished rebellious Egypt with
his plagues. (5.) That he sometimes let a wicked man loose upon himself, as in the
case of Ahithophel, Nabal, and Judas, who became their own executioners. (6.) That,
when wicked men are going to commit atrocious wickedness, he sometimes inclines
their hearts so to relent, that they commit a less crime than they intended. For
instance: when Joseph's brethren were going to starve him to death, by providential
circumstances God inclined their hearts to spare his life: thus instead of destroying
him, they only sold him into Egypt. (7.) With respect to Rev. xvii, 17, the context,
and the full stream of the Scripture require that it should be understood thus:—"As
God, by providential circumstances, which seemed to favour their worldly views,
suffered wicked kings to agree, and give their kingdom unto the beast, to help the
beast to execute God's judgments upon corrupted Churches and wicked states; so he
will peculiarly let those kings loose upon the whore, and they shall agree to hate her,
and shall make her desolate and naked."
Upon the whole, it is contrary to all the rules of criticism, decency, and piety, to
take advantage of the dark construction of a sentence, or to avail one's self of a
parable, a hyperbole, a bold metaphor, or an unguarded saying of a good man,
interwoven with the thread, of Scripture history, in order to make appear, (so far as
Calvinism can,) that "God worketh all things in all men, even wickedness in the
wicked." Such a method of wresting the oracles of God, to make them speak the
language of Belial and Moloch, is as ungenerous, as our inferring from these words,
"I do not condemn thee," that Christ does not condemn adulterers, that Christianity
encourages adultery, and that this single sentence, taken in a filthy, Antinomian
sense, outweighs all the sermon upon the mount, as well as the holy meaning of the
context: for these words being spoken to an adulteress, whom the magistrates had not
condemned to die, and whom the Pharisees wanted Christ to "condemn to be stoned
according to the law of Moses;" it is evident that our Lord's words, when taken in
connection with the context, carry this edifying meaning:—"I am come to act the part
of a Saviour, and not that of a magistrate: if the magistrates have not 'condemned thee

to be stoned,' neither do I condemn thee to that dreadful kind of death; avail thyself
of thy undeserved reprieve: 'Go and' repent, and evidence the sincerity of thy
repentance by 'sinning no more.'" Hence I conclude that all the texts quoted by the
fatalists prove that God necessitates men to sin by his decrees, just as John viii, 11,
proves that Christ countenances the filthy sin of adultery.
ARG. LIII. Page 64. Mr. T. thinks to demonstrate that the doctrine of the absolute
necessity of all our actions, and consequently of all our sins is true, by producing "St.
Paul's case as a preacher. 'Though I preach the Gospel I have nothing to glory of; for
necessity is laid upon me, yea, wo is me if I preach not the Gospel,' 1 Cor. ix, 16. Yet
he preached the Gospel freely, &c; necessity, therefore, and freedom, are very good
friends, notwithstanding all the efforts of Arminianism to set them at variance." The
apostle evidently speaks here of a necessity of precept on God's part, and of duty on
his own part: and such a necessity, being perfectly consistent with the alternative of
obedience or of disobedience, is also perfectly consistent with freedom and with a
day of judgment: and Mr. T. trifles when he speaks of "all the efforts of
Arminianism, to set such a necessity at variance with freedom;" for it is the
distinguishing glory of our doctrine to maintain both the freedom of the will, and the
indispensable necessity of cordial obedience. But, in the name of candour and
common sense, I ask, What has a necessity of precept and duty to do with Calvinian
necessity, which, in the day of God's power, absolutely necessitates the elect to obey
and the reprobate to disobey; entirely debarring the former from the alternative of
disobedience, and the latter from the alternative of obedience? That the apostle, in
the text before us, does not mean a Calvinian, absolute necessity, is evident from the
last clause of the verse, where he mentions the possibility of his disobeying, and the
punishment that awaited him in case of disobedience: "Wo is me," says he, "if I
preach not the Gospel." A necessity of precept was laid on Jonah to preach the
Gospel to the Ninevites; but THIS necessity was so far from Calvinistically binding
him to preach, that, (like Demas and the clergy, who fleece a flock which they do not
feed,) he ran away from his appointed work, and incurred the "wo" mentioned by the
apostle. Therefore, St. Paul's words, candidly taken together, far from establishing
absolute necessity, which admits of no alternative, are evidently subversive of this
dangerous error, which exculpates the sinner, and makes God the author of sin.
Hence Mr. Wesley says, with great truth, that if the doctrines of absolute
predestination and Calvinian necessity are true, there can be no sin; seeing "it cannot
be a sin in a spark to rise, or in a stone to fall." And therefore "the reprobate [tending
to evil by the irresistible power of Divine predestination, as unavoidably as stones
tend to the centre, by the irresistible force of natural gravitation] can have no sin at
all." This is a just observation, taken from the absurdity of an absolute necessity,
originally brought on by God's absolute and irresistible decrees. Let us see how Mr.
T. shows his wit on this occasion.
ARG. LIV. Pages 71, 72. "The reprobate can have no sin at all. Indeed? They are
quite sinless, are they? As perfect as Mr. Wesley himself? O excellent reprobation!

&c. What then must the elect be? &c. Beside: if reprobates be sinless—nay,
immutably perfect, so that they can have no sin at all, will it not follow that Mr.
Wesley's own perfectionists are reprobates? For surely if reprobates may be sinless,
the sinless may be reprobates. Did not Mr. John's malice outrun his craft, when he
advanced an objection, &c, so easily retortible?"
This illogical, not to say illiberal answer, is of a piece with the challenge, which
the reader may see illustrated, at the end of sec. i, by my remarks upon a consequence
as just as that of Mr. Wesley: for it is as evident that if the reprobate are "involuntary
beings;" beings absolutely necessitated by efficacious, irresistible predestination to
act as they do; they are as really sinless, as a mountain of gold is really heavier than
a handful of feathers. And Mr. Wesley may believe that both consequences are just,
without believing either that "the wicked are sinless," or that "there is a mountain of
gold." On what a slender foundation does Logica Genevensis rest her charges of craft
and malice! And yet this foundation is as solid as that on which she raises her
doctrines of unscriptural grace and free wrath. But Mr. T. advances other
arguments:—
ARG. LV. Pages 69, 70. "The holy Baptist, without any ceremony or scruple,
compared some of his unregenerate hearers to stones; saying, 'God is able even of
these stones to raise up children to Abraham, &c. Ye therefore, as lively stones, are
built up a spiritual house, &c. They [the elect] shall be mine, saith the Lord of
hosts—in the day when I make up my jewels:' now, unless I am vehemently
mistaken, jewels are but another name for precious stones." Hence the reader is given
to understand that when Mr. Wesley opposes the doctrine of absolute necessity, by
saying, that "it cannot be a sin in a stone to fall," he turns "the Bible's own artillery
against itself, and gives us too much room to fear, that it is as natural to him to
pervert, as it is for a stone to sink."
By such arguments as these, I could prove transubstantiation: for Christ said of a
bit of bread, "This is my body." Nay, I could prove any other absurdity: I could prove
that Christ could not "think," and that his disciples could not "walk:" for he says, "I
am the vine, and ye are the branches;" and a vine can no more think, than branches
can walk. I could prove that he was a "hen," and the Jews "chickens:" for he says that
he "would have gathered them, as a hen gathers her chickens under her wings." Nay,
I could prove that Christ had no more hand in our redemption, than we are supposed
by Calvinists to have in our conversion; that his "poor free will," (to use Mr.
Toplady's expressions, page 70, with respect to us,) "had no employ," that he was
"absolutely passive, and that [redemption] is as totally the operation of [the Father]
as the severing of stones from their native quarry, and the erecting them into an
elegant building, are the effects of human agency." If the astonished reader ask, How
I can prove a proposition so subversive of the gratitude which we owe to Christ for
our redemption? I reply, By the very same argument by which Mr. T. proves that we
are "absolutely passive" in the work of conversion, and that "conversion is totally the
operation of God:" that is, by producing passages where Christ is metaphorically

called a "stone;" and of these there are not a few. "Thus saith the Lord God, Behold,
I lay in Zion a stone, a tried stone, a precious comer stone, a sure foundation, Isa.
xxviii, 16. Whosoever shall fall on this stone, shall be broken; but on whomsoever
it shall fall, it will grind him to powder, Matt. xxi, 34. The stone which the builders
rejected is become the head of the corner, Acts iv, 11. To whom coming as to a living
stone," &c, 1 Pet. ii, 4. If to these texts we add those in which he is compared to a
"foundation," to a "rock," and to "jewels," or precious "stones," I could demonstrate,
(in the Calvinian way,) that Christ was once as "absolutely passive" in the work of
our redemption as a stone. When I consider such arguments as these, I cannot help
wondering at the gross impositions of Pagan, popish, and Calvinian doctors. I find
myself again in the midst of Ovid's Metamorphoses. Jupiter, if we believe the poet,
turned Niobe into a rock. The tempter wanted Christ to turn a "stone" into "bread."
Logica Romana turns "bread" into Christ. But Logica Genevensis carries the bell; for
she can, even without the hocus pocus of a massing priest, turn Christ into a stone.
Mr. Toplady, far from recanting his argument a lapide, confirms it by the
following:—
ARG. LVI. Page 71. "A stone has the advantage of you: man's rebellious heart is,
by nature, and so far as spiritual things are concerned, more intractable and
unyielding than a stone itself. I may take up a stone, and throw it this way or that, and
it obeys the impulse of my arm. Whereas, in the sinner's heart, there is every species
of hatred and opposition to God: nor can any thing, but omnipotent power, slay its
enmity."
I am glad Mr. T. vouchsafes, in this place, to grant that "omnipotent power can
slay the enmity." I hope he will remember this concession, and no more turn from the
Prince of life, and preach up the monster death, as the slayer of the enmity. But to
come to the argument: would Mr. T. think me in earnest, if I attempted to prove that
a stone "had [once] the advantage" of him, with respect to getting learning, and that
there was more omnipotence required to make him a scholar, than to make the stone
he stands upon fit to take a degree in the university? However, I shall attempt to do
it: displaying my skill in orthodox logic, I personate the school master, who taught
Mr. Toplady grammar, and probably found him once at play, when he should have
been at his book, and I say, "Indeed, master, a stone has the advantage of you. A boy's
playful heart is by nature, so far as grammar is concerned, more intractable and
unyielding than a stone itself." [Now for the proof!] "I may take up a stone, and throw
it this way or that, and it instantly, and without the least degree of resistance, obeys
the impulse of my arm: whereas you resist my orders; you run away from your book;
or you look off from it. In your playful heart there is every species of hatred and
opposition to your accidence; and therefore more power is required to make you a
scholar, than to make that stone a grammarian." Mr. Toplady's "voluntary humility"
claps this argument as excellent; but his good sense hisses it as absurd, and says with
St. Paul, "When I was a child, I spake as a child: but when I became a man, I put
away childish things."

ARG. LVII. Page 71. Ah, but "God's gracious promise to renew his people runs in
this remarkable style:—I will take away the stony heart out of your flesh." And does
this prove Calvinian bound will, any more than these gracious commands to renew
our own hearts prove Pelagian free will? "Circumcise the foreskin of your heart, and
be no more stiff necked. Make you a new heart and a new spirit. Turn yourselves, and
live ye." Who does not see that the evangelical union of such passages gives birth to
the Scripture doctrine of assisted free will, which stands at an equal distance from
Calvinian necessity, and from Pelagian, self-sufficient exertion?
ARG. LVIII. Page 73. But God "worketh ALL things according to the counsel of
his own will, Eph. i, 11." By putting the word "all" in very large capitals, Mr. T.
seems willing to insinuate that God's decree causes all things; and, of consequence,
that God absolutely works the good actions of the righteous, and the bad deeds of the
wicked. Whereas the apostle means only, that all the things which God works, he
works them "according to the counsel of his own" most wise, gracious, and righteous
"will." But the things which God works are, in many cases, as different from the
things which we work, as light is different from darkness. This passage, therefore,
does not prove Calvinian necessity: for, when God made man "according to the
counsel of his own will," he made him a free agent, and "set before him life and
death;" bidding him choose life. Now, to include Adam's eating of the forbidden
fruit, and choosing death, among "the things which God worketh," is to turn
Manichee with a witness: it is to confound Christ and Belial; the acts of God, and the
deeds of sinners. It is to suppose (horrible to think!) that God will send the reprobates
to hell for his own deeds; or, if you please, for what he has wrought absolutely in
them, and by them, "according to the counsel of his own necessitating will." This
dreadful doctrine is that capital part of Calvinism which is called absolute
predestination to death. If Mr. T. denies that it is the second pillar of his doctrine of
grace, he may turn to section ii, where he will find his peculiar gospel "upon its legs."
I hope I need say no more upon this head, to convince the unprejudiced reader that
Mr. T.'s arguments in favour of Calvinian necessity are frivolous, and that Mr.
Wesley advances a glaring truth when he asserts that, on the principle of absolute
predestination, there can be no future judgment, (upon any known principle of
wisdom, equity, and justice,) and that it requires more pains than all rational creatures
will be ever able to take, to reconcile the doctrine of (Calvinian) reprobation, with the
doctrine of a judgment day.
———
SECTION VIII.
An answer to the argument taken from God's PRESCIENCE, whereby Mr. Toplady tries
to prove that the VERY CRUELTY which Mr. Wesley charges on Calvinism, is really
chargeable on the doctrine of general grace.

MR. Toplady is a spirited writer. He not only tries to reconcile Calvinian
reprobation with Divine mercy, but he attempts to retort upon us the charge of
holding a cruel doctrine.
ARG. LIX. Page 47. "But what if, after all, that very cruelty which Mr. Wesley
pretends to charge on Calvinism, be found really chargeable on Arminianism? I
pledge myself to prove this before I conclude this tract." And, accordingly, pp. 86,
87, Mr. Toplady, after observing in his way that, according to Mr. Wesley's doctrine,
God offers his grace to many who "put it from them," and gives it to many who
"receive it in vain," and who, on this account are condemned; Mr. Toplady, I say,
sums up his argument in these words:—"If God knows that the offered grace will be
rejected, it would be mercy to forbear the offer. Prove the contrary if you are able."
I have answered this objection at large, Scripture Scales, section vi. However, I
shall say something upon it here. (1.) God's perfections shine in such a manner as not
to eclipse one another. Wisdom, justice, mercy, and truth, are the adorable and wellproportioned features of God's moral face, if I may venture upon that expression.
Now, if, in order to magnify his mercy, I thrust out his wisdom and justice, as I
should do if I held a lawless, Calvinian election; or if, in order to magnify his justice,
I thrust out his mercy and wisdom, as I should do if I consistently held Calvinian
reprobation; should I not disfigure God's moral face, as much as I should spoil Mr.
Toplady's natural face, if I swelled his eyes or cheeks to such a degree as to leave
absolutely no room for his other features? The Calvinists forget, that as human
beauty does not consist in the monstrous bigness of one or two features, but in the
harmonious and symmetrical proportion of all; so Divine glory does not consist in
displaying a mercy and a justice, which would absolutely swallow up each other,
together with wisdom, holiness, and truth. This would, however, be the case, if God,
after having wisely decreed to make free agents, in order to display his holiness,
justice, and truth, by "judging them according to their works," necessitated them to
be good or wicked, by decrees of absolute predestination to life and heaven, or of
absolute reprobation to hell and damnation.
2. Do but allow that God made rational creatures in order to rule them as rational,
namely, by laws adapted to their nature; do but admit this truth, I say, which stands
or falls with the Bible, and it necessarily follows that such creatures were made with
an eye to "a day of judgment:" and the moment this is granted, Mr. Toplady's
argument vanishes into smoke. For, supposing that God had displayed more mercy
toward those who die in their sins, by forbearing to give them grace, and to offer
them more grace; or, in other words, supposing that God had shown the wicked more
mercy, by showing them no mercy at all, (which, by the by, is a contradiction in
terms,) yet such a merciless mercy (if I may use the expression) would have
blackened his wisdom, overthrown his truth, and destroyed his justice. What a poor
figure, for instance, would his justice have made among his other attributes, if he had
said that he would judicially cast his unprofitable servants into outer darkness, for
burying a talent which they never had, or for not receiving a Saviour who was always

kept from them? And what rationals would not have wondered at a Governor who,
after having made moral agents in order to rule them according to their free nature,
and to judge them "in righteousness according to their works," should nevertheless
show himself, (i.) so inconsistent as to rule them by efficacious decrees, which
should absolutely necessitate some of them to work iniquity, and others to work
righteousness. (ii.) So unjust as to judge them according to the works which his own
binding decrees had necessitated them to do. And, (iii.) So cruel and unwise as to
punish them with eternal death, according to a sentence of absolute reprobation to
death, or of absolute election to life, which he passed beforehand, without any respect
to their works, thousands of years before most of them were born? By what art could
so strange a conduct have been reconciled with the titles of Lawgiver, and "Judge of
all the earth," which God assumes; or with his repeated declarations that justice and
equity are the basis of his throne, and that, in point of judgment, his ways are
perfectly equal?
If Mr. T. should try to vindicate so strange a proceeding, by saying that God could
justly reprobate to eternal death myriads of unborn infants for the sin of Adam; would
he not make a bad matter worse, since, upon the plan of the absolute predestination
of all events, Adam's sin was necessarily brought about by the decree of the means,
which decree, if Calvinism be true, God made in order to secure and accomplish the
two grand decrees of the end, namely, the eternal decree of finished damnation by
Adam, and the eternal decree of finished salvation by Christ?
The absurdity of Mr. Toplady's argument may be placed in a clearer light by an
illustration:—The king, to display his royal benevolence, equity, and justice; to
maintain good order in his army, and excite his troopers to military diligence,
promises to give a reward to all the men of a regiment of light horse who shall ride
so many miles without dismounting to plunder: and he engages himself to punish
severely those who shall be guilty of that offence. He foresees, indeed, that many will
slight his offered rewards, and incur his threatened punishment: nevertheless, for the
above-mentioned reasons, he proceeds. Some men are promoted, and others are
punished. A Calvinist highly blames the king's conduct. He says that his majesty
would have shown himself more gracious, and would have asserted his sovereignty
much better, if he had refused horses to the plunderers, and had punished them for
lighting off horses which they never had: and that, on the other hand, it became his
free grace to tie the rewardable dragoons fast to their saddles, and by this means to
necessitate them to keep on horseback, and deserve the promised reward. Would not
such a conduct have marked his majesty's reputation with the stamp of disingenuity,
cruelty, and folly? And yet, astonishing! because we do not approve of such a
judicial distribution of the rewards of eternal life, and the punishments of eternal
death, Mr. Toplady fixes the charge of CRUELTY upon the Gospel which we
preach! He goes on:—
ARG. LX. Page 85. "According to Mr. Wesley's own fundamental principle of
universal grace, grace itself, or the saving influence of the Holy Spirit on the hearts

of men, does and must become the ministration of eternal death to thousands and
millions." Page 89: "Level therefore your tragical exclamations, about
unmercifulness, at your own scheme, which truly and properly deserves them."
The flaw of this argument consists in the words "does and must," which Mr. T.
puts in Italics. (1.) In the word "does;" it is a great mistake to say that, upon Mr. W.'s
principles, grace itself does become the ministration of eternal death to any soul. It
is not for grace, but for the abuse or neglect of grace and its saving light, that men
are condemned. "This is the condemnation," says Christ himself, "that light [the light
of grace] is come into the world, and men love darkness rather than light." And St.
Paul adds, that the "grace of God, which bringeth salvation, hath [in different
degrees] appeared to all men," John iii, 19; Tit. ii, 11. There is no medium between
condemning men for not using a talent of grace which they had, or for not using a
talent of grace which they NEVER had. The former sentiment, which is perfectly
agreeable to reason, Scripture, and conscience, is that of Mr. Wesley; the latter
sentiment, which contradicts one half of the Bible, shocks reason, and demolishes the
doctrines of justice, is that of Mr. Toplady. (2.) When this gentleman says that God's
grace, upon Mr. Wesley's principles, must become the ministration of death to
millions, he advances as groundless a proposition as I would do if I said that the
grace of creation, the grace of preservation, and the grace of a preached Gospel,
absolutely destroy millions; because millions, by wilfully abusing their created and
preserved powers, or by neglecting so great salvation as the Gospel brings, pull down
upon themselves an unnecessary, and therefore a just destruction. (3.) We oppose the
doctrine of absolute necessity, or the Calvinian must, as being inseparable from
Manicheism: and we assert that there is no needs must in the eternal death of any
man, because Christ imparts a degree of temporary salvation to all, with power to
obey, and a promise to bestow eternal salvation upon all that will obey. How
ungenerous is it then to charge upon us the very doctrine which we detest, when it
has no necessary connection with any of our principles! How irrational to say, that
if our doctrine of grace be true, God's grace must become the ministration of death
to millions! Ten men have a mortal disorder: a physician prepares a sovereign remedy
for them all: five take it properly, and recover; and five, who will not follow his
prescriptions, die of their disorder. Now, who but a prejudiced person would infer
from thence that the physician's sovereign remedy is "become the ministration of
death" to the patients who die, because they would not take it? Is it right thus to
confound a remedy with the obstinate neglect of it? A man wilfully starves himself
to death with good food before him. I say that his wilfulness is the cause of his death:
"No," replies a decretist, "it is the good food which you desire him to take." This
absurd conclusion is all of a piece with that of Mr. Toplady.
ARG. LXI. Page 89. "The Arminian system represents the Father of mercies as
offering grace to them, who, he knows, will only add sin to sin, and make themselves
twofold more the children of hell by refusing it." Indeed, it is not the Arminian
system only that says this: (1.) All the Calvinists who allow that God gave angelic
grace to angels, though he knew that many of them would fall from that grace, and

would fall deeper than if they had fallen from a less exalted station. (2.) Jesus Christ
who gave Judas the grace of apostleship, and represents God as giving a pound to his
servants who squander it, as well as to those who use it properly. And, (3.) Mr.
Toplady himself, who (notwithstanding his pretended horror for so Scriptural a
doctrine) dares not deny that God gave the grace of creation to those who shall
perish. Now the grace of creation implies spotless holiness; and if God could once
graciously give spotless holiness to Judas in the loins of Adam, why could he not
graciously restore to that apostle a degree of free agency to good, that he might be
judged according to "his own works," and not according to Calvinian decrees of
"finished wickedness" and "finished damnation" in Adam? But, (4.) What is still
more surprising, Mr. T. himself, p. 51, quotes these words, which so abundantly
decide the question: "Thou, Capernaum, which art exalted unto heaven [by the
peculiar favours and Gospel privileges bestowed upon thee] shalt be brought down
to hell: for if the mighty works which have been done in thee had been done in
Sodom, it would have remained unto this day," Matt. xi, 23. Now, I ask, Why were
these "mighty works" done in Capernaum? Was it out of love—to bring Capernaum
to repentance? Or, was it out of wrath—that it might be "more tolerable in the day
of judgment for Sodom than Capernaum?" There is no medium: Mr. Toplady must
recant this part of the Bible, and of his book; or he must answer one of these two
questions in the affirmative. If he say (as we do) that these "mighty works," which
might have converted Tyre, Sidon, and Sodom, were primarily wrought to bring
Capernaum to repentance, he gives up Calvinism, which stands or falls with the
doctrine of necessitating means used in order to bring about a necessary end. If he
say (as Calvinism does) that these mighty works were primarily wrought to sink
Capernaum into hell—into a deeper hell than Sodom, because the end always shows
what the means were used for; he runs upon the point of his own objection; he pulls
upon his doctrines of grace the very unmercifulness which he charges upon ours; and
he shows, to every unprejudiced reader, that the difficulty arising from the prescience
of God, with which the Calvinists think to demolish the doctrine of general grace,
falls upon Calvinism with a double weight. Mr. Toplady is sensible that God could
never have appeared good and just, unless the wicked had been absolutely
inexcusable; and that they could never have been inexcusable if God had condemned
them for burying a talent of grace which they never had: and therefore Mr. T. tries to
overthrow this easy solution of the difficulty by saying,—
ARG. LXII. Page 88. "Be it so," that the wicked are made inexcusable by a day of
grace and temporary salvation, "yet, surely, God can never be thought knowingly to
render a man more inexcusable, by taking such measures as will certainly load him
with accumulated condemnation, out of mere love to that man?" We grant it; and
therefore we assert that it is not out of "mere love" that God puts us in a gracious
state of probation, or temporary salvation; but out of wisdom, truth, and distributive
justice, as well as out of mercy and love. If God, therefore, were endued with no
other perfection than that of merciful love, we would give up the doctrine of judicial
reprobation; for a God devoid of distributive justice could and would save all sinners
in the Calvinian way, that is, with a salvation perfectly finished, without any of their

works. But then he would neither judge them, nor bestow eternal salvation upon them
by way of reward for their works, as the Scriptures say he will.
O! how much more reasonable and Scriptural is it to allow the doctrine of free
grace, and free will, established in the Scripture Scales; and to maintain the
reprobation of justice—an avoidable reprobation this, which is perpetually asserted
in the Gospel, and will leave the wicked entirely inexcusable, and God perfectly
righteous: how much better is it, I say, to hold such a reprobation, than to admit
Calvinian reprobation, which renders the wicked excusable and pitiable, as being
condemned for doing what Omnipotence necessitated them to do; a reprobation this,
which stigmatizes Christ as a shuffler, for offering to all a salvation from which most
are absolutely debarred; a cruel reprobation, which represents the Father of mercies
as an unjust sovereign, who takes such measures as will unavoidably load myriads
of unborn men with accumulated condemnation, out of free wrath to their unformed
souls!
Should Mr. Toplady say, "That according to the Gospel which we preach, the
wicked shall certainly be damned; and therefore the difference between us is but
trifling after all; seeing the Calvinists assert that some men, namely, those who are
eternally reprobated by Divine sovereignty, shall certainly and unavoidably be
damned; and the anti-Calvinists say that some men, namely, those who are finally
reprobated by Divine justice, shall be certainly though avoidably damned:" I reply,
that, frivolous as the difference between these two doctrines may appear to those who
judge according to the APPEARANCE of words, it is as capital as the difference
between avoidable ruin and unavoidable destruction; between justice and injustice;
between initial election and finished reprobation; between saying that GOD is the first
cause of the damnation of the wicked, and asserting that THEY are the first cause of
their own damnation. In a word, it is as great as the difference between the north and
the south; between a Gospel made up of Antinomian free grace and barbarian free
wrath, and a Gospel made up of Scriptural free grace, and impartial, retributive
justice.
Upon the whole, from the preceding answers it is evident, if I am not mistaken,
that, though the grand Calvinian objection, taken from God's foreknowledge, may,
at first sight, puzzle the simple; yet it can bear neither the light of Scripture, nor that
of reason; and it recoils upon Calvinism, with all the force with which it is supposed
to attack "the saving grace which has appeared to all men."
———
SECTION IX.
An answer to the charges of robbing the trinity, and encouraging Deism, which
charges Mr. T. brings against the doctrine of the anti-Calvinists.

MR. T. thinks his cause so good, that he supposes himself able, not only to stand
on the defensive, but also to attack the Gospel which we preach. From his Babel,
therefore, (his strong tower of confusion,) he makes a bold sally, and charges us
thus:—
ARG. LXIII. Page 91. "Arminianism robs the Father of his sovereignty." This is
a mistake: Arminianism dares not attribute to him the grim sovereignty of a Nero; but
if it does not humbly allow him all the sovereignty which Scripture and reason
ascribe to him, so far it is wrong, and so far we oppose Pelagian Arminianism as well
as Manichean Calvinism. It "robs the Father of his decrees." This is a mistake: it
reverences all his righteous, Scriptural decrees; though it shudders at the thought of
imputing to him unscriptural, Calvinian decrees, more wicked and absurd than the
decrees of Nebuchadnezzar and Darius. It "robs the Father of his providence."
Another mistake! Our doctrine only refuses to make God the author of sin, and to
lead men to the Pagan error of fatalism, or to the Manichean error of a two-principled
God, who absolutely works all things in all men, as a showman works all things in
his puppets; fixing his necessary virtue on the good, and necessary wickedness on the
wicked, to the subversion of all the Divine perfections, and to the entire overthrow
of the second Gospel axiom, of Christ's tribunal, and of the wisdom and justice which
the Scriptures ascribe to God, as "Judge of the whole earth."
ARG. LXIV. (Ibid.) "It [Arminianism] robs the Son of his efficacy as a Saviour."
Another mistake! It only dares not pour upon him the shame of being the absolute
reprobater of myriads of unborn creatures, whose nature he assumed with a gracious
design to be absolutely their temporary Saviour; promising to prove their eternal
Saviour upon Gospel terms: and, accordingly, he saves all mankind with a temporary
salvation; and those who obey him with an eternal salvation. The EFFICACY of his
blood is then complete, so far as he absolutely designed it should be.
ARG. LXV. (Ibid.) "It [Arminianism] robs the Spirit of his efficacy as a
Sanctifier." By no means; for it maintains that the Spirit, which is the grace and light
of Christ, "enlightens every man that comes into the world," and leads the worst of
men to some temporary good, or at least restrains them from the commission of a
thousand crimes. So far the Spirit's grace is efficacious in all; and, if it is not
completely and eternally efficacious in those who "harden their hearts, and by their
wilful hardness treasure up unto themselves wrath against the day of wrath," it is
because "the day of wrath," for which the wicked were [6] secondarily made, is to be
"the day of the righteous judgment of God who will render to every man according
to his deeds," Rom. ii, 5, 6: and not the day of the unrighteous judgment of Calvin,
who (doctrinally) renders to every man according to a finished salvation in Christ,
productive of necessary goodness; and according to a finished damnation in Adam,
productive of remediless wickedness, and all its dreadful consequences.
ARG. LXVI. Page 92. Mr. Toplady produces a long quotation from Mr. Sloss,
which, being divested of the verbose dress in which error generally appears, amounts

to this plain abridged argument: "If the doctrine of Calvinian election be false,
because all mankind are not the objects of that election, and because all men have an
equal right to the Divine favour, it follows that infidels are right when they say that
the Jewish and the Christian revelations are false: for all mankind are not elected to
the favour of having the Old and New Testament; and therefore Arminianism
encourages infidelity."
This argument is good to convince Pelagian levellers that God is partial in the
distribution of his talents, and that he indulges Jews and Christians with a holy,
peculiar election and calling, of which those who never heard of the Bible are utterly
deprived. I have myself made this remark in the Essay on the gratuitous election, and
partial reprobation which St. Paul frequently preaches: but the argument does not
affect our anti-Calvinian Gospel. For, 1. WE do not say that the Calvinian election
is false, because it supposes that God is peculiarly gracious to some men; (for this we
strongly assert, as well as the Calvinists;) but because it supposes that God is so
PECULIARLY gracious to some men, as to be ABSOLUTELY MERCILESS and unjust to
all the rest of mankind.
2. That very revelation, which Mr. Sloss thinks we betray to the Deists, informs
us, that though all men are not indulged with the peculiar blessings of Judaism and
Christianity, yet they are all chosen and called to be righteous, at least, according to
the covenants made with fallen Adam and spared Noah. Hence St. Peter says, that,
"in every nation, he that feareth God, and worketh righteousness [according to his
light, though it should be only the lowest degree of that light, which enlightens every
man that cometh into the world] is accepted of him:" and St. Paul speaks of some
"Gentiles, who, though they have not the law of Moses or the law of Christ, do by
nature [in its state of initial restoration through the seed of life given to fallen Adam
in the promise] the things contained in the law, and are a law unto themselves;
showing the work of the law, written in their hearts." Therefore, though there is a
gratuitous election, which draws after it a gratuitous reprobation from the blessings
peculiar to Judaism and Christianity; there is no Calvinian election, which draws
after it a gratuitous reprobation from all saving grace, and necessarily involves the
greatest part of mankind in unavoidable damnation. Hence, if I mistake not, it
appears that when Mr. Sloss charges us with "having contributed to the prevailing
Deism of the present time, by furnishing the adversaries of Divine revelation with
arguments against Christianity," he (as well as Mr. Toplady) gratuitously imputes to
our doctrine, what really belongs to Calvinism. For there is a perfect agreement
between the absolute necessity of events, which is asserted by Calvinian bound
willers; and that which is maintained by Deistical fatalists: and it is well known that
the horrors of the absolute reprobation which the Calvinists fancy they see in Romans
ix, have tempted many moralists, who read that chapter with the reprobating glosses
of Calvin and his followers, to bid adieu to revelation; it being impossible that a
scheme of doctrine, which represents God as the absolute reprobater of myriads of
unborn infants, should have the Parent of good, and the God of love for its author.

———
SECTION X.
An answer to the arguments by which Mr. Toplady attempts to retort the charge of
Antinomianism, and to show that Calvinism is more conducive to holiness than the
opposite doctrine.
MR. HILL asserts that Mr. T. "retorts all our objections upon us in a most masterly
manner." Let us see how he retorts the objection which we make to absolute
predestination—a doctrine this, by which necessary holiness is imposed upon the
elect, and necessary wickedness upon the reprobates. How the fixing unavoidable
holiness upon a minority, and unavoidable wickedness upon a majority of mankind,
is reconcilable with the glory of Divine holiness, Mr. Toplady informs us in the
following argument:—
ARG. LXVII. Pages 93, 94. Calvinian [7] "election insures holiness to a very great
part of mankind: whereas precarious grace, deriving all its efficacy from the caprice
of free will, could not insure holiness to any one individual of the whole species."
Had Mr. T. stated the case properly, he would have said, Calvinian election, which
insures necessary holiness to a minority of mankind; and Calvinian reprobation,
which insures necessary wickedness to a majority of mankind, promote human
sanctity more than the partial election of grace, which formerly afforded the Jews,
and now affords the Christians abundant helps to be peculiarly holy under their
dispensations of peculiar grace: yea, more than the impartial election of justice,
which, under all the dispensations of Divine grace, "chooses the man that is godly"
to rewards of grace and glory: and more than the reprobation of justice, which is
extended to none but such as bury their talent of grace by wilful unbelief and
voluntary disobedience.
If Mr. T. had thus stated the case, according to his real sentiments and ours, every
candid reader would have seen that our doctrines of grace are far more conducive to
human sanctity than those of Calvin (1.) Because Calvinism insures human sanctity
to none of the elect: for a sanctity which is as necessary to a creature, as motion is to
a moved puppet, is not the sanctity of a free agent; and, of consequence, it is not
human sanctity. (2.) Because Calvinism insures remediless wickedness to all the
reprobate, and remediless wickedness can never be "human sanctity."
With respect to what Mr. T. says, that our doctrines of grace do "not insure
holiness to any one individual of the whole species;" if by insured holiness, he means
a certain salvation without any work of faith and labour of love, he is greatly
mistaken: for our Gospel absolutely insures such a salvation, and of consequence
infant holiness, to that numerous part of mankind who die in their infancy. Nay, it
absolutely insures a seed of redeeming, sanctifying grace to all mankind, so long as
the day of grace or initial salvation lasts; for we maintain, as well as St. Paul, that

"the free gift is come upon all men to justification of life," Rom. v, 18; and we assert,
as well as our Lord, that "of such [of infants] is the kingdom of heaven," and
therefore some capacity to enjoy it, which capacity we believe to be inseparably
connected with a seed of holiness. Add to this, that our Gospel, as well as Calvinism,
insures eternal salvation to all the adult who are "faithful unto death." According to
our doctrine, "these sheep shall never perish:" to these elect of justice, who "make
their election of grace sure" by obedience, Christ "gives eternal life" in the fullest
sense of the word: and "none shall pluck them out of his hand." If Mr. T. had placed
our Gospel in this true light, his objection would have appeared as just as the
rhodomontade of Goliah, when he was going to despatch David.
ARG. LXVIII. Page 94. Mr. T. tries to make up the Antinomian gap, by doing that
which borders upon giving up Calvinism. "No man (says he) according to our system,
has a right to look upon himself as elected, till sanctifying grace has converted him
to faith and good works."
This flimsy salvo has quieted the fears of many godly Calvinists, when the
Antinomianism of their system stared them in the face. To show the absurdity of this
evasion, I need only ask, Has not every man a right to believe truth? If I am
absolutely elected to eternal life, while I commit adultery and murder, while I defile
my father's wife, and deny my Saviour with oaths and curses; why may not I believe
it? Is there one sentence of Scripture which commands me to believe a lie, or forbids
me to believe the truth? "O, but you have no right to believe yourself elected, till
sanctifying grace has converted you to faith and good works." Then it follows, that,
as an adult sinner, I am not elected to the reward of the inheritance, or to eternal life
in glory, till I believe and do good works: or it follows that I have no right to believe
the truth. If Mr. T. affirm that I have no right to believe the truth, he makes himself
ridiculous before all the world: and if he say that I am not absolutely elected till I am
converted to faith and good works, it follows that every time I am perverted from
faith and good works, I forfeit my election of justice. Thus, under the guidance of Mr.
T. himself, I escape the fatal rock of Calvinian election, and find myself in the safe
harbour of old, practical Christianity: "Ye know that no whoremonger, nor unclean
person, nor covetous man, hath any inheritance in the kingdom of Christ and of God:
let no man deceive you with vain words." For if I have no right to believe myself an
heir of God, and a joint heir with Christ, while I turn whoremonger; it is evident that
whoredom deprives me of my right; much more adultery and murder. Hence it
appears that Mr. T. cannot prop up the Calvinian ark, but by flatly contradicting St.
Paul, which is a piece of impiety; and by asserting that elect whoremongers have no
right to believe the truth while they commit whoredom, which is a glaring absurdity.
ARG. LXIX. Page 95. After having made up the Antinomian gap, by giving up
either Calvinian election, or the incontestable right which every man has to believe
the truth, Mr. Toplady tries to retort the charge of Antinomianism upon our doctrines
of grace; and he does it by producing one "Thomson, who, when he was in a fit of
intemperance, if any one reminded him of the wrath of God, threatened against such

courses, would answer, I am a child of the devil to-day; but I have free will; and tomorrow I will make myself a child of God."
To this I answer: (1.) The man spoke like a person "in a fit of intemperance," and
there is no reasoning with such, any more than with mad men. But Dr. Crisp, when
he was sober, and in the pulpit too, could say, "A believer may be assured of pardon
as soon as he commits any sin, even adultery and murder. Sins are but scare-crows
and bug-bears to frighten ignorant children, but men of understanding see they are
counterfeit things:" and indeed it must be so, if, as Mr. Toplady tells us, Whatever is,
is right, and necessarily flows from the predestinating will of Him who does all
things well.
2. This Thomson (as appears by his speech) was a rigid free willer; one who
discarded the first Gospel axiom, and the doctrine of free grace; and therefore his
error does not affect our Gospel. Nay, we oppose such free willers as much as we do
the rigid bound willers who discard the second Gospel axiom, and the necessity of
sincere obedience in order to our judicial justification, and eternal salvation.
3. If Thomson had been sober and reasonable, Mr. Wesley might easily have made
up the pretended Antinomian gap of Arminianism five different ways: (1.) By
showing, him, that although free will may reject a good motion, yet it cannot raise
one without free grace; and therefore, to say, "To-morrow I will make myself a child
of God," is as absurd in a man, as it would be in a woman, to say, "To-morrow I will
conceive alone." It is as impious as to say, "To-morrow I will absolutely command
God, and he shall obey me." (2.) By showing him his imminent danger, and the
horror of his present state, which he himself acknowledged when he said, "I am a
child of the devil to-day." (3.) By arguing the uncertain length of the day of salvation.
Grace gives us no room to depend upon to-morrow; its constant language being,
"Now is the accepted time." (4.) By pressing the hardening nature of presumptuous
sin. And, (5.) By displaying the terrors of just wrath, which frequently says, "Take
the talent from him. Because ye refused, I will be avenged. I give thee up to thy own
heart's lusts, to a reprobate mind. Thou fool! this night shall thy soul be required of
thee."
These are five rational and Scriptural ways of making up the supposed Antinomian
gap of our Gospel. But if Mr. Thomson had been a Calvinist, and had said, like Mr.
Fulsome, "I have had a call, and my election is safe: as my good works can add
nothing to my finished salvation, so my bad works can take nothing from it. Satan
may pound me, if he pleases; but Jesus must replevy me. Let me wander where I will
from God, Christ must fetch me back again. The covenant is unconditionally ordered
in all things and sure. All things work for good to the elect." "And if all things," says
Mr, Hill, "then their very sins and corruptions are included in the royal promise."
"Whoredom and drunkenness may hurt another, but they cannot hurt me. God will
overrule sin for my good, and his glory. Whatsoever is, is right: for God worketh all
things in all men, even wickedness in the wicked, and how much more in his elect,

who are his chosen instruments!" If Mr. Thomson, I say, had been a Calvinist, and
had thus stood his ground in the Antinomian gap, which Calvin, Dr. Crisp, Mr.
Fulsome, Mr. Hill, and Mr. Toplady have made; who could reasonably have beaten
him off? Do not all his conclusions flow from the doctrine of absolute election and
finished salvation, as unavoidably as four is the result of two and two?
ARG. LXX. Page 97. Mr. Toplady attempts again to stop up the Antinomian gap,
which fatalism and Calvinian predestination make in practical religion. Calling to his
assistance Zeno, the founder of the stoics, or rigid Predestinarians among the
heathens, he says, "Zeno one day thrashed his servant for pilfering. The fellow,
knowing his master was a fatalist, thought to bring himself off by alleging that he was
destined to steal, and therefore ought not to be beat for it. 'You are destined to steal,
are you?' answered the philosopher; 'then you are no less destined to be thrashed for
it:' and laid on some hearty blows extraordinary." I do not wonder that Mr. Hill, in
his Finishing Stroke, calls Mr. Toplady's arguments "most masterly;" for this
argument of Zeno is yet more masterly than his own: "I shall not take the least notice
of him, any more than, if I were travelling on the road, I would stop to lash, or even
to order my footman to lash every little impertinent quadruped in a village, that
should come out and bark at me." Mr. Toplady, in the advertisement placed at the
head of his pamphlet, represents some of us as "unworthy of even being pilloried in
a preface, or flogged at a pamphlet's tail:" we are now arrived at the tail of his
pamphlet, in the body of which he has thought Mr. Wesley so highly worthy of his
rod, as to "flog" him with the gratuity, absoluteness, mercy, and justice, which are
peculiar to the reprobation defended through the whole performance. If seriousness
did not become us, when we vindicate the injured attributes of "the Judge of all the
earth," I might be tempted to ask, with a smile, Has Mr. Toplady so worn out his rod
in making "more work for Mr. Wesley," that he is now obliged to borrow Zeno's stick
to finish the execution "at the pamphlet's tail?" For my part, as I have no idea of
rivetting orthodoxy upon my readers with a stick, and of solving the rational
objections of my opponents by "laying on some hearty blows," and so "thrashing"
them into conviction, or into silence, I own that Logica Zenonis and Logica
Genevensis being of a piece, either of them can easily beat me out of the field.
Arguments a lapide are laughable; but I flee before arguments a baculo. However,
in my retreat, I will venture to present Mr. Toplady with the following queries:—
If Zeno, in vindicating fatalism, could say to a thief, that he was absolutely
predestinated to steal, and to be thrashed for stealing; is it not more than Mr. Toplady
can say in vindication of Calvinism? For, upon his scheme, may not a man be
absolutely predestinated not only to steal, but also to escape thrashing, and to obtain
salvation by stealing? Mr. Toplady is Mr. Hill's second: and Mr. Hill, in his fourth
letter, (where he shows the happy effects of sin,) tells the public and me, "Onesimus
robbed Philemon his master; and fleeing from justice, was brought under Paul's
preaching, and converted." Thus Zeno's predestination failed, and with it Zeno's
argument: for robbery led not Onesimus to thrashing, but to conversion and glory, if
we believe Mr. Hill. And if Mr. Fulsome is an elect person, why might he not be

guilty of as fortunate a robbery? Why might not a similar decree "secure and
accomplish the [same evangelical] end by the [same Antinomian] means?" Mr.
Toplady may prevail over us by borrowing Zeno's cane, and the whip of Mr. Hill's
lashing footman; but his pen will never demonstrate, (1.) That Calvinism does not
rationally lead all her admirers to the deepest mire of speculative Antinomianism.
And, (2.) That when they are there, nothing can keep them from weltering in the dirt
of practical Antinomianism, but a happy inconsistence between their actions and
their principles.
———
SECTION XI.
A caution against the tenet, WHATEVER IS, IS RIGHT: an Antinomian tenet this,
which Mr. T. calls "a first principle of the Bible"—An answer to his challenge
about finding a middle way between the Calvinian doctrine of providence, and the
Atheistical doctrine of chance.
WHATEVER the true God works, is undoubtedly right. But if the Deity absolutely
works all things in all men, good and bad, it evidently follows, (1.) That the twoprincipled Deity preached by Manes is the true God. (2.) That the bad principle of
this double Deity works wickedness in the wicked, as necessarily as the good
principle works righteousness in the righteous. And, (3.) That the original of
wickedness being Divine, wickedness is as right as the Deity from whom it flows.
Upon this horrid, Manichean scheme, who can wonder at Mr. Toplady saying:—
ARG. LXXI. Page 96. "This is a first principle of the Bible, and of sound reason,
that whatever is, is right, or will answer some great end, &c, in its relation to the
whole." Error is never more dangerous than when it looks a little like truth. But when
it is imposed upon the simple as "a first principle of the Bible and of sound reason,"
it makes dreadful work. How conclusively will a rigid Predestinarian reason if he
says, "Whatever is, is right; and therefore sin is right. Again: it is wrong to hinder
what is right: sin is right, and therefore it is wrong to hinder sin. Once more: we
ought to do what is right; and therefore we ought to commit sin." Now, in opposition
to Mr. Toplady's first principle, I assert, as a "first principle of reason," that though
it was right in God not absolutely to hinder sin, yet sin is always wrong. "O! but God
permitted it, and will get himself glory by displaying his vindictive justice in
punishing it: for 'the ministration of condemnation is glorious.'" This argument has
deluded many a pious Calvinist. To overthrow it, I need only observe that
"righteousness exceeds condemnation in glory!"
In what respect is sin right? Can it be right in respect of God, if it brings him less
glory than righteousness? Can it be right in respect of man, if it brings temporal
misery upon ALL, and eternal misery upon SOME? Can it be right in respect of the
Adamic law, the law of Moses, or the law of Christ? Certainly no: for sin is equally

the transgression of all these laws. "O! but it is right with respect to the evangelical
promise." By no means: for the evangelical promise, vulgarly called the Gospel,
testifies of Christ, the destroyer of sin, and offers us a remedy against sin. Now, if sin
were right, the Gospel which remedies it, and Christ who destroys it, would be
wrong. I conclude, then, that if sin be right, neither with respect of God, nor with
respect of man; neither with regard to the law, nor with regard to the Gospel; it is
right in no shape, it is wrong in every point of view.
"But why did God permit it?" Indeed, he never properly permitted it, unless Mr.
Toplady, who does not scruple to call God "the permitter of evil," can prove, that to
forbid, in the most solemn manner, and under the severest penalty, is the same thing
as to permit.
Should you say, Why did not God absolutely hinder sin? I still answer, (1.)
Because his wisdom saw that a world where free agents and necessary agents are
mixed, is better (all things considered) than a world stocked with nothing but its
necessary agents, i.e. creatures absolutely hindered from sinning. (2.) Because his
distributive justice could be displayed no other way, than by the creation of
accountable free agents, made with an eye to a day of judgment. (3.) Because it
would be as absurd to necessitate free agents, as to bid free agents be, that they might
not be free agents; as foolish as to form accountable creatures, that they might not
be accountable. And, (4.) Because when God saw that the free agency of his
creatures would introduce sin, he determined to overrule it, or remedy it in such a
manner as would, upon the whole, render this world, with all the voluntary evil, and
voluntary good in it, better than a world of necessary agents, where nothing but
necessary good would have been displayed: an inferior sort of good, this, which
would no more have admitted of the exercise of God's political wisdom and
distributive justice, than the excellence of stones and fine flowers admits of laws,
rewards, and punishments.
Should the reader ask how far we may safely go to meet the truth which borders
most on Mr. Toplady's false principle, Whatever is, is right? I answer, (1.) We may
grant, nay, we ought to assert, that God will get himself glory every way. Evangelical
grace, and just wrath, minister to his praise, though not equally: and therefore God
willeth not primarily the death of his creatures. Punishment is his strange work; and
he delights more in the exercise of his remunerative goodness, than in the exercise
of his vindictive justice. (2.) Hence it appears that the wrath of man, and the rage of
the devil, will turn to God's praise: but it is only to his inferior praise. For though the
blessed will sing loud hallelujahs to Divine justice, when vengeance shall overtake
the ungodly; and though the consciences of the ungodly will give God glory, and
testify that he is holy in all his works, and righteous in all his vindictive ways; yet this
glory will be only the glory of the ministration of condemnation: a dispensation this,
which is inferior to the dispensation of righteous mercy. Hence it appears that those
who die in their sins would have brought more glory to God by choosing
righteousness and life, than they do by choosing death in the errors of their ways. But

still, this inferior praise, arising from the condemnation and punishment of ungodly
free agents—this inferior praise, I say, mixed with the superior praise arising from
the justification and rewards of godly free agents, will far exceed the praise which
might have accrued to God from the unavoidable obedience and absurd rewards of
necessitated agents, of angels and men absolutely bound to obey by a necessitating
grace like that which rigid bound willers preach; were we even to suppose that this
forcible grace had Calvinistically caught ALL rational creatures in a net of finished
salvation, and had drawn them all to heaven, as irresistibly as "Simon Peter drew the
net to land full of great fishes, a hundred and fifty and three." For before the
Lawgiver and Judge of all the earth, the unnecessitated, voluntary goodness of one
angel, or one man, is more excellent than the necessary goodness of a world of
creatures as unavoidably and passively virtuous, as a diamond is unavoidably and
passively bright.
ARG. LXXII. Page 96. With respect to the second part of Mr. Toplady's doctrine,
that whatever is, is right, because "it will answer some great end, &c, in its relation
to the whole," it is nothing but logical paint put on a false principle to cover its
deformity: for error can imitate Jezebel, who laid natural paint on her withered face
to fill up her hideous wrinkles, and impose upon the spectators. I may perhaps prove
it by an illustration. I want to demonstrate that cheating, extortion, litigiousness,
breaking the peace, robberies, and murders, are all right, and I do it by asserting "that
they answer some great ends in their relation to the whole; for they employ the
parliament in making laws to prevent, end, or punish them; they afford business to
all the judges, magistrates, lawyers, sheriffs, constables, jailers, turnkeys, thief
catchers, and executioners in the kingdom: and when robbers and murderers are
hanged, they reflect praise upon the government which extirpates them; they strike
terror into the wicked; and their untimely, dreadful end, sets off the happiness of a
virtuous course of life, and the bliss which crowns the death of the righteous. Beside,
many murderers and robbers have been brought to Christ for pardon and salvation,
like the dying thief, who, by his robbery, had the good luck to meet Christ on the
cross: so that his own gallows, as well as our Lord's cross, proved the tree of life to
that happy felon." The mischievous absurdity of these pleas for the excellence of
wickedness, puts me in mind of the arguments by which a greedy publican of my
parish once exculpated himself, when I reproved him for encouraging tippling and
drunkenness. "The more ale we sell," said he, "the greater is the king's revenue. If it
were not for us, the king could not live; nor could he pay the fleet and army; and if
we had neither fleet nor army, we should soon fall into the hands of the French." So
"great are the ends" which tippling "answers in its relation to the whole" British
empire, if we may believe a tapster, who pleads for drunkenness as plausibly as some
good, mistaken men do for all manner of wickedness.
From the whole, if I am not mistaken, we may safely conclude, that though all
God's works are right, yet sin, the work of fallen angels and fallen men, is never
right; and that though the universe, with all its sinfulness, is better than a sinless
world necessitated to be sinless by the destruction of free agents; yet, as there is so

much sin in the world, through the wrong use which free agents make of their
powers, Mr. T. advances an unscriptural and irrational maxim, when he says that
whatever is, is right; and he imposes upon us an Antinomian paradox, when he
asserts that this dangerous maxim "is a first principle of the Bible, and of sound
reason." I repeat it: it was right in God to create free agents, to put them under a
practicable law, and to determine to punish them according to their works, if they
wantonly broke that law; but it could never be right in free agents to break it, unless
God had bound them to do it, by making Calvinian decrees necessarily productive of
sin and wickedness. And supposing God had forbid free agents to sin by his law, and
had necessitated (which is more than to enjoin) them to sin by Calvinian decrees; we
desire Mr. T. to show how it could have been right in God to forbid sin by law, to
necessitate men to sin by a decree, and to send them into eternal fire for not keeping
a law which he had necessitated them to break.
The reasonableness of this doctrine brings to my remembrance the boldness of Mr.
T.'s challenge about the Calvinian doctrine of providence—a doctrine this, which
asserts that God absolutely necessitates some men to sin and be damned. (See sec.
ii.)
ARG. LXXIII. Page 73. "Upon the plan of Mr. Wesley's consequence, the wretch
was not a fool, but wise, who said in his heart, There is no God. I defy the Pelagian
to strike out a middle way between providence and chance," that is, between chance
and the Calvinian notions of a providence, which absolutely predestinates sin, and
necessitates men and devils to commit it, &c. "Why did the heathens themselves
justly deem Epicurus an Atheist? Not because he denied the being of a God, (for he
asserted that,) but because he denied the agency of God's universal providence."
From this quotation it is evident, (1.) That Mr. T. indirectly charges us with
holding an Epicurean, Atheistical doctrine about providence, because we abhor the
doctrine of a predestination, which represents God as the author of sin. And, (2.) That
he defies or challenges us to point out a middle way between the Atheistical doctrine
of chance, and the Calvinian doctrine of providence. This challenge is too important
to be disregarded: an answer to this will conclude the argumentative part of this tract.
There are two opposite errors with respect to providence. The FIRST is that of the
Epicurean philosophers, who thought that God does not at all concern himself about
our sins, but leaves us to go on as we please, and as chance directs. The SECOND is
that of the rigid Predestinarians, who imagine that God absolutely predestinates sin,
and necessarily brings it about to accomplish his absolute decrees of eternally saving
some men through Christ, and of eternally damning all the rest of mankind through
Adam. Of these two erroneous sentiments, the latter appears to us the worse; seeing
it is better to represent God as doing nothing, than to represent him as doing
wickedness. The truth lies between these two opinions; God's providence is
peculiarly concerned about sin, but it does by no means necessarily bring it about.

By this reasonable doctrine we answer Mr. T.'s challenge, and strike out the middle
way between his error, and that of Epicurus.
If you ask how far God's providence is concerned about sin, we reply, that it is
concerned about it four ways. First, In MORALLY hindering the internal commission
of it before it is committed. Secondly, In PROVIDENTIALLY hindering (at times) the
external commission of it when it has been intentionally committed. Thirdly, In
making, bounding, and overruling it, while it is committed. And, Fourthly, In
bringing about means of properly pardoning, or exemplarily punishing it, after it has
been committed. Dwell we a moment upon each of these particulars.
1. Before sin is committed, Divine providence is engaged in morally hindering the
internal commission of it. In order to this, God does two things: first, he forbids sin
by natural, verbal, or written laws. And, secondly, he keeps up our powers of body
and soul; enduing us with liberty, whereby we may abstain, like moral agents, from
the commission of sin; furnishing us beside with a variety of motives and helps to
resist every temptation to sin: a great variety this, which includes all God's
threatenings and promises; all his exhortations and warnings; all the checks of our
consciences, and the strivings of the Holy Spirit; all the counsels of good men and
the exemplary punishments of the wicked, together with the tears and blood of
Christ, and the other peculiar means of grace, which God has appointed to keep
Christians from sin, and to strengthen them in the performance of their duty.
2. When sin is committed in the intention, God frequently prevents the outward
commission, or the full completion of it, by peculiar interpositions of his providence.
Thus he hindered the men of Sodom from injuring Lot, by striking them with
blindness: he hindered Pharaoh from enslaving the Israelites, by drowning him in the
Red Sea: he hindered Balaam from cursing Israel, by putting a bridle in his mouth:
he hindered Jeroboam from hurting the prophet who came out of Judah, by drying up
his royal hand, when he stretched it forth, saying, "Lay hold on him:" he hindered
Herod from destroying the holy child Jesus, by warning Joseph to flee into Egypt,
&c, &c. The Scriptures, and the history of the world, are full of accounts of the
ordinary and extraordinary interpositions of Divine Providence, respecting the
detection of intended mischief, and the preservation of persons and states whom the
wicked determined to destroy: and, to go no farther than England, the providential
discovery of the gunpowder plot is as remarkable an instance as any, that God keeps
a watchful eye upon the counsels of men, and confounds their devices whenever he
pleases.
3. During the commission of sin, God's providence is engaged in marking it, in
setting bounds to it, or in overruling it in a manner quite contrary to the expectation
of sinners. When Joseph's brethren contrived the getting money by selling him into
Egypt, God contrived the preservation of Jacob's household. Thus, when Haman
contrived a gallows to hang Mordecai thereon, the Lord so overruled this cruel
design, that Haman was hung on that very gallows. Thus, when Satan wanted to

destroy Job, God set bounds to his rage, and bid the fierce accuser spare the good
man's life. That envious fiend did his worst to make the patient saint curse God to his
face; but the Lord so overruled his malice, that it worked for good to Job: for when
Job's patience had had its perfect work, all his misfortunes ended in double
prosperity, and all his tempestuous tossings raised him to a higher degree of
perfection: for "the Lord knows how to deliver the godly out of temptation, and to
reserve the unjust to the day of judgment," 2 Pet. ii, 9. Thus, again, to preserve the
seed of the righteous, God formerly kept one hundred prophets, and seven thousand
true Israelites, from the cruelty of Jezebel; and, for the sake of the sincere Christians
in Judea, he shortened the great tribulation spoken of, Matt. xxiv, 22. When the
ungodly are most busy in sinning, God's providence is most employed in
counterworking their sin, in putting bounds to their desperate designs, and in making
"a way for the godly to escape out of temptation, that they may be able to bear it: for
the rod of the ungodly cometh not [with its full force] into the lot of the righteous,
lest the righteous put forth their hand unto iniquity," through such powerful and
lasting temptations, as would make it impossible for them to stand firm in the way
of duty, Psa. cxxv, 3.
4. When sin is actually committed, the providence of God, in conjunction with his
mercy and justice, is employed, either in using means to bring sinners to repentance,
confession, and pardon, or in inflicting upon them such punishments as seem most
proper to Divine wisdom. To be convinced of it, read the history of man's redemption
by Jesus Christ. Mark the various steps by which Providence brings the guilty to
conviction, the penitent to pardon, the finally impenitent to destruction, and all to
some degree of punishment. By what an amazing train of providential dispensations
were Joseph's brethren, for instance, brought to remember, lament, and smart for their
cruel behaviour to him! And how did God, by various afflictions, bring his rebellious
people to consider their ways, and to humble themselves before him in the land of
their captivity! What an amazing work had Divine Providence in checking and
punishing the sin of Pharoah in Egypt; that of the Israelites in the wilderness; that of
David and his house in Jerusalem; and that of Nebuchadnezzar and Belshazzar in
Babylon!
Evangelically and providentially opening the way for the return of sinners, and
repaying obdurate offenders to their face, make one half of God's work, as he is the
gracious and righteous Governor of men. We cannot doubt it, if we take notice of the
innumerable means by which conversions and punishments are brought about. To
touch only upon punishments: some extend to the sea, others to the land: some spread
over particular districts, others over whole kingdoms: some affect a whole family,
and others a whole community: some affect the soul, and others the body: some only
fall upon one limb, or one of the senses, others upon the whole animal frame, and all
the senses: some affect our well being, others our being itself: some are confined to
this world, and others extend to a future state: some are of a temporal, and others of
an eternal nature. Now, since Providence, in subserviency to Divine justice, manages
all these punishments, and their innumerable consequences, how mistaken is Mr. T.

when he insinuates that our doctrine supposes God to be an idle spectator while sin
is committed!
5. With respect to the gracious tempers of the righteous, we believe that they all
flow, (though without Calvinian necessity,) from "the free gift which is come upon
all men, and from the light which enlightens every man that cometh into the world."
And as to their good works, we are so far from excluding Divine grace and
providence, in order to exalt absolute free will, that we assert, Not one good work
would ever be begun, continued, or ended, if Divine grace within us, and Divine
Providence without us, did not animate our souls, support our bodies, help our
infirmities, and (to use the language of our Church) "prevent, accompany, and follow
us" through the whole. And yet, in all moral, and in many natural actions, we are as
free from the laws of Calvinian necessity, as from those of the great mogul.
6. With regard to the families and kingdoms of this world, we assert that God's
providence either baffles, controls, or sets bounds to the bad designs of the wicked;
while it has the principal hand in succeeding the good designs of the righteous as
often as they have any success: "for, except the Lord keep the city," as well as the
watchman, "the watchman waketh but in vain." And with respect to the course of
nature, we believe that it is ordered by his unerring counsel. With a view to maintain
order in the universe, his providential wisdom made admirable laws of attraction,
repulsion, generation, fermentation, vegetation, and dissolution. And his providential
power and watchfulness are, though without either labour or anxiety, continually
engaged in conducting all things according to those laws; except, when on proper
occasions, he suspends the influence of his own natural decrees; and then fire may
cease to burn; iron to sink in water; and hungry lions to devour their helpless prey.
Nay, at the beck of Omnipotence, a widow's cruise of oil, and barrel of meal, shall
be filled without the help of the olive tree, and the formality of a growing harvest; a
dry rod shall suddenly blossom, and a green fig tree shall instantly be dried up;
garments in daily use shall not wear out in forty years; a prophet shall live forty days
without food; the liquid waves shall afford a solid walk to a believing apostle; a fish
shall bring back the piece of money which it had swallowed; and water shall be
turned into wine without the gradual process of vegetation.
If Mr. T. do us the justice to weigh these six observations upon the prodigious
work, which God's providence carries on in the moral, spiritual, and natural world,
according to our doctrine; we hope he will no more intimate that we Atheistically
deny, or heretically defame that Divine attribute.
To conclude: we exactly steer our course between rigid free willers, who suppose
they are independent on God's providence; and rigid bound willers, who fancy they
do nothing but what fate or God's providence absolutely binds them to do. We
equally detest the error of Epicurus, and that of Mr. Toplady. The former taught that
God took no notice of sin, the latter says that God, by efficacious permissions and
irresistible decrees, absolutely necessitates men to commit it. But we maintain that

although God never absolutely necessitated his creatures to sin, yet his providence
is remarkably employed about sin, in all the above-described ways. And if Mr.
Toplady will call us defamers of Divine Providence, and Atheists, because we dare
not represent God directly or indirectly as the author of sin; we rejoice in so
honourable a reproach, and humbly trust that this, as well as all manner of similar
evil, is rashly said of us for righteousness' sake.
———
SECTION XII.
Some encouragements for those who, from a principle of conscience, bear their
testimony against the Antinomian doctrine of Calvinian election, and the
barbarous doctrine of Calvinian reprobation.
I HUMBLY hope that I have, in the preceding pages, contended for the truth of the
Gospel, and the honour of God's perfections. My conscience bears me witness, that
I have endeavoured to do it with the sincerity of a candid inquirer after truth; and I
have not, knowingly, leaped over one material difficulty, which Mr. T. has thrown in
the way of the laborious divine, whose evangelical principles I vindicate. And now,
judicious reader, as I have done my part as a detecter of the falacies by which the
modern doctrines of grace are "kept upon their legs," let me prevail upon thee to do
thy part as a judge, and to say if the right leg of Calvinism (i.e. the lawless election
of an unscriptural grace) so draws thy admiration as to make thee overlook the
deformity of the left leg, i.e. the absurd, unholy, sin-insuring, hell-procuring,
merciless, and unjust reprobation which Mr. T. has attempted to vindicate. Shall thy
reason, thy conscience, thy Bible—and (what is more than this) shall all the
perfections of thy God, and the veracity of thy Saviour, be sacrificed on the altar of
a reprobation which none of the prophets, apostles, and early fathers ever heard of?
A barbarous reprobation, which heated Augustine drew from the horrible error of
Manichean necessity, and clothed with some Scripture expressions detached from the
context, and wrested from their original meaning? A Pharisaic reprobation which the
Church of Rome took from him, and which some of our reformers unhappily brought
from that corrupted society into the Protestant Churches? In a word, a reprobation
which disgraces Christianity, when that holy religion is considered as a system of
evangelical doctrine, as much as our most enormous crimes disgrace it, when it is
considered as a system of pure morality? Shall such a system of reprobation, I say,
find a place in thy creed? yea, among thy "doctrines of grace!" God forbid!
Dii meliora piis! erroremque hostibus illum! I hope better things of thy candour,
good sense, and piety. If prejudice, human authority, and voluntary humility, seduce
many good men into a profound reverence for that stupendous dogma, be not carried
away by their number, or biassed by their shouts. Remember that all Israel, and good
Aaron at their head, danced once round the golden calf; that deluded Solomon was
seen bowing at the shrine of Ashtaroth, the abomination of the Sidonians; that all our

godly forefathers worshipped a consecrated wafer four hundred years ago; that "all
the world wandered after the beast;" and that God's chosen people "went whoring
after their own inventions, and once sacrificed their sons and their daughters to
devils" upon the altar of Moloch. Consider this, I say, and take courage: be not afraid
to "be pilloried in a preface, flogged at a pamphlet's tail," and treated as a knave, a
felon, or a blasphemer, through the whole of the next Vindication of the deified
Decrees, [8] which are commonly called Calvinism. This may be thy lot, if thou
shouldst dare to bear thy plain testimony against the Antinomian idol of the day.
Nor say that thou art not in Italy or Portugal; but in a Protestant land, a land of
liberty—in England: for thou mightest meet with more mercy from reprobating
priests in popish Naples than in orthodox Geneva. Being some years ago in the
former of those cities, among the fine buildings which I viewed, one peculiarly drew
my attention. It was a towering monument, several stories high, erected by the Jesuits
in honour of the Virgin Mary, whose image stood on the top of the elegant structure.
But what surprised me most was an Italian inscription engraven upon a stone of the
monument, to this purpose: "Pope Benedict the XIVth grants a plenary indulgence
to all those who shall honour this holy image; with privilege to deliver one soul out
of purgatory every time they shall pay their respects to this immaculate mother."
While I copied this inscription in my pocket book, and dropped to my fellow traveller
an innocent irony about the absurdity of this popish decree, two or three priests
passed by; they smelt out our heresy, looked displeased, but did not insult us. Mr.
Wesley took, some years ago, a similar liberty with a literary monument, erected in
mystic Geneva, to the honour of absolute reprobation. He smiled at the severity of
Calvinian bigotry; and not without reason, since popish bigotry kindly sends a soul
out of purgatory if you reverence the black image which is pompously called the
immaculate mother of God: whereas Calvinian bigotry indirectly sends to hell all
those who shall not bow to the doctrinal image which she calls Divine sovereignty,
upon as good grounds as some ancient devotees called the appetite of Bel [Baal] and
the dragon Divine voracity. He Mr. Wesley] added to his smile the publication of an
ironical reproof. A gentleman who serves at the altar of absolute reprobation caught
him in the fact, and said something about "transmitting the criminal to Virginia or
Maryland, [9] if not to Tyburn." But free wrath yielded to free grace. Calvinian mercy
rejoiced over orthodox judgment. Mr. Wesley is spared. The vindicator "of the
doctrines of grace," after "rapping his knuckles," "pillorying him in a preface," and
"flogging" him again and again in two pamphlets, and in a huge book, with a
tenderness peculiar to the house of mercy, where popish reprobation checks
Protestant heresy; the vindicator of Protestant reprobation, I say, has let the grayheaded heretic go with this gentle and civil reprimand, p. 10:—"Had I publicly
distorted and defamed the decrees of God; [should it not be, Had I fairly held out to
public view the absurdity of the imaginary decrees preached by Calvin?] had I,
moreover, advanced so many miles beyond boldness, as to lay those distortions and
defamations at the door of another; [should it not be, Had I, moreover, ironically
asserted that monstrous consequences necessarily flow from monstrous premises?]
bold as I am affirmed to be, I could never have looked up afterward. I should have

thought every miscreant I met an honester man than myself. But Mr. John seems a
perfect stranger to these feelings. His Murus aheneus [his brassy hardness] has been
too long transferred from his conscience to his forehead. On the whole, &c, I had
rather let the ancient offender pass unchastised, than soil my hands in the operation."
As Mr. Wesley is so kindly dismissed by Mr. Toplady, I must also dismiss thee,
gentle reader, and leave thee to decide which is most likely to convert thee to
Calvinian reprobation, Urbanitas or Logica Genevensis; the courtesy of our
opponents, or their arguments.
In the meantime, if thou desire to know how near Calvinian election comes to the
truth, and what is the reprobation which the Scriptures maintain, I refer thee to An
Essay on the partial election of Grace, and on the impartial election of Justice.—A
double essay this, that unfolds the difficulties in which prejudiced divines and system
makers have for these fourteen hundred years involved the fundamental doctrine of
election; and which, I flatter myself, will check party spirit, reconcile judicious
Protestants to one another, and give some useful hints to more respectable divines,
who, in happier days, will exert themselves in the, total extirpation of the errors
which disgrace modern Christianity.
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[1 See "A Letter to the Rev. Mr. Toplady," by Mr. Olivers.]
[2 Our opponents are greatly embarrassed about the doctrine of absolute,
unconditional reprobation. Though in a happy moment, where candour prevailed over
shame, Mr. Toplady stood up so boldly for Calvinian reprobation; the reader, as he
goes on, will smile when he sees the variegated wisdom with which that gentleman
disguises, exculpates, or conceals, what he so rationally and so candidly grants here.
The truth is, that as Scriptural election is necessarily attended with an answerable
reprobation; so absolute, Calvinian election unavoidably drags after it absolute,
Calvinian reprobation: a black reprobation this, which necessitates all who are
personally written in the book of death to sin on, and to be damned. But some
Calvinists are afraid to see this doctrine, and well they may, for it is horrible: others
are ashamed to acknowledge it; and not a few, for want of rational sight, obstinately
deny that it is the main pillar of their Gospel; and with the right leg of their system
they unmercifully kick the left. Among the persons who are guilty of this absurd
conduct, we may rank the author of A Letter to an Arminian Teacher: an imperfect
copy of which appeared in the Gospel Magazine of August, 1775, under the
following title: A Predestinarian's real thoughts of Election and Reprobation, &c.
This writer is so inconsistent as to attempt cutting off the left leg of Calvinism. He,
at first, gives us reprobation. "The word reprobation," says he, "is never mentioned
in all the Scripture, [no more is the word predestination,] nor is the Scriptural word
reprobate ever mentioned as the continuance of election, or as [its] opposite." This
is a great mistake, as appears from the two first passages quoted by this author, Jer.
vi, 30, and Rom. i, 28, where reprobate silver is evidently opposed to choice silver,
and where a reprobate mind is indubitably opposed to the mind which is after God's
own heart—that is, to the mind which God approves and chooses to crown with
evangelical praises and rewards. Our author goes on:—
"There is no immediate connection between election to salvation, and reprobation
to damnation." What an argument is this! Did we ever say that there is any immediate
connection between two things which are as contrary as Christ and Belial? O! but we
mean that "they have no necessary dependence on each other." The question is not
whether they have a necessary dependence on each other; but whether they have not
a necessary opposition to each other; and that they have, is as clear as that light is
opposed to darkness. "They proceed from very different causes." True: for election
proceeded from free grace, and Calvinian reprobation from free wrath. "The sole
cause of election is God's free love, &c. The sole cause of damnation is only sin."

Our author wants candour or attention. Had he argued like a candid logician, he
would have said, "The sole cause of the reprobation which ends in unavoidable
damnation, is only sin:" but if he had fairly argued thus, he would have given up
Calvinism, which stands or falls with absolute reprobation; and therefore he thought
proper to substitute the word damnation for the word reprobation, which the
argument absolutely requires. These tricks may pass in Geneva; but in England they
appear inconsistent with fair reasoning. It is a common stratagem of the Calvinists
to say, "Election depends upon God's love only, but damnation depends upon our sin
only;" break the thin shell of this sophism, and you will find this bitter kernel: God's
distinguishing love elects some to unavoidable holiness and finished salvation; and
his distinguishing wrath reprobates all the rest of mankind to remediless sin and
eternal damnation. For the moment the sin of reprobates is necessary, remediless, and
insured by the decree of the means, it follows that absolute reprobation to necessary,
remediless sin, is the same thing as absolute reprobation to eternal damnation;
because such a damnation is the unavoidable consequence of remediless sin.
When the letter writer has absurdly denied Calvinian reprobation, he insinuates,
p. 5, that everlasting torments and being unavoidably damned, are not the necessary
consequences of the decree of Calvinian election; "nor," says he, "can they be fairly
deduced from the decree of reprobation" So now the secret is out! Our author, after
denying reprobation, informs us that there is a Calvinian decree of reprobation. But
if there be such a decree, why did he oppose it, p. 2? And if there is no such a decree,
why does he mention it, p. 5; where he hints that insured damnation cannot be fairly
deduced from it? Now, if he, or any Calvinist in the world, can prove that, upon the
Calvinian plan, among the thousands of Calvin's reprobates, who are yet in their
mothers' wombs, one of them can, any how, avoid finished damnation, I solemnly
engage myself before the public, to get my Checks burnt, at Charing Cross, by the
common hangman, on any day which Mr. Hill, Mr. Toplady, and Mr. M'Gowan will
please to appoint. But if the Calvinists cannot do this, and if the Calvinian decree of
reprobation insures the necessary, remediless sin, and the unavoidable, finished
damnation of one and all the reprobates of Calvin, born or unborn; Mr. M'Gowan,
and Dr. Gill, whom he quotes, insult common sense, when they intimate that insured
damnation cannot be fairly deduced from the decree of reprobation. How much less
candid are the letter writer and Dr. Gill, than Mr. Toplady and Zanchius, who fairly
tell us, p. 75, "The condemnation (that is, the damnation) of the reprobate is
necessary and irresistible!"
The letter writer tells us, p. 6, "What insures holiness, must insure glory; election
(that is, Calvinian election) doth so, and glory must follow. This is the right leg of
Calvinism; let her stand upon the left leg, and you have this doctrine of grace: what
insures remediless sin, must insure damnation; Calvinian reprobation doth so, and
damnation must follow. I would as soon bow to Dagon, as to this doctrine of
remediless sin and insured wickedness. Ye controversial writers of the Gospel
Magazine, if you will confirm Arminian teachers in their attachment to the holy
election and righteous reprobation preached by St. Paul, and in their detestation for

the Antinomian election and barbarous reprobation, which support your doctrinal
peculiarities, only vindicate your election as inconsistently as Mr. M'Gowan, and
your reprobation as openly as Mr. Toplady. (See two other notes on the same
performance; the one under the Arg. xxxviii, and the other under the Arg. lxvii.)]
[3 Here Mr. Toplady adds, And, I believe, nobody ever yet heard of a willing
machine. But he is mistaken: for all moral philosophers call machine whatever is
fitted for free motions, and yet has no power to begin and determine its own motions.
Now willing being the motion of a spirit, if a spirit cannot will but as it is necessarily
made to will, it is as void of a self-determining principle as a fire engine, and of
consequence it is (morally speaking) as a mere machine.]
[4 Not unlike this argument is that of the letter writer, on whom I have already
bestowed a note, sec. ii.
"Divine justice," says he, pp. 4, 5, could not condemn, till the law was broken."
True; but Calvinian free wrath reprobated from all eternity, and consequently before
the law was either broken or given. "Therefore condemnation did not take place
before a law was given and broken." This author trifles; for if Calvinian reprobation
took place before the creation of Adam, and if it necessarily draws after it the
uninterrupted breach of the law, and the condemnation consequent upon that breach,
Calvinian reprobation differs no more from everlasting damnation, than condemning
and necessitating a man to commit murder, that he may infallibly be hanged, differs
from condemning him to be hanged. But "suppose that out of twenty found guilty, his
majesty King George should pardon ten, he is not the cause of the other ten being
executed. It was his clemency that pardoned any: it was their breaking the laws of the
kingdom that condemned them, and not his majesty." Indeed, it was his majesty who
condemned them, if, in order to do it without fail, he made, (1.) Efficacious and
irresistible decrees of the means, that they should necessarily and unavoidably be
guilty of robbery; and, (2.) Efficacious and irresistible decrees of the end, that they
should unavoidably be condemned for their crimes, and inevitable guilt. The chain
by which the God of Manes and Calvin drags poor reprobates to hell, has three
capital links; the first is absolute, unconditional reprobation: the second is
necessary, remediless sin: and the third is insured, eternal damnation. Now although
the middle link intervenes between the first and the last link, it is only a necessary
connection between them: for, says Mr. Toplady, p. 17, "God's own decree secures
the means as well as the end, and accomplishes the end by the means" That is, (when
this doctrine is applied to the present case,) the first link, which is Calvinian
reprobation, draws the middle, diabolical link, which is remediless wickedness, as
well as the last link, which is infernal and finished damnation. Thus Calvin's God
accomplishes damnation by means of sin; or, if you please, he draws the third link
by means of the second. Who can consider this and not wonder at the prejudice of the
letter writer, who boldly affirms that, upon the Calvinian scheme, God is no more the
author and cause of the damnation of the reprobates, than the king is the cause of the
condemnation of the criminals whom he does not pardon! For my part, the more I

consider Calvinism, the more I see that the decree of absolute reprobation, which is
inseparable from the decree of absolute election, represents God as the sure author
of sin in order to represent him as the sure author of damnation. The horrible mystery
of absolute reprobation, necessary sin, and insured damnation, is not less essential
to Calvinism, than the glorious mystery of Father, Son, and Holy Ghost, is essential
to Christianity; and yet Calvinism is the Gospel! the doctrines of grace!]
[5 With Episcopius, and some other learned critics, I doubt it is not. Why should
it not be read thus? Acts iv, 26-28, "The rulers were gathered together against the
Lord and against his Christ. For of a truth against thy holy child Jesus, whom thou
hast anointed, (both Herod and Pontius Pilate, with the Gentiles, and the people of
Israel, were gathered together,) for to do whatsoever thy hand and thy counsel
determined before to be done." By putting the clause "Both Herod," &c, in a
parenthesis, you have this evangelical sense which gives no handle to the pleaders for
sin: "Both Herod and Pilate, &c, were gathered together against thy holy child Jesus,
whom thou hast anointed to do whatsoever thy hand and counsel determined before
to be done." I prefer this reading to the common one, for the following reasons: (1.)
It is perfectly, agreeable to the Greek; and the peculiar construction of the sentence
is expressive of the peculiar earnestness with which the apostles prayed. (2.) It is
attended with no Manichean inconveniency. (3.) It is more agreeable to the context:
for if the sanhedrim, was "gathered by God's direction and decree," in order to
threaten the apostles, with what propriety could they say, verse 29, "Now, Lord,
behold their threatenings?" And, (4.) It is strongly supported by verse 30, where Peter
(after having observed, verses 27, 28, according to our reading, that God had
anointed his holy child Jesus to do all the miracles which he did on earth) prays, that
now Christ is gone to heaven, the effects of this powerful anointing may continue,
and "signs and wonders may still be done by the name of his holy child Jesus."]
[6 All angels and men were PRIMARILY made to enjoy an "accepted time," and a
temporary "day of salvation." Those angels and men, who know and improve their
day of salvation, were SECONDARILY made for the day of remunerative love, and for
a kingdom "prepared for them from the beginning of the world." But those angels and
men, who do not know and improve their day of salvation, were SECONDARILY made
for "the day of retributive wrath," and for the "fire prepared for the devil and his
angels."]
[7 The author of A Letter to an Arminian Teacher, (a letter this which I have
quoted in a preceding note,) advances the same argument in these words, p. 5: "The
doctrine of eternal [he means Calvinian] election," for we believe the right, godly,
eternal election maintained in the Scriptures, "concludes God more merciful than the
Arminian doctrine of supposed universal redemption, because that doctrine which
absolutely ascertains the regeneration, effectually calling, the sanctification, &c, as
well as the eternal salvation of an innumerable company, &c, Rev. vii, 9, must
represent God more merciful than the Arminian scheme, which cannot ascertain the

eternal salvation of one man now living," &c. As it is possible to kill two birds with
one stone, I hope that my answer to Mr. Toplady will satisfy Mr. M'Gowan.]
[8 Mr. T. calls them the decrees of God, and it is an axiom among the Calvinists
that "God's decrees are God himself."]
[9 See Mr. Toplady's Letter to Mr. Wesley, p. 6.]
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Be ye perfect. Every one that is perfect shall be as his Master. lf thou wilt be perfect,
go and sell that thou hast, and give to the poor.—Jesus Christ.
If any man teach otherwise, and consent not to wholesome words, even the words of
our Lord Jesus Christ, and the doctrine which is according to godliness, he is
proud.—St. Paul.
Let no man deceive you, &c. For this purpose the Son of God was manifested, that
he might destroy the works of the devil. Herein is our love made perfect, that we
may have boldness in the day of judgment; because as he [the vine] is, so are we
[the branches] in this world,—St. John.
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———
Why the following tract is called "The Last Check to Antinomianism," and "A
Polemical Essay"—Mr. Hill's creed for perfectionists—A short account of the
manner in which souls are purged from the remains of sin, according to the
doctrine of the heathens, the Romanists, and Calvinists—The purgatory
recommended by the Church of England, and vindicated in this book, is Christ's
blood, and a soul-purifying faith.
I CALL the following essay The Last Check to Antinomianism, because it properly
continues and closes the preceding Checks. When a late fellow of Clare Hall,
Cambridge, attacked the doctrine of sincere obedience, which I defend in the Checks,
he said, with great truth, "Sincere obedience, as a condition, will lead you
unavoidably up to perfect obedience." What he urged as an argument against our
views of the Gospel, is one of the reasons by which we defend them, and perhaps the
strongest of all: for our doctrine leads us as naturally to holiness and perfect
obedience, as that of our opponent does to sin and imperfections. If the streams of
Mr. Hill's doctrine never stop, till they have carried men into a sea of indwelling sin,
where he leaves them to struggle with waves of immorality, or with billows of
corruption, all the days of their life; it is evident that our doctrine, which is the very
reverse of his, must take us to a sea of indwelling holiness, where we calmly outride
all the storms which Satan raised to destroy Job's perfection; and where all our
pursuing corruptions are as much destroyed as the Egyptians were in the Red Sea.
Truth, like Moses' rod, is all of a piece; and so is the serpent, which truth devours.
Look at the tail of the error which we attack, and you will see the venomous mortal
sting of indwelling sin. Consider the but-end of the rod, with which we defend
ourselves against that smooth, yet biting error, and you will find the pearl of great
price, the invaluable diamond of Christian perfection. In the very nature of things,
therefore, our long controversial warfare must end in a close engagement for the
preservation of the sting, or for the recovery of the jewel. If our adversaries can save
indwelling sin, the deadly sting, Antinomianism has won the day: but if we can
rescue Christian perfection, the precious jewel, then will perfect Christianity again
dare to show herself, without being attacked as a dangerous monster; or scoffed at as
the base offspring of self ignorance and Pharisaic pride. This remark on the
Antinomianism of our opponents is founded upon the following arguments:—
1. All those who represent Christian believers as lawless, first, by denying that
Christ's law is a rule of judgment, which absolutely requires our own personal

obedience; secondly, by representing this law as a mere rule of life; and, thirdly, by
insinuating that this rule of life is, after all, absolutely impracticable; that a personal
fulfilment of it is not expected from any believer; that there never was a Christian
who lived one day without breaking it; and that believers shall be eternally saved,
merely because Christ kept it for them: all those, I say, who hold this Solifidian
doctrine concerning Christ's law, are Christian Antinomians with a witness; that is,
they are lawless Christians in principle, if not in practice. Now, all those who attack
the doctrine of constant obedience, and Christian perfection, which we maintain, are
under this threefold error concerning Christ's law; and therefore they are all
Antinomians, that is, Christless, lawless in principle, though many of them, we are
persuaded, are not so in practice; the fear of God causing in them a happy
inconsistency, between their legal conduct, and their lawless tenets.
2. If those who plead for the breaking of Christ's law, by the necessary indwelling
of a revengeful thought, only for one week, or for one day, are bare-faced
Antinomians; what shall we say of the men who, on various pretences, plead for the
necessary indwelling of all manner of corruption, during the term of life? Can it be
said, with any propriety, that these men are free from the plague of Antinomianism?
3. And lastly, when the reader comes to section xvi, wherein I produce and answer
the arguments by which the ministers of the imperfect gospel defend the continuance
of indwelling sin in all believers till death, he will find that their strongest reasons for
this continuance are the very same which the most lawless apostates, and the most
dating renegadoes daily produce, when they plead for their continuing in
drunkenness, lying, fornication, and adultery: and if these immoral gospellers deserve
the name of gross Antinomians, why should not the moral men, who hold their loose
principles, and publicly recommend them as "doctrines of grace," deserve the name
of refined Antinomians? May not a silk weaver, who softly works a piece of taffeta,
be as justly called a weaver, as the man who weaves the coarsest sackcloth?
Through the force of these observations, after weighing my subject in the balances
of meditation and prayer for some months, I am come to these alarming conclusions:
(1.) There is no medium between pleading for the continuance of indwelling sin, and
pleading for the continuance of heart Antinomianism. And, (2.) All who attack the
doctrine of an evangelically sinless perfection, deserve, when they do it, (which I
would hope is not often,) the name of advocates for sin, better than the name of
Gospel ministers and preachers of righteousness. I am conscious that this twofold
conclusion wounds, in the tenderest part, several of my dear, mistaken brethren in the
ministry, whom, on various accounts, I highly honour in the Lord. Nevertheless, I am
obliged in conscience to publish it, lest any of my readers, or any of those whom they
may warn, should be misled into Antinomianism, through the mistakes of those
popular preachers: for the interests of truth, the honour of Christ's holy religion, and
the welfare of precious souls are, and ought to be to me, and to every Christian, far
dearer that the credit of some good, injudicious men, who inadvertently undermine
the cause of godliness; thinking to do God service by stretching forth a Solifidian

hand to uphold the ark of Gospel truth. Thus much for the reasons which have
engaged me to call this essay The Last Check to Antinomianism.
If the reader desire to know why I call it also A Polemical Essay, he is informed,
that Richard Hill, Esq., (at the end of a pamphlet entitled, "Three Letters written to
the Rev. J. Fletcher, Vicar of Madeley,") has published "A Creed for Arminians and
Perfectionists." The ten first articles of this creed, Which respect the Arminians, I
have already answered in The Fictitious and Genuine Creed; and the following
sheets contain my reply to the last article, which entirely refers to the perfectionists.
That gentleman introduces the whole of his fictitious creed by these lines:—"The
following confession of faith, however shocking, not to say blasphemous, it may
appear to the humble Christian, must inevitably be adopted, if not in express words,
yet in substance, by every Arminian and perfectionist whatsoever; though the last
article of it chiefly concerns such as are ordained ministers of the Church of
England." The last article, which is the Creed I answer here, runs thus:—
"Though I have solemnly subscribed to the thirty-nine articles of the Church of
England, and have affirmed that I believe them from my heart, yet I think our
reformers were profoundly ignorant of true Christianity, when they declared, in the
ninth article, that 'the infection of nature does remain in them which are regenerate;'
and in the fifteenth that 'all we the rest (Christ only excepted) although baptized and
born again in Christ, yet offend in many things, and if we say we have no sin, we
deceive ourselves, and the truth is not in us.' This I totally deny, because it cuts up,
root and branch, my favourite doctrine of perfection: and therefore let Peter, Paul,
James, and John, say what they will, and let the reformers and martyrs join their
syren song, their eyes were at best but half opened, (for want of a little Foundry eye
salve,) therefore I cannot look upon them as adult believers in Jesus Christ.
"J. F."
"J. W."
"W. S."
These initial letters probably stand for John Fletcher, John Wesley, and Walter
Sellon. As Mr. Hill seems to level his witty creed at me first, I shall first make my
observations upon it. The van, without the main body and the rear, may perhaps make
a proper stand against that gentleman's mistake: a dangerous mistake this, which is
inseparably connected with the doctrine of a purgatory little better than that of the
Papists; it being evident that if we cannot be purged from the remains of sin in this
life, we must be purged from them in death, or after death; or we must be banished
from God's presence; for reason and Scripture jointly depose that "nothing
unholy or unclean shall enter into the heavenly Jerusalem."
If we understand by purgatory, the manner in which souls, still polluted with the
remains of sin, are, or may be purged from these remains, that they may see a holy
God, and dwell with him for ever; the question, Which is the true purgatory? is by

no means frivolous: for it is the grand inquiry, How shall I be eternally saved?
proposed in different expressions.
There are four opinions concerning purgatory, or the purgation of souls from the
remains of sin. The wildest is that of the heathens, who supposed "that the souls, who
depart this life with some moral filth cleaving to them, are purified by being hanged
out to sharp, cutting winds; by being plunged into a deep, impetuous whirlpool; or
being thrown into a refining fire in some Tartarean region;" witness these lines of
Virgil:—
Aliœ panduntur inanes
Suspensœ ad ventos: aliis sub gurgite vasto
Infectum eluitur scelus, aut exuritur igni.
The second opinion is that of the Romanists, who teach that such souls are
completely sanctified by the virtue of Christ's blood, and the sharp operation of a
penal, temporary fire in the suburbs of hell. The third opinion is that of the Calvinists,
who think that the stroke of death must absolutely be joined with Christ's blood and
Spirit, and with our faith, to cleanse the thoughts of our hearts, and to kill the inbred
man of sin.
The last sentiment is that of the Church of England, which teaches that there is no
other purgatory but "Christ's blood,"—"steadfast, perfect faith;" and "the inspiration
of God's Holy Spirit, cleansing the thoughts of our hearts, that we may perfectly love
him, and worthily magnify his holy name." "The only purgatory, wherein we must
trust to be saved," says she, "is the death and blood of Christ, which, if we apprehend
with a true and steadfast faith, [called soon after 'a perfect faith,'] it purgeth and
cleanseth us from all our sins. 'The blood of Christ,' says St. John, 'hath cleansed us
from all sin.' 'The blood of Christ,' says St. Paul, 'hath purged our consciences from
dead works to serve the living God,' &c. This then is the purgatory wherein all
Christian men put their trust and confidence." (Homily on Prayer, part iii.)
Nor is this doctrine of purgatory peculiar to the Church of England; for the
unprejudiced Puritans themselves maintained it in the last century. Mr. R. Alleine,
in his excellent treatise on Godly Fear, printed in London, 1674, says, page 161, "The
Lord Christ is sometimes resembled to a refining fire, &c. 'He is a refiner's fire, and
he shall sit as a refiner and purifier of silver.' He shall purify, 'he shall save his people
from their sins,' yet so as by fire. God has his purgatory as well as his hell; though not
according to that popish dream, a purgatory after this life." And I beg leave to
add,—though not according to that Calvinian dream, a purgatory when we leave this
life,—a purgatory in the article of death.
The Scriptural doctrine of purgatory is vindicated, and the newfangled doctrine of
a death purgatory is exploded in the following pages: wherein I endeavour both to
defend "the glorious liberty of the children of God," and to attack the false liberty of

those "who, while they promise liberty to others in Christ, are themselves [doctrinally
at least] the servants of corruption;" pleading hard for the indwelling of sin in our
hearts so long as we live; and thinking it almost "blasphemous" to assert that Christ's
blood, fully applied by the Spirit, through a steadfast faith, can radically "cleanse us
from all sin," without the least assistance from the arrows or sweats of death.
Reader, I plead for the most precious liberty in the world, heart liberty; for liberty
from the most galling of all yokes, the yoke of heart corruption. Let not thy
prejudices turn a deaf ear to the important plea. If thou candidly, believingly, and
practically receive "the truth as it is in Jesus, it shall make thee free, and thou shalt
be free indeed." Then, instead of shouting, "Indwelling sin and death purgatory," thou
wilt fulfil the law of liberty; shouting, "Christ and Christian liberty for ever!" In the
meantime, when thou makest intercession for thy well wishers, remember the author
of this essay, and pray that he may plead on his knees against the remains of sin, far
more earnestly than he does in these sheets against Mr. Hill's mistakes.
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SECTION I.
The best way of opposing the doctrines of Christian imperfection and a death
purgatory, is to place the doctrine of Christian perfection in a proper
light—Christian perfection is the maturity of a believer's grace under the Gospel
of Christ—It is absurd to suppose that this perfection is sinless, if it be measured
by our Creator's law of paradisiacal innocence and obedience—Established
believers fulfil our Redeemer's evangelical law of liberty—While they fulfil it, they
do not transgress it, that is, (evangelically speaking,) they do not sin.
MOST of the controversies, which arise between men who fear God, spring from
the hurry with which some of them find fault with what they have not yet examined,
and speak evil of what they do not understand. Why does Mr. Hill, at the head of the
Calvinists, attack the doctrine of Christian perfection which we contend for? Is it
because he and they are sworn enemies to righteousness, and zealous protectors of
iniquity? Not at all. The grand reason, next to their Calvinian prejudice, is their
inattention to the question, and to the arguments by which our sentiments are
supported. Notwithstanding the manner in which that gentleman has treated me and
my friends in his controversial heats, I still entertain so good an opinion of him as to
think that if he understood our doctrine, he would no more pour contempt upon it,
than upon the oracles of God. I shall, therefore, endeavour to rectify his ideas of the
glorious Christian liberty which we press after. If producing light is the best method
of opposing darkness, setting the doctrine of Christian perfection in a proper point
of view will be the best means of opposing the doctrines of Christian imperfection,
and of a death purgatory. Begin we then by taking a view of our Jerusalem and her
perfection: and when we shall have "marked her bulwarks," and cleared the ground
between her towers and Mr. Hill's battery, we shall march up to it, and see whether
his arguments have the solidity of brass, or only the showy appearance of wooden
artillery, painted and mounted like brazen ordnance.
CHRISTIAN PERFECTION! Why should the harmless phrase offend us? Perfection!
Why should that lovely word frighten us? Is it not common and plain? Did not Cicero
speak intelligibly when he called accomplished philosophers PERFECTOS philosophos,
and an EXCELLENT orator PERFECTUM oratorem? Did Ovid expose his reputation
when he said that "Chiron [1] perfected Achilles in music," or "taught him to play on

the lute to perfection?" And does Mr. Hill think it wrong to observe that fruit grown
to maturity is in its perfection? We, whom that gentleman calls perfectionists, use the
word [2] perfection exactly in the same sense; giving that name to the maturity of
grace peculiar to established believers under their respective dispensations; and if this
be an error, we are led into it by the sacred writers, who use the word perfection as
well as we.
The word predestinate occurs but four times in all the Scriptures, and the word
predestination not once; and yet Mr. Hill would justly exclaim against us, if we
showed our wit by calling for "a little Foundry [or Tabernacle] eye salve," to help us
to see the word predestination once in all the Bible. Not so the word perfection: it
occurs, with all its derivatives, as frequently as most words in the Scriptures, and not
seldom in the very same sense in which we take it. Nevertheless, we do not lay an
undue stress upon the expression; and if we thought that our condescension would
answer any good end, we would entirely give up that harmless and significant word.
But, if it is expedient to retain the unscriptural word trinity, because it is a kind of
watchword by which we frequently discover the secret opposers of the mysterious
distinction of Father, Son, and Holy Ghost in the Divine unity, how much more
proper is it not to renounce the Scriptural word perfection, by which the dispirited
spies, who bring an evil report upon the good land of holiness, are often detected?
Add to this that the following declaration of our Lord does not permit us to renounce
either the word or the thing:—"Whosoever shall be ashamed of me, and of my words,
in this sinful generation, of him also shall the Son of man be ashamed, when he
cometh in the glory of his Father." Now the words of my motto, "Be ye perfect," &c,
being Christ's own words, we dare no more be ashamed of them, than we dare desire
him to be ashamed of us in the great day. Thus much for the word perfection.
Again: we give the name of "Christian perfection" to that maturity of grace and
holiness which established adult believers attain to under the Christian dispensation:
and thus we distinguish that maturity of grace, both from the ripeness of grace, which
belongs to the dispensation of the Jews below us; and from the ripeness of glory,
which belongs to departed saints above us. Hence it appears, that by "Christian
perfection" we mean nothing but the cluster and maturity of the graces which
compose the Christian character in the Church militant.
In other words, Christian perfection is a spiritual constellation made up of these
gracious stars, perfect repentance, perfect faith, perfect humility, perfect meekness,
perfect self denial, perfect resignation, perfect hope, perfect charity for our visible
enemies, as well as for our earthly relations; and, above all, perfect love for our
invisible God, through the explicit knowledge of our Mediator Jesus Christ. And as
this last star is always accompanied by all the others, as Jupiter is by his satellites, we
frequently use, as St. John, the phrase "perfect love," instead of the word perfection;
understanding by it the pure love of God shed abroad in the hearts of established
believers by the Holy Ghost, which is abundantly given them under the fulness of the
Christian dispensation.

Should Mr. Hill ask if the Christian perfection which we contend for, is a sinless
perfection, we reply, Sin is the transgression of a Divine law, and man may be
considered either as being under the anti-evangelical, Christless, remediless law of
our Creator; or, as being under the evangelical, mediatorial, remedying law of our
Redeemer: and the question must be answered according to the nature of these two
laws.
With respect to the FIRST, that is, the Adamic, Christless law of innocence and
paradisiacal perfection, we utterly renounce the doctrine of sinless perfection, for
three reasons: (1.) We are conceived and born in a state of sinful degeneracy,
whereby that law is already virtually broken. (2.) Our mental and bodily powers are
so enfeebled, that we cannot help actually breaking that law in numberless instances,
even after our full conversion. And, (3.) When once we have broken that law, it
considers us as transgressors for ever: nor can it any more pronounce us sinless, than
the rigorous law which condemns a man to be hanged for murder, can absolve a
murderer, let his repentance and faith be ever so perfect. Therefore, I repeat it, with
respect to the Christless law of paradisiacal obedience, we entirely disclaim sinless
perfection; and, improperly speaking, we say with Luther, "In every good work the
just man sinneth;" that is, he more or less transgresses the law of paradisiacal
innocence, by not thinking so deeply, not speaking so gracefully, not acting so
properly, not obeying so vigorously, as he would do if he were still endued with
original perfection, and paradisiacal powers. Nor do we, in the same sense, scruple
to say with Bishop Latimer, "He [Christ] saved us, not that we should be without sin;
that no sin should be left in our hearts: no; he saved us not so. For all manner of
imperfections remain in us, yea, in the best of us: so that, if God should enter into
judgment with us, [according to the Christless law given to Adam before the fall,] we
should be damned. For there neither is nor was any man born into this world, who
could say, I am clean from sin, [I fulfil the Adamic law of innocence,] except Jesus
Christ:" and in that sense we have all reason to pray with David, "Cleanse thou me
from my secret faults;" for "if thou wilt mark what is done amiss, Lord, who may
abide it?" If thou wilt judge us according to the law of paradisiacal perfection, "what
man living shall be justified in thy sight?" But Christ has so completely fulfilled our
Creator's paradisiacal law of innocence, which allows neither of repentance nor of
renewed obedience, that we shall not be judged by that law, but by a law adapted to
our present state and circumstances, a milder law, called "the law of Christ," i.e. the
Mediator's law, which is, like himself, "full of evangelical grace and truth."
To the many arguments which I have advanced in the Checks in defence of this
law, I shall add one more, taken from Heb. vii, 12:—"The priesthood being changed,
there is made of necessity a change also of the law." From these words I conclude,
that if the law under which the Jews were, was of necessity changed when God
substituted the priesthood of Christ for that of Aaron, much more was the Adamic
law of paradisiacal innocence of necessity changed, when God gave to Adam by
promise "the Bruiser of the serpent's head, the High Priest after the order of
Melchisedec." For if a change in the external priesthood of necessity implied a

change of the Mosaic law, how much more did the institution of the priesthood itself
necessarily imply a change of the Adamic law, which was given without any
mediating priest!
If Mr. Hill, therefore, will do our doctrine justice, we entreat him to consider that
"we are not without law to God," nor yet under a Christless law with Adam; but
"under a law to Christ," that is, under the law of our royal Priest, the evangelical "law
of liberty:" a more gracious law this, which allows a sincere repentance, and is
fulfilled by loving faith. Now as we shall be "judged by this law of liberty," we
maintain not only that it may, but also that it must be kept; and that it is actually kept
by established Christians, according to the last and fullest edition of it, which is that
of the New Testament. Nor do we think it "shocking," to hear an adult believer say,
"The law of the Spirit of life in Christ Jesus hath made me free from the law of sin
and death. For what the law [of innocence, or the letter of the Mosaic law] could not
do, in that it was weak through the flesh, God, sending his own Son, condemned sin
in the flesh, that the righteousness of the law might be [evangelically] fulfilled in us
who walk not after the flesh, but after the Spirit," Rom. viii, 2, &c.
Reason and Scripture seem to us to confirm this doctrine: for we think it is far less
absurd to say that the king and parliament make laws which no Englishman can
possibly keep; than to suppose that Christ and his apostles have given us precepts
which no Christian is able to observe: and St. James assures us the evangelical law
of Christ and liberty is that by which we shall stand or fall in judgment: "So speak
ye, and so do," says he, "as they that shall be judged by the law of liberty," James ii,
12. We find the Christian edition of that law, in all parts of the New Testament, but
especially in our Lord's sermon on the mount, and in St. Paul's description of charity.
We are persuaded, with St. John and St. Paul, that as "sin is the transgression," so
penitential, pure "love is the fulfilling of that evangelical law;" and therefore do not
scruple to say with the apostle, "that he who loveth another hath fulfilled it; and that
there is no occasion of stumbling, i.e. no sin in him;" fulfilling the law of Christ, and
sinning, (in the evangelical sense of the word,) being as diametrically opposite to
each other as obeying and disobeying, working righteousness and working iniquity.
We do not doubt but, as a reasonable, loving father never requires of his child,
who is only ten years old, the work of one who is thirty years of age; so our heavenly
Father never expects of us, in our debilitated state, the obedience of immortal Adam
in paradise, or the uninterrupted worship of sleepless angels in heaven. We are
persuaded, therefore, that, for Christ's sake, he is pleased with an humble obedience
to our present light; and a loving exertion of our present powers; accepting our
Gospel services "according to what we have, and not according to what we have not."
Nor dare we call that loving exertion of our present power, sin, lest by doing so we
should contradict the Scriptures, confound sin and obedience, and remove all the
landmarks which divide the devil's common from the Lord's vineyard. And if at any
time we have exaggerated the difficulty of keeping Christ's law, we acknowledge our

error, and confess that, by this mean, we have Calvinistically traduced the equity of
our gracious God, and inadvertently encouraged the Antinomian delusions.
To conclude. We believe, that although adult, established believers, or perfect
Christians, may admit of many involuntary mistakes, errors, and faults; and of many
involuntary improprieties of speech and behaviour; yet so long as their will is bent
upon doing God's will; so long as they walk not after the flesh, but after the Spirit;
so long as they fulfil the law of liberty by pure love, they do not sin according to the
Gospel: because (evangelically speaking) "sin is the transgression, and love is the
fulfilling of that law." Far then from thinking that there is the least absurdity in saying
daily, "Vouchsafe to keep me this day without sin," we doubt not but in the believers,
who "walk in the light as Christ is in the light," that deep petition is answered,—the
righteousness of the law, which they are under, is fulfilled; and, of consequence, an
evangelically sinless perfection is daily experienced. I say evangelically sinless,
because, without the word evangelically, the phrase "sinless perfection" gives an
occasion of cavilling to those who seek it, as Mr. Wesley intimates in the following
quotation, which is taken from his "Plain Account of Christian Perfection," p.
60:—"To explain myself a little farther on this head: (1.) Not only sin, properly so
called, that is, a voluntary transgression of a known law; but sin, improperly so
called, that is, an involuntary transgression of a Divine law, known or unknown,
needs the atoning blood. (2.) I believe there is no such perfection in this life as
excludes these involuntary transgressions which I apprehend to be naturally
consequent on the ignorance and mistakes inseparable from mortality. (3.) Therefore
sinless perfection is a phrase I never use, lest I should seem to contradict myself. (4.).
I believe a person filled with the love of God is still liable to these involuntary
transgressions. (5.) Such transgressions you may call sins if you please: I do not, for
the reasons above mentioned."
———
SECTION II.
Pious Calvinists have had, at times, nearly the same views of Christian perfection as
we have—They dissent from us chiefly because they confound the anti-evangelical
law of innocence, and the evangelical law of liberty; Adamic and Christian
perfection; and because they do not consider that Christian perfection, falling
infinitely short of God's absolute perfection, admits of a daily growth.
IF it were necessary, we could support the doctrine of Christian perfection stated
in the preceding pages, by almost numberless quotations from the most judicious and
pious Calvinists, the sentiments of two or three of them may edify the reader, and
give him a specimen of the candour with which they have written upon the subject,
when a springtide of evangelical truth raised them above the shallows of their system.

"If love be sincere," says pious Mr. Henry, "it is accepted as the fulfilling of the
law. Surely we serve a good Master, that has summed up all our duty in one word,
and that a short word, and a sweet word, love, the beauty and harmony of the
universe. Loving and being loved is all the pleasure, joy, and happiness of an
intelligent being. God is love; and love is his image upon the soul. Where it is, the
soul is well moulded, and the heart fitted for every good work." (Henry's Exposition
on Rom. xiii, 10.) Again: "It is well for us that, by virtue of the covenant of grace,
upon the score of Christ's righteousness, sincerity is accepted as our Gospel
perfection." (Henry on Gen. vi, 2.) See the note on the word perfection, sec. 1.
Pious Bishop Hopkins is exactly of the same mind. "Consider," says he, "for your
encouragement, that this is not so much the absolute and legal perfection of the work,
as the [evangelical] perfection of the worker, that is, the perfection of the heart,
which is looked at and rewarded by God. There is a twofold perfection, the perfection
of the work, and that of the workman. The perfection of the work is, when the work
does so exactly and strictly answer the holy law of God, that there is no irregularity
in it. The perfection of the workman is nothing but inward sincerity and uprightness
of the heart toward God, which may be where there are many imperfections and
defects intermingled. If God accepted and rewarded no work, but what is absolutely
perfect in respect of the law; this would take off the wheels of all endeavours, for our
obedience falls far short of legal perfection in this life; [the Adamic law making no
allowance for the weakness of fallen man.] But we do not stand upon such terms as
these with our God. It is not so much what our works are, as what our heart is, that
God looks at and will reward. Yet know, also, that if our hearts are perfect and
sincere, we shall endeavour, to the utmost of our power, that our works may be
perfect, according to the strictness of the law."
Archbishop Leighton pleads also for the perfection we maintain, and by
Calvinistically supposing that perseverance is necessary to Christian perfection, he
extols it above Adam's paradisiacal perfection. Take his own words abridged:—"By
obedience, sanctification is here intimated: it signifies both habitual and actual
obedience, renovation of the heart, and conformity to the Divine will: the mind is
illuminated by the Holy Ghost to know and believe the Divine will; yea, this faith is
the great and chief part of this obedience, Rom. i, 8. The truth of the doctrine is
impressed upon the mind, hence flows out pleasant obedience and full [he does not
say of sin, but] of love: hence all the affections, and the whole body with its
members, learn to give a willing obedience, and submit to God; whereas before they
resisted him, being under the standard of Satan. This obedience, though imperfect,
[when it is measured by the Christless law of paradisiacal innocence] yet has a
certain, if I may so say, imperfect perfection. [It is not legally but evangelically
perfect.] It is universal [or perfect] three manner of ways. (1.) In the subject: it is not
in the tongue alone, or in the hand, &c, but has its root in the heart. (2.) In the object:
it embraces the whole law, &c. It accounts no command little, which is from God,
because he is great and highly esteemed; no command hard, though contrary to the
flesh, because all things are easy to love; there is the same authority in all, as St.

James Divinely argues. And this authority is the golden chain to all the
commandments, [of the law of liberty preached by St. James,] which, if broken in any
link, falls to pieces. (3.) In the duration: the whole man is subjected to the whole law,
and that constantly. That this threefold perfection of obedience is not a picture drawn
by fancy, is evident in David, Psalm cxix." (Archbishop Leighton's Com. on St. Peter,
p. 15.)
That learned prelate, as a pious man, could not but be a perfectionist; though, as
a Calvinist, he frequently spoke the language of the imperfectionists. Take one more
quotation, where he grants all that we contend for:—"To be subject to him [God] is
truer happiness than to command the whole world. Pure love reckons thus, though
no farther reward were to follow; obedience to God (the perfection of his creature,
and its very happiness) carries its full recompense in its own bosom. Yea, love
delights most in the hardest services, &c. It is love to him, indeed, to love the labour
of love, and the service of it; and that not so much because it leads to rest, and ends
in it, but because it is service to him Whom we love: yea, that labour is in itself a rest,
it is so natural and sweet to a soul that loves. As the revolution of the heavens, which
is a motion in rest, and rest in motion, changes not place, though running still; so the
motion of love is truly heavenly, and circular still in God; beginning in him, and
ending in him; and so not ending, but moving still without weariness, &c. According
as the love is, so is the soul: it is made like to, yea, it is made one with that which it
loves, &c. By the love of God it is made Divine, is one with him, &c. Now though
fallen from this, we are invited to it; though degenerated and accursed in sinful
nature, yet we are renewed in Christ, and this commandment is renewed in him, and
a new way of fulfilling it [even the way of faith in our Redeemer] is pointed out."
(Select Works of Archbishop Leighton, p. 461.) Where has Mr. Wesley ever exceeded
this high description of Christian perfection?
I grant that this pious prelate frequently confounds our celestial perfection of glory
with our progressive perfection of grace, and on that account supposes that the latter
is not attainable in this life: but even then he exhorts us to quit ourselves like sincere
perfectionists. "Though men," says he, "fall short of their aim, yet it is good to aim
high. They shall shoot so much the higher, but not full so high as they aim. Thus we
ought to be setting the state of perfection in our eye, resolving [3] not to rest content
below that, and to come as near as we can, even before we come at it, Phil. iii, 11, 12.
This is to act as one that has such a hope, such a state in view, and is still advancing
toward it." (Ibid. p. 184.) The mistake of the archbishop will be particularly pointed
out where I shall show the true meaning of Phil. iii, 11, the passage behind which he
screens the remains of his Calvinian prejudices.
By the preceding quotations, and by two more from the Rev. Messrs. Whitefield
and Romaine, which the reader will find at the end of sec. ix, it appears that pious
Calvinists come at times very near the doctrine of Christian perfection; and if they
do not constantly enforce it, it is, we apprehend, chiefly for the following reasons:—

1. They generally confound the Christless law of innocence with the evangelical
law of Christ; and because the former cannot be fulfilled by believers, they conclude
that pure obedience to the latter is impracticable.
2. They confound peccability with sin; the power of sinning with the actual use
of that power. And so long as they suppose that a bare natural capacity to sin, is
either original sin, or an evil propensity, we do not wonder at their believing that
original sin, or evil propensities, must remain in our hearts till death removes us from
this tempting world. But on what argument do they found this notion? Did not God
create angels and man peccable? Or, in other terms, did he not endue them with a
power to sin, or not to sin, to disobey, or obey, as they pleased? Did not the event
show that they had this tremendous power? But would it not be "blasphemous" to
assert that God created them full of original sin and evil propensities? If an adult
believer yields to temptation, and falls into sin as our first parents did, is it a proof
that he never was cleansed from inbred sin? If sinning necessarily demonstrates that
the heart was always teeming with depravity, will it not follow that Adam and Eve
were tainted with sin before their will began to decline from original righteousness?
Is it not, however, indubitable, from the nature of God, from Scripture, and from sad
experience, that after having been created in God's sinless image and holy likeness,
our first parents, as well as some angels, were "drawn away of their own selfconceited lust," and became evil by the power of their own free agency? Is it
reasonable to think that the most holy Christians, so long as the day of their visitation
and probation lasts in this tempting wilderness, are in that respect above Adam in
paradise, and above angels in heaven? And may we not conclude that as Satan and
Adam insensibly fell into sin, the one from the height of his celestial perfection, and
the other from the summit of his paradisiacal excellence, without any previous bias
inclining him to corruption; so may those believers, whose hearts have been
completely purified by faith, gradually depart from the faith, and fall so low as to
"account the blood of the covenant, wherewith they were sanctified, an unholy
thing?"
3. The prejudices of our opponents are increased by their confounding Adamic [4]
and Christian perfection; two perfections, these, which are as distinct as the garden
of Eden and the Christian Church. Adamic perfection came from God our Creator in
paradise, before any trial of Adam's faithful obedience: and Christian perfection
comes from God our Redeemer and Sanctifier in the Christian Church, after a severe
trial of the obedience of faith. Adamic perfection might be lost by doing despite to
the preserving love of God our Creator; and Christian perfection may be lost by doing
despite to the redeeming love of God our Saviour. Adamic perfection extended to the
whole man: his body was perfectly sound in all its parts, and his soul in all its
powers. But Christian perfection extends chiefly to the will, which is the capital,
moral power of the soul; leaving the understanding ignorant of ten thousand things,
and the body "dead because of sin."

4. Another capital mistake lies at the root of the opposition which our Calvinian
brethren make against Christian perfection. They imagine that, upon our principles,
the grace of an adult Christian is like the body of an adult man, which can grow no
more. But this consequence flows from their fancy, and not from our doctrine. We
exhort the strongest believers to "grow up to Christ in all things;" asserting that there
is no holiness and no happiness in heaven, (much less upon earth,) which does not
admit of a growth; except the holiness and happiness of God himself; because, in the
very nature of things, a being absolutely perfect, and in every sense infinite, can never
have any thing added to him. But infinite additions may be made to beings every way
finite, such as glorified saints and holy angels are.
Hence it appears that the comparison which we make between the ripeness of a
fruit, and the maturity of a believer's grace, cannot be carried into an exact parallel.
For a perfect Christian grows far more than a feeble believer, whose growth is still
obstructed by the shady thorns of sin, and by the draining suckers of iniquity. Beside,
a fruit which is come to its perfection) instead of growing, falls and decays: whereas
a "babe in Christ" is called to grow till he becomes a perfect Christian; a perfect
Christian, till he becomes a disembodied spirit; a disembodied spirit, till he reaches
the perfection of a saint glorified in body and soul; and such a saint, till he has
fathomed the infinite depths of Divine perfection, that is, to all eternity. For if we go
on from faith to faith, and are spiritually "changed from glory to glory," by beholding
God "darkly through a glass" on earth; much more shall we experience improving
changes, when we shall "see him as he is," and behold him face to face in various,
numberless, and still brighter discoveries of himself in heaven. If Mr. Hill did but
consider this, he would no more suppose that Christian perfection is the Pharisaic
rickets which put a stop to the growth of believers, and turn them into "temporary
monsters." Again:—
Does a well-meant mistake defile the conscience? You inadvertently encourage
idleness and drunkenness, by kindly relieving an idle, drunken beggar, who imposes
upon your charity by plausible lies: is this loving error a sin? A blundering
apothecary sends you arsenic for alum; you use it as alum, and poison your child; but
are you a murderer, if you give the fatal dose in love? Suppose the tempter had
secretly mixed some of the forbidden fruit with other fruits that Eve had lawfully
gathered for use; would she have sinned if she had inadvertently eaten of it, and given
a share to her husband? After humbly confessing and deploring her undesigned error,
her secret fault, her accidental offence, her involuntary trespass, would she not have
been as innocent as ever? I go farther still, and ask, May not a man who holds many
right opinions, be a perfect lover of the world? And by a parity of reason, may not
a man who holds many wrong opinions, be a perfect lover of God? Have not some
Calvinists died with their hearts overflowing with perfect love, and their heads full
of the notion that God set his everlasting, absolute hatred upon myriads of men
before the foundation of the world? Nay, is it not even possible that a man, whose
heart is renewed in love, should, through mistaken humility, or through weakness of

understanding, oppose the name of Christian perfection, when he desires, and
perhaps enjoys the thing?
Once more. Does not St. Paul's rule hold in spirituals as well as in temporals? "It
is accepted according to what a man hath, and not according to what he hath not."
Does our Lord actually require more of believers than they can actually do through
his grace? And when they do it to the best of their power, does he not see some
perfection in their works, insignificant as those works may be? "Remove this
immense heap of stones," says an indulgent father to his children, "and be diligent
according to your strength." While the eldest, a strong man, removes rocks, the
youngest, a little child, is as cheerfully busy as any of the rest in carrying sands and
pebbles. Now, may not his childlike obedience be as excellent in its degree, and, of
consequence, as acceptable to his parent, as the manly obedience of his eldest
brother? Nay, though he does next to nothing, may not his endeavours, if they are
more cordial, excite a smile of superior approbation of his loving father, who looks
at the disposition of the heart more than at the appearance of the work? Had the
believers of Sardis cordially laid out all their talents, would our Lord have
complained that he did not "find their works perfect before God?" Rev. iii, 2. And
was it not according to this rule of perfection that Christ testified the poor widow,
who had given but two mites, had nevertheless cast more into the treasury than all the
rich, "though they had cast in much;" because, our Lord himself being Judge, she had
"given all that she had?" Now could she give, or did God require more than her all?
And when she thus heartily gave her all, did she not do (evangelically speaking) a
perfect work, according to her dispensation and circumstances?
We flatter ourselves that if these Scriptural observations and rational queries do
not remove Mr. Hill's prejudice, they will at least make way for a more candid
perusal of the following pages.
———
SECTION III.
Several objections raised against our doctrine are solved merely by considering the
nature of Christian perfection—lt is absurd to say that all our Christian perfection
is in the person of Christ.
I REPEAT it, if our pious opponents decry the doctrine of Christian perfection, it
is chiefly through misapprehension; it being as natural for pious men to recommend
exalted piety, as for covetous persons to extol great riches. And this misapprehension
frequently springs from their inattention to the nature of Christian perfection. To
prove it, I need only oppose our definition of Christian perfection to the OBJECTIONS
which are most commonly raised against our doctrine.

I. "Your doctrine of perfection leads to pride." Impossible! if Christian perfection
is "perfect humility."
II. "It exalts believers; but it is only to the state of the vain-glorious Pharisee."
Impossible! If our perfection is "perfect humility," it makes us sink deeper into the
state of the humble, justified publican.
III. "It fills men with the conceit of their own excellence, and makes them say to
a weak brother, Stand by, I am holier than thou." Impossible again! We do not preach
Pharisaic, but Christian perfection, which consists in "perfect poverty of spirit," and
in that "perfect charity which vaunteth not itself, honours all men, and bears with the
infirmities of the weak!"
IV. "It sets repentance aside." Impossible! for it is "perfect repentance."
V. "It will make us slight Christ." More and more improbable! How can "perfect
faith" in Christ make us slight Christ? Could it be more absurd to say that the perfect
love of God will make us despise God?
VI. "It will supersede the use of mortification and watchfulness; for, if sin be dead,
what need have we to mortify it and to watch against it?"
This objection has some plausibility; I shall therefore answer it in various ways:
(1.) If Adam, in his state of paradisiacal perfection, needed perfect watchfulness and
perfect mortification, how much more do we need them who find "the tree of the
knowledge of good and evil" planted, not only in the midst of our gardens, but in the
midst of our houses, markets, and churches? (2.) When we are delivered from sin, are
we delivered from peccability and temptation? When the inward man of sin is dead,
is the devil dead? Is the corruption that is in the world destroyed? And have we not
still our five senses and our appetite, "to keep with all diligence," as well as our
"hearts," that the tempter may not enter into us, or that we may not enter into his
temptations? Lastly: Jesus Christ, as son of Mary, was a perfect man: but how was
he kept so to the end? Was it not by "keeping his mouth with a bridle, while the
ungodly were in his sight," and by guarding all his senses with a perfect assiduity,
that the wicked one might not touch them to his hurt? And if Christ our head kept his
human perfection only through watchfulness, and constant self denial; is it not absurd
to suppose that his perfect members can keep their perfection without treading in his
steps?
VII. Another objection probably stands in Mr. Hill's way: it runs thus:—"Your
doctrine of perfection makes it needless for perfect Christians to say the Lord's
prayer: for if God vouchsafes to 'keep us this day without sin,' we shall have no need
to pray at night, that God would 'forgive us our trespasses, as we forgive them that
trespass against us.'"

We answer: (1.) Though a perfect Christian does not trespass voluntarily, and
break the law of love, yet he daily breaks the law of Adamic perfection through the
imperfection of his bodily and mental powers: and he has frequently a deeper sense
of these involuntary trespasses than many weak believers have of their voluntary
breaches of the moral law. (2.) Although a perfect Christian has a witness, that his
sins are now forgiven, in the court of his conscience, yet he "knows the terrors of the
Lord:" he hastens to meet the awful day of God: he waits for the appearance of our
Lord Jesus Christ, in the character of a righteous Judge: he keeps an eye to the awful
tribunal, before which he must soon "be justified or condemned by his words:" he is
conscious that his final justification is not yet come; and therefore he would think
himself a monster of stupidity and pride, if, with an eye to his absolution in the great
day, he scrupled saying to the end of his life, "Forgive us our trespasses." (3.) He is
surrounded with sinners, who daily "trespass against him," and whom he is daily
bound to "forgive;" and his praying that he may be forgiven now, and in the great
day, "as he forgives others," reminds him that he may forfeit his pardon, and binds
him more and more to the performance of the important duty of forgiving his
enemies. And, (4.) His charity is so ardent that it melts him, as it were, into the
common mass of mankind. Bowing himself, therefore, under all the enormous load
of all the wilful trespasses which his fellow mortals, and particularly his relatives and
his brethren, daily commit against God, he says, with a fervour that imperfect
Christians seldom feel, Forgive us our trespasses, &c; "we are heartily sorry for our
misdoings, [my own and those of my fellow sinners;] the remembrance of them is
grievous unto us; the burthen of them is intolerable." Nor do we doubt but, when the
spirit of mourning leads a numerous assembly of supplicants into the vale of
humiliation, the person who puts the shoulder of faith most readily to the common
burden of sin, and heaves most powerfully in order to roll the enormous load into the
Redeemer's grave, is the most perfect penitent—the most exact observer of the
apostolical precept, "Bear ye one another's burdens, and so fulfil the law of Christ;"
and, of consequence, we do not scruple to say that such person is the most perfect
Christian in the whole assembly.
If Mr. Hill consider these answers, we doubt not but he will confess that his
opposition to Christian perfection chiefly springs from his inattention to our
definition of it, which I once more sum up in these comprehensive lines of Mr.
Wesley:—
O let me gain perfection's height!
O let me into nothing fall!
(As less than nothing in thy sight,)
And feel that Christ is all in all!
VIII. Our opponents produce another plausible objection, which runs thus:—"it
is plain from your account of Christian perfection that adult believers are free from
sin. their hearts being purified by perfect faith, and filled with perfect love. Now sin
is that which humbles us, and drives us to Christ; and therefore, if we were free from

indwelling sin, we should lose a most powerful incentive to humility, which is the
greatest ornament of a true Christian."
We answer, Sin never humbled any soul. Who has more sin than Satan? And who
is prouder? Did sin make our first parents humble? If it did not, how do our brethren
suppose that its nature is altered for the better? Who was humbler than Christ? But
was he indebted to sin for his humility? Do we not see daily that the more sinful men
are, the prouder they are also? Did Mr. Hill never observe that the holier a believer
is, the humbler he shows himself? And what is holiness but the reverse of sin? If sin
be necessary to make us humble and keep us near Christ, does it not follow that
glorified saints, whom all acknowledge to be sinless, are all proud despisers of
Christ? If humility is obedience, and if sin is disobedience, is it not as absurd to say
that sin will make us humble, i.e. obedient, as it is to affirm that rebellion will make
us loyal, and adultery chaste? See we not sin enough, when we look ten or twenty
years back, to humble us to the dust for ever, if sin can do it? Need we plead for any
more of it in our hearts and lives? If the sins of our youth do not humble us, are the
sins of our old age likely to do it? If we contend for the life of the man of sin that he
may subdue our pride, do we not take a large stride after those who say, Let us sin
that grace may abound. Let us continue full of indwelling sin that humility may
increase! What is, after all, the evangelical method of getting humility? Is it not to
look at Christ in the manger, in Gethsemane, or on the cross; to consider him when
he washes his disciples' feet; and obediently to listen to him when he says, "Learn of
me to be meek and lowly in heart?" Where does the Gospel plead the cause of the
Barabbas, and the thieves within? Where does it say that they may indeed be nailed
to the cross, and have "their legs broken," but their life must be left whole within
them, lest we should be proud of their death? Lastly: what is indwelling sin but
indwelling pride? At least, is not inbred pride one of the chief ingredients of
indwelling sin? And how can pride be productive of humility? Can a serpent beget
a dove? And will not men gather grapes from thorns, sooner than humility of heart
from haughtiness of spirit?
IX. The strange mistake which I detect would not be so prevalent among our
prejudiced brethren, if they were not deceived by the plausibility of the following
argument:—"When believers are humbled for a thing, they are humbled by it: but
believers are humbled for sin; and therefore they are humbled by sin."
The flaw of this argument is in the first proposition. We readily grant that
penitents are humbled for sin; or, in other terms, that they humbly repent of sin; but
we deny that they are humbled by sin. To show the absurdity of the whole argument,
I need only produce a sophism exactly parallel: "When people are blooded for a
thing, they are blooded by it: but people are sometimes blooded for a cold; and
therefore people are sometimes blooded by a cold."

X. "We do not assert that all perfection is imaginary. Our meaning is, that all
Christian perfection is in Christ; and that we are perfect in his person, and not in our
own."
ANSWER. If you mean by our being perfect only in Christ, that we can attain to
Christian perfection no other way, than by being perfectly grafted in him, the true
vine; and by deriving, like vigorous branches, the perfect sap of his perfect
righteousness, to enable us to bring forth fruit unto perfection, we are entirely agreed:
for we perpetually assert that nothing but "Christ in us the hope of glory," nothing but
"Christ dwelling in our hearts by faith," or, which is all one, nothing but "the law of
the Spirit of life in Christ Jesus, can make us free from the law of sin, and perfect us
in love."
But as we never advanced that Christian perfection is attainable any other way
than by a faith that "roots and grounds us" in Christ, we doubt some mystery of
iniquity lies hid under these equivocal phrases: "All our perfection is in Christ's
person: we are perfect in him and not in ourselves."
Should those who use them insinuate by such language that we need not, cannot
be perfect, by an inherent personal conformity to God's holiness, because Christ is
thus perfect for us; or should they mean that we are perfect in him, just as country
freeholders, entirely strangers to state affairs, are perfect politicians in the knights of
the shire who represent them in parliament; as the sick in a hospital are perfectly.
healthy in the physician that gives them his attendance; as the blind man enjoyed
perfect sight in Christ, when he saw walking men like moving trees; as the filthy
leper was perfectly clean in the Lord, before he had felt the power of Christ's gracious
words, "I will, be thou clean;" or, as hungry Lazarus was perfectly fed in the person
of the rich man, at whose gate he lay starving; should this, I say, be their meaning,
we are in conscience bound to oppose it, for the reasons contained in the following
queries:—
1. If believers are perfect, because Christ is perfect for them, why does the apostle
exhort them to "go on to perfection?"
2. If all our perfection be inherent in Christ, is it not strange that St. Paul should
exhort us to "perfect holiness in the fear of God, by cleansing ourselves from all
filthiness of the flesh and spirit?" Did not Christ perfect his own holiness? And will
his personal sanctity be imperfect, till we have cleansed ourselves from all
defilement?
3. If Christ be perfect for us, why does St. James say, "Let patience have her
perfect work," that ye may be perfect? Is Christ's perfection suspended upon the
perfect work of our patience?

4. Upon the scheme which I oppose, what does St. Peter mean, when he says,
"After ye have suffered awhile, the Lord make you perfect?" What has our suffering
awhile to do with Christ's perfection? Was not Christ "made perfect through his own
sufferings?"
5. If believers were perfect in Christ's person, they would all be equally perfect.
But is this the case? Does not St. John talk of some who are perfected, and of others
who "are not yet made perfect in love?" Beside, the apostle exhorts us to be perfect,
not in Antinomian notions, but "in all the will of God, and in every good work;" and
common sense dictates, that there is some difference between our good works and
the person of Christ.
6. Does not our Lord himself show that his personal righteousness will by no
means be accepted instead of our personal perfection, where he says, "Every branch
in me that beareth not fruit, [or whose fruit never grows to any perfection, see Luke
viii, 14,] my Father taketh away," far from imputing to it his perfect fruitfulness?
7. In the nature of things can Christ's perfection supply the want of that perfection
which he calls us to? Is there not a more essential difference between Christ's
perfection and that of a believer, than there is between the perfection of a rose and
that of the grass of the field? between the perfection of a soaring eagle, and that of
a creeping insect? If our Lord is the head of the Church, and we are the members, is
it not absurd to suppose that his perfection becomes us in every respect? Were I
allowed to carry on a Scriptural metaphor, I would ask, Is not the perfection of the
head very different from that of the hand? And do we not take advantage of the
credulity of the simple, when we make them believe that an impenitent adulterer and
murderer is perfect in Christ; or, if you please, that a crooked leg and cloven foot are
perfectly handsome, if they do but somehow belong to a beautiful face?
8. Let us illustrate this a little more. Does not the Redeemer's personal perfection
consist in his being GOD and MAN in one person; in his being eternally begotten by
the Father as the "Son of God;" and unbegotten in time by a father, as "the son of
man;" in his having "given his life a ransom for all;" in his having "taken it up again;
and his standing in the midst of the throne, able to save to the uttermost all that come
unto God through him?" Consider this, candid believer, and say if any man or angel
can decently hope that such an incommunicable perfection can ever fall to his share.
9. As the Redeemer's personal perfection cannot suit the redeemed, no more can
the personal perfection of the redeemed be found in the Redeemer. A believer's
perfection consists in such a degree of faith as works by perfect love. And does not
this high degree of faith chiefly imply uninterrupted self diffidence, self denial, self
despair? A heartfelt, ceaseless recourse to the blood, merits, and righteousness of
Christ? And a grateful love to him, "because he first loved us," and fervent charity
toward all mankind "for his sake?" Three things, these, which, in the very nature of

things, either cannot be in the Saviour at all, or cannot possibly be in him in the same
manner in which they must be in believers.
10. Is not the doctrine of our being perfect in Christ's person big with mischief?
Does it not open a refuge of lies to the loosest ranters in the land? Are there none
who say, We are perfect in Christ's person? In him we have perfect chastity and
honesty, perfect temperance and meekness; and we should be guilty of Pharisaic
insolence if we patched his perfection with the filthy rags of our personal holiness?
And has not this doctrine a direct tendency to set godliness aside, and to countenance
gross Antinomianism?
Lastly. When our Lord preached the doctrine of perfection, did he not do it in such
a manner as to demonstrate that our perfection must be personal? Did he ever say, "If
thou wilt be perfect, only believe that I am perfect for thee?" On the contrary, did he
not declare, "If thou wilt be perfect, sell what thou hast; [part with all that stands in
thy way;] and follow me" in the way of perfection? And again: "Do good to them that
hate you, that ye may be the children of your Father who is in heaven; for he sendeth
rain upon the just and the unjust, &c. Be ye therefore perfect, even as your Father
who is in heaven is perfect?" Who can read these words and not see that the
perfection which Christ preached, is a perfection of holy dispositions, productive of
holy actions in all his followers? And that, of consequence, it is a personal perfection,
as much inherent in us, and yet as much derived from him, and dependent upon him,
as the perfection of our bodily health? The chief difference consisting in this, that the
perfection of our health comes to us from God in Christ, as the God of NATURE;
whereas our Christian perfection comes to us from God in Christ, as the God of
GRACE.
———
SECTION IV.
Mr. Hill's first argument against Christian perfection is taken from the ninth and
fifteenth articles of the Church of England—These articles, properly understood,
are not contrary to that doctrine—That our Church holds it, is proved by thirteen
arguments—She opposes Pharisaic, but not Christian perfection—Eight reasons
are produced to show that it is absurd to embrace the doctrine of a death
purgatory because our reformers and martyrs, in following after the perfection
of humility, have used some unguarded expressions, which seem to bear hard
upon the doctrine of Christian perfection.
IN the preceding sections I have laid the axe at the root of some prejudices, and cut
up a variety of objections. The controversial field is cleared. The engagement may
begin: nay, it is already begun; for Mr. Hill, in his Creed for Perfectionists, and Mr.
Toplady, in his Caveat against unsound Doctrines, have brought up, and fired at our
doctrine, two pieces of ecclesiastical artillery;—the ninth and fifteenth articles of our

Church: and they conclude that the contents of these doctrinal cannons absolutely
demolish the perfection we contend for. The report of their wrong-pointed ordnance,
and the noise they make about our subscriptions are loud; but that we need not be
afraid of the shot, will, I hope, appear from the following observations:—
The design of the fifteenth article of our Church is pointed out by the title, "Of
Christ alone without Sin." From this title we conclude that the scope and design of
the article is not to secure to Christ the honour of being alone cleansed from sin;
because such an honour would be a reproach to his original and uninterrupted purity,
which placed him far above the need of cleansing. Nor does the article drop the least
hint about the impossibility of our being "cleansed from sin" before we go into the
purgatory of the Calvinists: I mean the chambers of death. What our Church intends,
is to distinguish Christ from all mankind, and especially from the Virgin Mary, whom
the Papists assert to have been always totally free from original and actual sin. Our
Church does this by maintaining, (1.) That Christ was born without the least taint of
original sin, and never committed any actual transgression. (2.) That all other men,
the Virgin Mary and the most holy believers not excepted, are the very reverse of
Christ in both these respects; all being conceived in original sin, and offending in
many things, even after baptism, [5] and with all the helps which we have under the
Christian dispensation to keep us "without sin" from day to day. And, therefore, (3.)
That "if we say we have no sin;" if we pretend, like some Pelagians, that we have no
original sin; or if we intimate, like some Pharisees, that "we never did any harm in
all our lives," that is, that we have no actual sin, "we deceive ourselves, and the truth
is not in us;" there being absolutely no adult person without sin in those respects,
except our Lord Jesus Christ.
That this is the genuine sense of the article appears, (1.) By the absurdity which
follows from the contrary sentiment. For if these words, "Christ alone without Sin,"
are to be taken in an absolute and unlimited sense; if the word alone entirely excludes
all mankind, at all times; if it is levelled at our being cleansed from sin, as well as
at our having been always free from original and actual pollution; if this is the case,
I say, it is evident that not only fathers in Christ, but also Enoch and Elijah, St. John
and St. Paul, are to this day tainted with sin, and must to all eternity continue so, lest
Mr. Hill's opinion of Christ alone without sin should not be true.
2. Our sentiment is confirmed by the article itself, part of which runs
thus:—"Christ, in the truth of our nature, was made like unto us in all things, sin only
excepted, from which he was clearly void, both in his flesh and in his spirit. He came
to be a Lamb without spot; and sin, as St. John says, was not in him. But all we the
rest, although baptized and born again in Christ, [i.e. although we have from our
infancy all the helps that the Christian dispensation affords men to keep them without
sin,] yet we offend in many things, [after our baptism,] and if we say, [as the abovementioned Pelagians and Pharisees,] that we have no [original or actual] sin, [i.e. that
we are like Christ, in either of these respects; our conception, infancy, childhood,

youth, and age, being all taken into the account,] we deceive ourselves, and the truth
is not in us."
Having thus opened the plain, rational, and Scriptural sense in which we subscribe
to our fifteenth article, it remains to make a remark upon the ninth.
Some bigoted Pelagians deny original sin, or the Adamic infection of our nature;
and some bigoted Papists suppose that this infection is entirely done away in baptism:
in opposition to both these, our Church prudently requires our subscription to her
ninth article, which asserts, (1.) That "the fault and corruption of our nature" is a
melancholy reality: and, (2.) That this "fault, corruption, or infection doth remain in
them who are regenerated;" that is, in them who are "baptized, or made children of
God," according to the Christian dispensation. For every person who has attentively
read our liturgy, knows that these expressions, baptized, regenerated, and made a
member of Christ, and a child of God, are synonymous in the language of our
Church. Now, because we have acknowledged, by our subscription to our ninth
article, that "the infection of our nature" is not done away in baptism, but "does
remain in them which are regenerate," or baptized, Mr. Hill thinks himself authorized
to impose upon us the yoke of indwelling sin for life; supposing that we cannot be
fair subscribers to that article, unless we renounce the glorious liberty of God's
children, and embrace the Antinomian gospel, which is summed up in these
unguarded words of Luther, quoted by Bogatsky in his Golden Treasury: [6] "The sins
of a Christian are for his good, and if he had no sin, he would not be so well off;
neither would prayer flow so well," Can any thing be either more unscriptural or
absurd? What unprejudiced person does not see we may, with the greatest
consistency, maintain that baptism does not remove the Adamic infection of sin, and
that nevertheless this infection may be removed before death?
Nevertheless, we are willing to make Mr. Hill all the concessions we can,
consistently with a good conscience. If by "the infection of nature, he understand the
natural ignorance which has infected our understanding; the natural forgetfulness
which has affected our memory; the inbred debility of all our mental powers, and the
poisonous seeds of mortality which infect all men from head to foot, and hinder the
strongest believers from serving God with all the fervour they would be capable of,
were they not fallen from paradisiacal perfection, under the curse of a body sentenced
to die, and "dead because of sin:" if Mr. Hill, I say, understand this by the "infection
of nature," we believe that such an infection, with all the natural, innocent appetites
of the flesh, remains, not only in those whom the Scriptures call "babes in Christ,"
but also in "fathers;" there being no adult believer that may not say, as well as Christ,
Adam, or St. Paul, "I thirst. I am hungry. I want a help-meet for me. I know but in
part. I see darkly through a glass. I groan, being burdened. He that marrieth sinneth
not. It is better to marry than to burn," &c.
But if Mr. Hill, by "the infection of nature," mean the sinful lusts of the flesh, such
as drunkenness, gluttony, whoredom, &c; or, if he understand unloving, diabolical

tempers, such as envy, pride, stubbornness, malice, sinful anger, ungodly jealousy,
unbelief, fretfulness, impatience, hypocrisy, revenge, or any moral opposition to the
will of God: if Mr. Hill, I say, understand this by "the infection of nature;" and if he
suppose that these evils must radically and necessarily remain in the hearts of all
believers (fathers in Christ not excepted) till death comes to "cleanse the thoughts of
their hearts" by the inspiration of his ill-smelling breath, we must take the liberty of
dissenting from him; and we produce the following arguments to prove that,
whatever Mr. Hill may insinuate to the contrary, the Church of England is not against
the doctrine of evangelical perfection which we vindicate.
I. Our Church can never be so inconsistent as to level her articles against what she
ardently prays for in her liturgy: but she ardently prays for Christian perfection, or for
perfect love in this life. Therefore she is not against Christian perfection. The second
proposition of this argument can alone be disputed, and I support it by the wellknown collect in the communion service, "Cleanse the thoughts of our hearts by the
inspiration of thy Holy Spirit, that we may perfectly love thee, and worthily magnify
thy holy name, through Jesus Christ our Lord." Here we see, (1.) The nature of
Christian perfection; it is perfect love. (2.) The seat of this perfect love, a heart
cleansed from its own thoughts. (3.) The blessed effect of it, a worthy magnifying of
God's holy name. (4.) Its author, God, of whom the blessing is asked. (5.) The
immediate mean of it, the inspiration of his Holy Spirit. And, lastly, the gracious
procurer of it, our Lord Jesus Christ.
II. This vein of godly desire after Christian perfection runs through her daily
service. In her confession she prays: "Restore thou them that are penitent, according
to thy promises, &c, that hereafter we may live a godly, righteous, and sober life, to
the glory of thy holy name." Now, godliness, righteousness, and sobriety, being the
sum of our duty toward God, our neighbour, and ourselves, are also the sum of
Christian perfection. Nor does our Church absolve any but such as desire "that the
rest of their lives may be pure and holy, so that at the last they may come to God's
eternal joy;" plainly intimating that we may get a pure heart; and lead a pure and holy
life, without going into a death purgatory; and those who do not attain to purity of
heart and life, that is, to perfection, are in danger of missing God's eternal joy.
III. Hence it is that she is not ashamed to pray daily for sinless purity in the Te
Deum:—"Vouchsafe, O Lord, to keep us this day without sin," that is, sinless; for,
I suppose, that the title of our fifteenth article, "Of Christ alone without Sin," means,
Of Christ alone sinless from his conception to his last gasp. This deep petition is
perfectly agreeable to the collects for the ninth, seventeenth, eighteenth, and
nineteenth Sundays after Trinity: "Grant to us the Spirit to think and do always such
things as be rightful, that we may be enabled to live according to thy will," i.e. to live
without sin. "We pray thee, that thy grace may always prevent and follow us, and
make us to be continually given to all good works," &c. "Grant thy people grace to
withstand the temptations of the world, the flesh, and the devil, and with pure hearts
and minds to follow thee." "Mercifully grant that thy Holy Spirit may in all things

direct and rule our hearts." Again: "May it please thee, that by the wholesome
medicines of the doctrine delivered by him, [Luke, the evangelist and physician of
the soul,] all the diseases of our souls may be healed," &c. (St. Luke's Day.) "Mortify
and kill in us all vices, [and among them envy, selfishness, and pride,] and so
strengthen us by thy grace, that by the innocency of our lives, and constancy of our
faith unto death, we may glorify thy holy name," &c. (The Innocents' Day.) "Grant
us the help of thy grace, that in keeping thy commandments we may please thee both
in will and deed." (First Sunday after Trinity.) "Direct, sanctify, and govern both our
hearts and bodies, in the ways of thy laws, and in the works of thy commandments,
that we may be preserved [in these ways and works] in body and soul." "Prevent us
in all our doings, &c, and farther us with thy continual help; that in all our works,
begun, continued, and ended in thee, we may glorify thy holy name." (Communion
Service.) Once more: "Grant that in all our sufferings here on earth, &c, we may
steadfastly look up to heaven, and by faith behold the glory that shall be revealed;
and being filled with the Holy Ghost, may learn to bless our persecutors by the
example of thy first martyr," &c. (St. Stephen's Day.) It is worth our notice. that
blessing our persecutors and murderers is the last beatitude, the highest instance of
Christian perfection, and the most difficult of all the duties, which, if we may believe
our Lord, constitute us perfect in our sphere, "as our heavenly Father is perfect:" see
Matt. v, 11, 44, 45, 48.
IV. Perfect love, i.e. Christian perfection, instantaneously springs from perfect
faith: and as our Church would have all her members perfect in love, she requires
them to pray thus for perfect faith, which must be obtained in this life or never:
"Grant us so perfectly, and without all doubt, to believe in thy Son Jesus Christ, that
our faith in thy sight may never be reproved." (St. Thomas' Day.)
V. Our Lord teaches us to ask for the highest degree of Christian perfection, where
he commands us "when we pray to say, &c, Thy kingdom come; thy will be done on
earth as it is in heaven." And our Church, by introducing this deep prayer in all her
services, shows how greatly Mr. Hill is mistaken, when he supposes that she looks
upon our doctrine of Christian perfection as "shocking."
Should this gentleman object that although our Church bids us pray for Christian
perfection in the above-cited collects, and in our Lord's prayer, yet she does not
intimate that these deep prayers may be answered in this life: I oppose to that
argument not only the word on earth, which she so frequently mentions in the Lord's
prayer, but also her own words: "Everlasting God, who art more ready to hear than
we to pray, and art wont to give more than we desire, &c, pour down upon us the
abundance of thy mercy," &c. (Twelfth Sunday after Trinity.) Mr. Hill must therefore
excuse us, if we side with our praying Church, and are not ashamed to say, with St.
Paul, "Glory be to him that is able to do exceeding abundantly above all that we can
ask or think, according to the power that worketh in us," Eph. iii, 20.

VI. That our Church cannot reasonably be against Christian perfection, I farther
prove thus: what the Church of England recommends as the end of baptism, can
never be contrary to her doctrine: but she recommends a "death unto sin," or
Christian perfection, as the end of baptism; therefore she cannot be against Christian
perfection. The second proposition, which alone is disputable, I prove by these words
of her catechism: "What is the inward or spiritual grace in baptism? A death unto sin,
and new birth unto righteousness." Hence she prays at the grave, "We beseech thee
to raise us from the death of sin to the life of righteousness, that when we shall depart
this life, we may rest in him," [Christ.] Now, that a death to sin is the end of baptism,
and that this end is never fully answered till this death has fully taken place, is
evident by the following extract from our baptismal office: "Grant that the old Adam
in this person may be so buried that the new may be raised up in him." "Grant that
all carnal affections [and consequently all the carnal mind and all inbred sin] may die
in him, and that all things belonging to the Spirit may live and grow in him." "Grant
that the person now to be baptized may receive the fulness of thy grace. Grant that
he being dead to sin, and living to righteousness, and being buried with Christ in his
death, may crucify the old man, and utterly abolish the whole body of sin." How can
we maintain, with our Church, that we to crucify, mortify, (i.e. kill,) and utterly
abolish the whole body of sin; so as to be dead to sin, and to have the old Adam
buried in this life; and yet hold, with Mr. Hill, that this "whole body of sin," which
we are utterly to abolish, is to remain wholly and utterly unabolished till death come
to abolish it?
VII. Our Church is not against that end of the Lord's Supper which she constantly
inculcates: but that end of the Lord's Supper which she constantly inculcates is
Christian perfection: therefore our Church is not against Christian perfection. The
second proposition, which alone needs proof, is founded upon these deep words of
our Communion Service:—"Grant us to eat the flesh of thy dear Son Jesus Christ,
and to drink his blood, that our sinful bodies may be made clean by his body, and our
souls washed through his precious blood, and that we may evermore dwell in him and
he in us." These words express the height of Christian perfection, nor has the Lord's
Supper had its full end upon us till that prayer is answered.
VIII. Our Church is not against what she considers the end of Christ's nativity, and
of his being presented in the temple: but what she considers as that end, is Christian
perfection: therefore she is not against Christian perfection. The second proposition
of this argument is founded, (1.) Upon the proper preface to Christmas day in the
Communion Service:—"Christ, &c, was made very man, &c, without spot of sin, to
make us clean from all sin." And, (2.) Upon these words of the collect for the
presentation of Christ in the temple:—"We humbly beseech thee, that as thy only
begotten Son was presented in the temple in substance of our flesh, so we may be
presented unto thee with pure and clean hearts."
IX. The same argument holds good with respect to our Lord's circumcision, his
keeping of the passover with unleavened bread, his ascending into heaven, and his

sending the Comforter from thence. That, according to our Church, the end of these
events is our Christian perfection, appears by the following extracts from her
collects:—"Grant us the true circumcision of the Spirit, that our hearts and all our
members being mortified from all worldly and carnal lusts, we may in all things
obey," &c. (The Circumcision of Christ.) "Grant us so to put away the leaven of
malice and wickedness, that we may alway serve thee in pureness of living and
truth." (First Sunday after Easter.) "Grant, &c, that we may also in heart and mind
thither [to heaven] ascend, and with him [Christ] continually dwell," &c. (Ascension
Day.) "Grant us, by the same Spirit, to have a right judgment in all things, and
evermore to rejoice in his holy comfort." (Whitsuntide.)
X. Our Church cannot reasonably oppose what she ardently wishes to all her
communicants, and what she earnestly asks for and strongly recommends to all her
members: but she thus wishes, asks, and recommends deliverance from all sin, and
perfect charity, that is, Christian perfection: and therefore she cannot be against
Christian perfection. The second proposition is founded, (1.) Upon these words of the
absolution which she gives to all communicants:—"Almighty God, &c, pardon and
deliver you from all your sins, confirm and strengthen you in all goodness." (2.)
Upon her collect for Quinquagesima Sunday:—"Send thy Holy Ghost, and pour into
our hearts that most excellent gift of charity, the very bond of peace and of all
virtues:" (St. Paul calls it "the bond of perfection.") And, (3.)Upon the definition
which she gives us of charity, in her homilies:—"Charity," says she, "is to love God
with all our heart, all our soul, and all our power and strength. With all our heart; that
is to say, that our heart, mind, and study be set to believe his word, and to love him
above all things that we love best in heaven or in earth. With all our soul; that is to
say, that our chief joy and delight be set upon him, and our whole life given to his
service. With all our power; that is to say, that, with our hands and feet, with our eyes
and ears, our mouths and tongues, and with all our parts and powers, both of body
and soul, we should be given to the keeping of his commandments. This is the
principal part of charity, but it is not the whole; for charity is also to love every man,
good and evil, friend and foe, whatsoever cause be given to the contrary." (Hom. on
Charity.) "Of charity [St. John] says, He that doth keep God's word and
commandment, in 'him is truly the perfect love of God,' &c. And St. John wrote not
this as a subtle saying, &c, but as a most certain and necessary truth." (Homily of
Faith, part ii.) "Thus it is declared unto you what true charity or Christian love is, &c,
which love, whosoever keepeth, not only toward God, whom he is bound to love
above all things, but also toward his neighbour, as well friend as foe, it shall surely
keep him from all offence of God, and just offence of man." (Homily on Charity, part
ii.) Again: "Every man persuadeth himself to be in charity; but let him examine his
own heart, his life and conversation, and he shall truly discern whether he be in
perfect charity or not. For he that followeth not his own will, but giveth himself
earnestly to God, to do all his will and commandment, he may be sure that he loveth
God above all things, or else surely he loveth him not, whatsoever he pretend."
(Homily on Charity.) Once more: perfect "patience careth not what, nor how much
it suffereth, nor of whom it suffereth, whether of friend or foe, but studieth to suffer

innocently. Yea, he in whom perfect charity is, careth so little to revenge, that he
rather studieth to do good for evil, according to the most perfect example of Christ
upon the cross. Such charity and love as Christ showed in his passion, should we bear
one to another, if we will be his true servants. If we love but them that love us, what
great thing do we do? We must be perfect in our charity, even as our Father in heaven
is perfect." (Homily for Good Friday.)
XI. That state which our Church wants all her priests to bring their flocks to is not
a "shocking" or chimerical state: but she wants all her priests to bring all their flocks
to "perfectness in Christ," that is, to Christian perfection: and therefore the state of
Christian perfection is neither shocking nor chimerical. The minor, which alone is
contestable, rests upon this awful part of the charge which all her bishops give to her
priests:—"See that you never cease your labour, care, and diligence, until you have
done all that lieth in you to bring all such as shall be committed to your charge unto
that agreement of faith, and that ripeness and perfectness of age in Christ, that there
be no place left among you for error in religion, or viciousness in life." (Ordin.
Office.)
XII. Nor is our Church less strict with the laity than with the clergy; for she
receives none into her congregation but such as profess a determination of coming
up to Christian perfection. Accordingly, all her members have solemnly promised
and vowed by their sponsors at their baptism, and in their own persons when they
were confirmed by the bishop: (1.) "To renounce the devil and all his works, the
pomps and vanities of this wicked world, without reserve, and all the sinful lusts of
the flesh. (2.) To believe all the articles of the Christian faith. And, (3.) To keep
God's holy will and commandments, and walk in the same all the days of their life."
And is not this vowing to "perfect holiness in the fear of God?" Does the first part
of this sacred engagement leave any room for a moment's agreement with the devil,
the world, or the flesh? Does the second make the least allowance for one doubt with
respect to any one article of the Christian faith? Or the third for one wilful breach of
God's commandments? Again: are not these commandments thus summed up in our
Church catechism:—"I learn in them my duty toward God, which is to love him with
all my heart; and my duty toward my neighbour, which is to love him as myself?" Is
not this perfect love, or Christian perfection? And have we not "vowed to walk in the
same all the days of our life?" As many Churchmen, therefore, as make conscience
of keeping their baptismal vow, must not only "go on, but attain unto perfection:"
and if there have been no perfect Christians in our Church, all her members have died
in the actual breach of the awful promise which they made in their baptism: a
supposition too shocking either to make or allow.
If you ask, Where are those perfect Churchmen or Christians? I answer, that if the
perfect love that keeps the commandments is not attainable, our baptismal vow is
absurd and detestable; for it is both irrational, and very wicked, to vow things
absolutely impossible. But this is not all: upon that supposition the Bible, which
makes such frequent mention of the perfect and of perfection, is not better than a

popish legend; for that book ought to rank among religious romances, which
recommends imaginary things as if they were indubitable realities. So sure then as
the Bible is true, there are, or may be perfect Christians; but
Virtutem incolumem odimus,
Sublatam ex oculis quærimus, invidi.
"While we honour dead saints, we call those who are alive enthusiasts, hypocrites,
or heretics." It is not proper, therefore, to expose them to the darts of envy and
malice. And suppose living witnesses of perfect love were produced, what would be
the consequence? Their testimony would be excepted against by those who disbelieve
the doctrine of Christian perfection, just as the testimony of the believers, who enjoy
the sense of their justification, is rejected by those who do not believe that a clear
experience of the peace and pardoning love of God is attainable in this life. If the
original, direct perfection of Christ himself was horribly blackened by his bigoted
opposers, how could the derived, reflected perfection of his members escape the
same treatment from men, whose hearts are tinctured with a degree of the same
bigotry?
Add to this, that in order to harden unbelievers, "the accuser of the brethren"
perpetually obtrudes upon the Church, not only false witnesses of pardoning grace,
but also vain pretenders to perfect love: for he knows that by putting off as many
counterfeits as he possibly can, he will give the enemies of the truth room to say that
there is in the Church no gold purified seven times,—no coin truly stamped with the
king's image, perfect love; and bearing the royal inscription, "Holiness unto the
Lord." [7]
Therefore, instead of saying that this or the other eminent believer has attained
Christian perfection, we rest the cause upon the experience of St. John, and of those
with whom that apostle could say, "There is no occasion of stumbling in him that
loveth. Herein is our love made perfect, that we may have boldness in the day of
judgment, because [with respect to holiness] as He is [in his human nature] so are we
in this world—pure, undefiled; and filled with perfect love; with this difference
nevertheless, that he is in the kingdom of glory, and we in the kingdom of grace; he
has a glorified, and we a corruptible body; he has the original perfection of a tree, and
we the derived perfection of branches growing upon it. Or, to use another
comparison, he shines with the communicative perfection of a pure, bright,
unextinguishable fire; and we with a borrowed, and yet inherent perfection of a coal
entirely lighted. The burning mineral was black, cold, and filthy, before it was
impregnated with the perfection of the fire; it continues bright, hot, and pure, only so
long as it remains in the fire that kindled it: for if it fall from it by any accident, the
shining perfection which it had acquired gradually vanishes, and it becomes a filthy
cinder, the black emblem of an apostate. So true is that saying of our Lord, "Without
me [or rather separate from me] ye can do nothing;" ye can neither get, nor keep light
or heat, knowledge or love. But when we live not, and Christ liveth in us; when our

life is hid with Christ in God, when we dwell in God, and God dwells in us; then it
is that our love is made perfect, and that, loving one another even as Christ hath
loved us, as he is loving, "so are we in this world," 1 John iv, 17.
Such was the avowed experience of fathers in Christ in the apostolic times, and
such it undoubtedly is also in our days. Nor can I persuade myself that our Church
trifles with her children when she describes the perfect Christian thus, in our Homily
for Good Friday:—"He in whom perfect charity is, careth so little to revenge, that he
rather studieth to do good for evil, according to the most perfect example of Christ
upon the cross."
XII. If Mr. Hill reply, that our Church speaks there of a mere nonentity; and that
we can never have a grain of perfect charity in this life, because the old leaven of
indwelling sin will always corrupt the sweetness of our tempers before God; I answer
his objection by producing my last proof, that our Church holds the very doctrine for
which we are called perfectionists. Hear her pressing perfect love and purity, (1.)
Upon all her communicants:—"Have a lively and steadfast faith in Christ, &c, and
be in perfect charity with all men." (Com. Office.) And, (2.) Upon all her feeble
children:—"Though your power be weak," says she to them, "yet Christ is risen again
to strengthen you in your battle: his Holy Spirit shall help your infirmities. In trust
of his mercy take you in hand to purge the leaven of sin, that corrupteth and soureth
the sweetness of our life before God; that ye may be as new and fresh dough, void of
all sour leaven of wickedness; so shall ye show yourselves to be sweet bread to God,
that he may have his delight in you." (Hom. on the Resur.)
All the preceding arguments support our sense of the ninth and fifteenth articles;
and if Mr. Hill urge that our Church contradicts herself, and sometimes pleads for
Christian imperfection and a death purgatory; we reply, that, supposing the charge
were well grounded, yet we ought rather to follow her, when she soberly follows
Scripture, than when she hastily follows inconsistent Augustine. But we would rather
hope that when she speaks of human depravity in a manner which seems to bear hard
upon the preceding quotations, it is either when she speaks of human depravity in
general, or when she inculcates the perfection of humility; or when she opposes the
feigned perfection of those whom she ironically calls "proud, just, perfect, and holy
Pharisees." (Hom. on the Misery of Man.) From these and the like words, therefore,
we have as much reason to conclude that she renounces true Christian holiness, as
to infer that she decries true Christian perfection. Beside, the delusion of those
Pharisees, who have missed a perfection of evangelical righteousness and humility,
and have attained a perfection of self righteousness and pride, is so horrible and so
diametrically opposite to the spirit of Christianity, that our reformers deserve to be
excused, if they have sometimes opposed that error in an unguarded manner;
especially as they have so clearly and so frequently asserted the glorious liberty of
God's children.

I shall close this vindication of the Church of England with some remarks upon
her "martyrs," whom Mr. Hill produces also in his creed, to keep the doctrine of
Christian imperfection in countenance.
1. If any of our martyrs, speaking of his converted, renewed, and sanctified state,
said, "I am all sin," or words to that purpose, he spoke the words of unguarded
humility, rather than the words of evangelical soberness: for a man may have grace
and zeal enough to burn for one truth, without having time and prudence enough
properly to investigate and state every truth.
2. In our state of weakness, the very perfection of humility may betray an
injudicious martyr into the use of expressions which seem to clash with the glorious
liberty of God's children; just as an excessive love for our friends may betray us into
an injudicious and teasing officiousness.
3. When a martyr considers himself in his fallen state in Adam, or in his former
state of disobedience, he may say, "I am all sin," in the very same sense in which St.
Paul said, "I am the chief of sinners." But allow him time to explain himself, and he
will soon give you to understand that he "rejoices in the testimony of a good
conscience, purged from dead works to serve the living God;" and that, far from
harbouring any sin in himself, he is determined to "strive against sin in others,
resisting unto blood." And is not such a disposition as this one of the highest steps
in the ladder of Christian perfection?
4. Hence it appears that the unguarded expressions of our martyrs were levelled
at Pharisaic pride, or at absolute perfection, and not at Christian perfection. Like
some pious Calvinists in our days, they embraced Christian perfection in deed, while,
through misapprehension, they disclaimed it in word. And therefore their speeches
against the glorious liberty of God's children, show only that Christian perfection is
a perfection of humility and love, and not a perfection of wisdom and knowledge.
5. If it can be proved that any of those who rank among our martyrs died full of
indwelling sin, I will not scruple to say that he died a bigot and not a martyr; for to
die full of indwelling sin is to die full of secret obstinacy and uncharitableness; and
St. Paul declares that were an apostle himself to "give his body to be burned" in such
a disposition, "it would profit him nothing."
6. As many brave Englishmen have laid down their lives in the field of battle, to
defend their country against the French, without being properly acquainted with the
liberties and boundaries of the British empire; so many Protestants have laid down
their lives in Smithfield, to defend their religion against the Papists, without being
acquainted with all the landmarks which divide the land of spiritual Israel from that
of the Philistines, and perfect Christianity from Antinomian dotages.

7. The Jews can produce their martyrs as well as the Protestants. The Maccabees,
for example, died entirely satisfied with the Mosaic covenant, and strangers to the
transcendent glory of the Christian dispensation. But is this a sufficient reason for
preferring Judaism to Christianity? Yes, if Mr. Hill be in the right, when he decries
the doctrine of perfect faith and perfect love, and imposes upon us the doctrine of a
death purgatory, because some good men formerly died without having clear views
of the doctrine of Christian perfection; though, like men who eat honey in the dark,
they tasted its sweetness, and delightfully experienced its power.
8. To conclude: I am persuaded that were all our reformers and martyrs alive, none
of them would object to this argument, which sums up the doctrine of the Church of
England with respect to purgatory: "If death cleanseth us from indwelling sin, it is not
Christ's blood applied by the Spirit through faith. But the only purgatory wherein we
[Christian men] trust to be saved, is the death and blood of Christ, which, if we
apprehend it with a true and steadfast faith, purgeth and cleanseth us from all our
sins. 'The blood of Christ,' says St. John, 'hath cleansed us from all sin.'" (Homily on
Prayer, part iii.) Therefore, the doctrine, that "death, &c, cleanseth us from all
indwelling sin," or the doctrine of a death purgatory, is as contrary to the doctrine of
our Church as to that of St. John.
———
SECTION V.
Mr. Hill intimates that the apostles were imperfectionists—St. Peter and St. James,
far from pleading for a death purgatory, stand up for Christian perfection.
WHEN Mr. Hill has so unadvisedly brought the Church of England against us, it
is not surprising to see him press four apostles, "Peter, Paul, James, and John," into
the field to "cut up," (as he calls it,) "root and branch, my favourite doctrine of
perfection." Never were these holy men set upon a more unholy piece of work.
Methinks I hear them say, Let Mr. Hill rank us with the Gibeonites: let him make us
"hewers of wood" to the congregation for ever: but let him not set us upon cutting up,
root and branch, the lovely and fruitful tree of Christian perfection. Happily for that
rare tree, Mr. Hill only produces the names of the apostolic woodmen, while we
produce their axe, and show that they lay it at the root of Antinomianism; a deadly
tree this, which is, to our favourite tree, what the fatal tree in paradise was to the tree
of life. Mr. Hill appeals first to Peter; let then Peter first answer for himself.
1. Where does that apostle plead for Christian imperfection, and a death
purgatory? Is it where he says, "As He who has called you is holy: so be ye HOLY IN
ALL manner of conversation. Seeing you have purified your souls, &c, love one
another with a PURE HEART FERVENTLY. Christ left us an example, that ye should
follow his steps; who did no sin—who bare our sins, that we, being DEAD TO SIN,
should live to righteousness: forasmuch then as Christ hath suffered for us in the

flesh, arm yourselves with the same mind; for he that hath suffered in the flesh, hath
ceased from sin. The God of all grace, &c, after that ye have suffered awhile, make
you PERFECT." Had Peter been against our doctrine, is it probable that he would thus
have excited believers to attain perfection; wishing it them, as we wish our flocks
"the peace of God which passes all understanding?"
If that apostle pleads not for the necessary indwelling of sin in his first epistle,
doth he do it in the second? Is it where he says, that "exceeding great and precious
promises are given us, that by these we might be partakers of the Divine nature,
having escaped the pollution that is in the world through lust?" Is there indwelling
sin in the Divine nature? And can those people, whose hearts are still full of sin and
indwelling corruption, be said to "have escaped the pollution that is in the world
through lust?" Might not a man, whose lungs are still full of dangerous ulcers, be said
with as much propriety to have escaped the misery that is in the world through
consumptions? Is it where St. Peter describes Christian perfection, and exhorts
believers to attain it, or to rise higher in it, by adding with "all diligence to faith
virtue, to virtue knowledge, temperance, patience, godliness, brotherly kindness, and
charity," the key of the arch, and the bond of perfection? Is it where he states the
difference between fallen believers, weak believers, and perfect Christians; hinting
that the first "LACK these things," i.e. Christian graces; that "these things ARE in" the
second: and that they "ABOUND" in the third? Or is it where he bids "us be diligent
that we may be found of God in peace, without spot and blameless?" For my part I
do not see here the shadow of a plea for the root of every evil in the hearts of
believers till they die, any more than for the fruit of adultery, murder, and incest in
their lives till they go hence.
But what principally strikes us in Mr. Hill's appeal to St. Peter is, that although
Peter was naturally led by his subject to speak of the necessary indwelling of sin in
our hearts during the term of life, if that doctrine had been true, yet he does not so
much as drop one hint about it. The design of his first epistle was, undoubtedly, to
confirm believers, under the fiery trials which their faith meets with. "You are kept,"
says he, "by the power of God, through [obedient] faith unto salvation wherein ye
greatly rejoice, though now for a season (if need be) ye are in heaviness, through
manifold temptations." What a fair opportunity had Peter to say here, without an if
need be, "You MUST be in heaviness, not only through manifold temptations, but also
through the remaining corruptions of your hearts: the Canaanites and wild beasts
must still dwell in the land, to be goads in your sides, and thorns in your eyes, or you
would grow proud and careless; your heart leprosy must cleave to you, as Gehazi's
leprosy cleaved to him. Death radically cured him and nothing but death can radically
cure you. Till then, your heads must remain full of imputed righteousness, and your
hearts full of indwelling sin." But, happily for the honour of Christianity, this
Antinomian, this impure gospel has not the least countenance from St. Peter and he
cuts up the very roots of it where he says, "Who shall harm you, if you be followers
of that which is good? Commit the keeping of your souls unto God in well doing.
[The very reverse of sinning.] You are his daughters, [the daughters of him to whom

God said, Walk before me, and be thou perfect,] so long as ye DO WELL, and are not
AFRAID with any amazement," that is, so long as your conduct and tempers become
the Gospel. And every body knows that a man's tempers are always as his heart; and
that, if his heart be "full of evil," his tempers cannot be "full of goodness," Rom. xv,
14.
II. If St. Peter, the first of Mr. Hill's witnesses, does not say one word to
countenance Antinomianism, and to recommend Christian imperfection; let us see
if St. James pleads for Baal in the hearts, any more than for Baal in the lives of
perfect believers. Turn to his epistle. O ye that thirst after holiness! To your comfort
you will find, that in the first chapter he shows himself a bold asserter of Christian
perfection. "Let patience," says he, "have her PERFECT WORK, that ye may be perfect
and entire, wanting nothing." He speaks the same language in other places: "Whoso
looketh into the perfect law of liberty, and CONTINUETH THEREIN, he, being a doer of
the work, shall be blessed in his deed." And again: "If any man offend not in word,
the same is a perfect man." Nor is it difficult to demonstrate from his second chapter,
that established believers, or perfect Christians, "keep the royal, perfect law of
liberty;" and that those who "break it in one point are" in a deplorable case.
If Mr. Wesley had written an epistle to Antinomian believers, to make them go on
to Christian perfection, could he have expressed himself in a stronger manner than
St. James does in the following passages?—"Grudge not one against another,
brethren, lest ye be condemned, [or damned,] James v, 9. Speak not evil one of
another, brethren. He that judgeth his brother, judgeth the law. But if thou judge the
law, thou art not a doer of the law, but a judge. There is one Lawgiver, who is able
to save and to destroy" [those believers who keep or break his royal law,] James iv,
11, 12. Again: "If ye FULFIL THE ROYAL LAW, according to the Scripture, Thou shalt
love thy neighbour as thyself, ye DO WELL: but [if ye do not fulfil it] if ye have respect
to persons, ye commit sin. For whosoever shall keep the whole law, and yet offend
[i.e. commit sin] in one point, he is guilty of all, &c. So speak ye, and so do, as they
that shall be judged by the law of liberty," James ii, 8, &c.
What follows demonstrates that fallen believers, if they do not repent and rise to
the state of Christian perfection, will be condemned for one sin. St. James properly
instances in the sin of uncharitableness, because it is directly contrary to our Lord's
new commandment of loving one another as he has loved us, and because charity is
the fulfilling of "the royal law, and the bond of perfection." "Can faith save him" [the
uncharitable believer?] says St. James. "If a brother or sister be naked and destitute
of daily food, and one of you [believers] say, Be ye warmed and filled,
notwithstanding ye give them not those things which are needful to the body, what
doth it profit? Even so, faith, if it hath not works, [and of consequence, the fallen
believer, if he has sin unrepented of,] is dead." Such a one "is of the devil, for he
committeth sin, and sin is the transgression of the law of liberty, by which he shall
be judged, yea, by which he shall have judgment without mercy, that has (thus)
showed no mercy;" whether he sinned negatively by not relieving his poor brother in

deed, though he gave him good words; or whether he did it positively, by "having
respect to persons, or by grudging against his brother:" compare James ii, 13, &c,
with 1 John iii, 4, &c, to the end of both chapters, which are two strong batteries
raised on purpose to defend the doctrine of Christian perfection, and to demolish the
doctrine of Christian imperfection, which is all one with Antinomianism.
Should it be objected, that, "at this rate, no Christian believer is safe, till he has
obtained Christian perfection:" we reply, that all Christian believers are safe, who
either stand in it, or press after it. And if they do neither, we are ready to prove that
they rank among fallen believers, and are in as imminent danger of being "spued out
of Christ's mouth," as the Laodiceans were. Let Mr. Hill candidly read the Epistle to
the Hebrews, the Second Epistle of St. Peter, and the First of St. John, and let him
doubt of it if he can.
Should Mr. Hill object that "St. James himself says, In many things we offend all;
and that this one saying abundantly proves that he was a strong imperfectionist;" I
beg leave to involve my honoured opponent in the following dilemma:—Are the
offences, of which St. James speaks, involuntary? Or are they voluntary? If Mr. Hill
says, "They are involuntary, I answer, Then they are not proper breaches of "the law
of liberty," which St. James preaches; because that law curses us for no involuntary
offences; and therefore such offences, (like St. Paul's reproving of the high priest
more sharply than he would have done, had he known what high dignity his unjust
judge was invested with,) such offences, I say, are not sins according to the royal and
evangelical law of our Melchisedec: and therefore they do not prove that all believers
remain full of indwelling sin till death. If Mr. Hill reply, that "the many offences, of
which St. James speaks, are voluntary offences, and therefore real breaches of the
law of liberty;" I answer, that this genuine sense of the words, taken in connection
with the context, confirms our doctrine of Christian perfection, and our opposition
to Antinomianism; and I prove it thus:—
The text and context run thus:—"My brethren, be not many masters; [i.e. lord it
not over one another;] knowing that we [who do so] shall receive the greater
condemnation" if we do not learn humility. "I say we, because I would not have you
think that God our Judge is a respecter of persons, and will spare an apostle, who
breaks the law of liberty and does not repent, any more than he would spare you. For
if I represented God as a partial Judge, Judas' greater condemnation would prove me
mistaken. And I insist the more upon this awful doctrine, because 'in many things we
offend all,' especially in word, till we are made perfect in love, that 'love which is the
fulfilling of the law,' and enables us to 'keep our tongue as it were with a bridle' all
the day long." If Mr. Hill ask, by what means I can show that this is really St. James'
meaning; I reply, By that plain rule of divinity and criticism, which bids us take the
beginning of a verse in connection with the end. And if we do this here, we find the
doctrine of Christian perfection in this very text, thus:—"We shall receive the greater
damnation" if we do not repent and cease to "be many masters; for in many things we
from time to time offend all," especially by our words, till we are perfected in love.

"If any man offend not in word, the same is, what each of us should be, a perfect
man, and able also to bridle his whole body," James iii, 1, 2. So certain, therefore, as
there are men able to bridle their tongue, and their whole bodies, there are men
perfect in the body, perfect before death, according to the doctrine contained in this
controverted passage of St. James.
"But St. James says also, The spirit that dwelleth in us lusteth to envy, James iv,
5."
I reply, 1. It is usual for modest teachers to rank themselves with the persons, of
whom they say something disagreeable: and this they do to take away the harshness
of their doctrine, and to make way for the severity of their charges. Thus Peter writes:
"The time past of our life may suffice us to have wrought the will of the Gentiles,
when we walked in lasciviousness, lusts, excess of wine, revellings, banquetings, and
abominable idolatries;" though it is evident that Peter, a poor, industrious, godly Jew,
never "walked in abominable idolatries, working the will of the Gentiles." Now the
same delicacy of charity, which made St. Peter rank himself with heathens, who
walked in drunkenness, whoredom, and gross idolatry, makes St. James rank himself
with the carnal Christians, who are possessed by an envious spirit.
2. Nay, St. James himself, using the same figure of speech, says, "The tongue is
an unruly evil, full of deadly poison, &c; therewith curse we men, who are made after
the similitude of God." But would it be reasonable to infer from these words that his
tongue was still "full of deadly poison," and that he therewith continued to curse his
neighbour? Therefore all that is implied in his words about envy, is that, till we are
made perfect in the "charity which envieth not, and is not puffed up, the spirit that is
in us lusteth to envy" and pride. And that we, who have not yet attained Christian
perfection, need not be always envious and proud, is evident from the very next
words, "But he giveth more grace, wherefore he says, God resisteth the proud,
envious man, but giveth grace to the humble: resist the devil and he will flee from
you: purify your hearts, ye double minded: be afflicted, and mourn, and weep: let
your laughter be turned into mourning, and your joy into heaviness." So severe was
St. James to those adulterers and adulteresses, those genteel believers, who stopped
short of Christian perfection, loved the world, and envied one another! Therefore, to
press him into the service of Solifidianism, is as rash an attempt as to call his epistle
an epistle of straw, worthy of being committed to the flames: and (if the preceding
remarks are just) Mr. Hill is as much mistaken, when he appeals to St. James, as
when he quotes St. Peter, in defence of Christian imperfection.
———
SECTION VI.
St. Paul preached Christian perfection, and professed to have attained it—A view of
the different sorts of perfection which belong to the different dispensations of

grace and glory—The holy child Jesus' imperfection in knowledge and suffering,
and his growing in wisdom and stature, and in favour with God and man, were
entirely consistent with his perfection of humble love.
ST. PAUL'S name appears upon Mr. Hill's list of witnesses against Christian
perfection; but it is without the apostle's consent: for Peter and James did not plead
more strenuously for the glorious liberty of God's children, than St. Paul. Nay, he
professed to have attained it, and addressed fathers in Christ as persons that were
partakers of it together with himself. "We speak wisdom," says he, "among them that
are perfect," 1 Cor. ii, 6. "Let us, as many as be perfect, be thus minded," Phil. iii, 15.
Nor did St. Paul fancy that Christian perfection was to be confined to the apostolic
order: for he wanted all believers to be like him in this respect. Hence it is, that he
exhorted the Corinthians "to perfect holiness in the fear of God, 2 Cor. vii, 1; to be
perfect, 2 Cor. xiii, 11; to be perfectly joined together in the same mind," 1 Cor. i, 10;
and showed them the perfect, or "more excellent way," 1 Cor. xiii. He told the
Ephesians, that "God gave pastors for the perfecting of the saints, till all come in the
unity of the faith,—unto a perfect man, unto the measure of the stature of the fulness
of Christ," Eph. iv, 12, 13. He "taught every man, &c, that he might present every
man perfect in Christ Jesus," Col. i, 28. He wanted the Colossians fully to "put on
charity, which is the bond of perfection, that they might stand perfect and complete
in all the will of God," Col. iii, 14; iv, 12. He would have "the man of God to be
perfect, thoroughly furnished to every good work," 2 Tim. iii, 27. He exhorted his
converts, "whether they did eat, drink, or do any thing else, to do all to the glory of
God, and in the name of the Lord Jesus; rejoicing evermore, praying without ceasing,
and in every thing giving thanks;" that is, he exhorted them to walk according to the
of Christian perfection. He blamed the Hebrews for being still such "as have need of
milk, and not of strong meat;" observing that "strong meat, esti teleiwn, belongeth
to them that are perfect, even to them who by reason of use, [or experience,] have
their [spiritual] senses exercised to discern both good and evil," Heb. v, 12, &c. He
begins the next chapter by exhorting them to "go on to perfection;" intimating that
if they do not, they may insensibly fall away, "put the Son of God to open shame, and
not be renewed again to repentance." And he concludes the whole epistle by a
pathetic wish that "the God of peace would make them perfect in every good work
to do his will." Hence it appears that it would not be less unreasonable to set St. Paul
upon "crucifying Christ afresh," than to make him attack Christ's well-known
doctrine, "Be ye [morally] perfect, [according to your narrow capacity and bounded
power,] even as your heavenly Father is [morally] perfect" [in his infinite nature, and
boundless Godhead,] Matt. v, 48.
Mr. Hill will probably attempt to set all these scriptures aside, by saying that
nothing can be more absurd than to represent Paul as a perfectionist, because he says
himself, "Not as though I had already attained, or were already perfect," Phil. iii, 12.
But some remarks upon the different sorts of perfection, and upon the peculiar

perfection which the apostle said he had not yet attained, will easily solve this
difficulty.
Mr. Hill is too well acquainted with divinity, not to know that absolute perfection
belongs to God alone; and that Christ himself, with respect to his humanity, fell and
still falls short of infinite perfection. Omniscience, and a wisdom admitting of no
growth, are essential to absolute perfection: but the man Christ was not omniscient;
for he did not know the day of judgment: nor was his wisdom infinite; for he grew in
wisdom. Nay, his happiness is not yet absolute; for it daily increases as he sees his
seed, and is more and more satisfied. God alone is supremely perfect: all beings are
imperfect, when they are compared to him; and though all his works were perfect in
their places, yet, as he gave them different degrees of perfection, they which have
inferior degrees of goodness, may be said to be imperfect in comparison of them
which are endued with superior degrees of excellence. Thus archangels are perfect
as archangels, but imperfect in comparison of Jesus Christ. Angels are perfect as
angels, but imperfect in comparison of archangels. Enoch, Elijah, and the saints who
arose with our Lord, are perfect as glorified saints; and, in comparison of them, the
departed "spirits of just men made perfect" continue in a state of imperfection: for the
risen saints are glorified in body and soul; but the mouldered bodies of departed
saints, not having yet felt "the power of Christ's resurrection," are still under the
power of corruption. Imperfect as St. Paul and St. John are now, in comparison of
Enoch, Elijah, and the twenty-four elders so often mentioned by St. John; yet they are
far more perfect than when they were pressed down by a corruptible body, under
which they "groaned, being burdened:" for the disembodied spirits of "just men made
perfect" are more perfect than the most perfect Christians, who are yet in a "body
dead because of sin." And, as among rich men, some are richer than others; or among
tall men, some are taller than others; so among perfect Christians, some are more
perfect than others.
According to the gradation which belongs to all the works of God; and according
to the doctrine of the dispensations of Divine grace; the least perfect of all perfect
Christians, is more perfect than the most perfect Jew; yea, than John the Baptist,
whose dispensation linked together Judaism and Christianity. Or, to speak the
language of our Lord, "He that is least in the [Christian] kingdom of God, is greater
than John;" though John himself was "the greatest born of a woman" under any
preceding dispensation. By the same rule, he that is perfect under the Jewish
dispensation, is more perfect than he that is only perfect according to the dispensation
of the Gentiles.
The standard of these different perfections is fixed in the Scriptures. "To fear God
and work righteousness," that is, to do to others as we would be done to, from the
principle of the fear of God, is the standard of a Gentile's perfection. The standard of
a Jew's perfection, with respect to morality, may be seen in Deut. xxvii, 14-26, and
in Psa. xv. And, with respect to devotion, it is fixed in Psalm cxix. The whole of this

perfection is thus summed up by Micah:—"O Israel, what does the Lord thy God
require of thee, but to do justice, to love mercy, and to walk humbly with thy God?"
The perfection of infant Christianity, which is called, in the Scriptures, "the
baptism of John," is thus described by John and by Christ:—"He that hath two coats,
let him impart to him that hath none, &c. If thou wilt be perfect, sell what thou hast,
give to the poor, and follow me. If any man come to me and hate not [i.e. is not
willing for my sake to leave] his father and mother, his wife and children, yea, and
his own life also, he cannot be my disciple. And whosoever does not bear his cross
and come after me, cannot be my disciple."
With respect to adult perfect Christianity, which is consequent upon the baptism
of the Holy Ghost, administered by Christ himself, its perfection is described in the
sermon on the mount; in 1 Cor. xiii; and in all those parts of the epistles where the
apostles exhort believers to walk agreeably to "the glorious liberty of God's children,"
The perfection of disembodied spirits is thus described by a voice from
heaven:—"Blessed are the dead who die in the Lord: even so, saith the Spirit, for they
rest from their labours, [not from their sins; this they did before death,] and their
works follow them." And the complete perfection of glorified saints is thus described
by St. John and St. Paul:—"They shall live and reign with Christ in a city wherein
there is no temple, for the Lord God Almighty and the Lamb are the temple of it, and
the city hath no need of the sun to shine in it, for the glory of God enlightens it, and
the Lamb is the light thereof. And there shall be no curse: but the throne of God and
of the Lamb shall be in it, and his servants shall serve him, and they shall see his
face; and his name shall be on their foreheads, and they shall reign for ever and ever"
in glorified bodies. For "this corruptible body shall put on incorruption, and this
mortal shall put on immortality. It is sown in dishonour, it is raised in glory; it is
sown in weakness, it is raised in power: it is sown a natural body, it is raised a
spiritual body: as is the heavenly Adam, such are they also that are heavenly: and as
we have borne the image of the earthly, we shall also bear the image of the heavenly:
for flesh and blood cannot inherit the kingdom of God:" but the spiritual, i.e. the
glorified body shall inherit the heavenly Canaan.
Persons, whose orthodoxy consists in obstinately refusing to peep over the wall
of prejudice, will probably say that these observations upon the different sorts and
degrees of perfection are "novel chimeras," and that I multiply perfections, as I do
justifications, "inventing them by the dozen." To this I answer, that we advance
nothing but what, we hope, recommends itself to the candour of those who have a
regard for reason and revelation.
1. REASON tells us that all God's works are perfect in their places; and that, some
having a higher place than others upon the scale of beings, they are of consequence
more perfect. If Mr. Hill will not believe it, we appeal to his banker, and ask, if there
is not an essential difference between the metallic perfection of brass, that of silver,

and that of gold? We appeal to his jeweller, and ask if the perfection of an agate is
not inferior to that of an emerald—the perfection of a ruby to that of a diamond; and
if some diamonds cannot be said to be more perfect than others? We appeal to his
gardener, and ask if a blackberry is not inferior to a strawberry, a strawberry to a
nectarine, and a nectarine to a pineapple: and if, nevertheless, those various fruits
have not each their perfection? Nay, we will venture to ask his under gardener, if the
perfection of the fruit does not imply the perfection of the blossom; if the perfection
of the blossom does not presuppose that of the bud; and if a bud, whose perfection
is destroyed by the frost in March, is likely to produce perfect blossoms in May, and
perfect fruit in October?
Should the fear of becoming a perfectionist make Mr. Hill refuse his assent to
these obvious truths, we will address him as a master of arts, a gentleman who is
versed in natural philosophy, as well as in Calvinism. Is it absurd to say that some
just men rise progressively from the perfection of a lower, to the perfection of a
higher dispensation in the spiritual world? Do we not see a similar promotion, even
among the basest classes of animals in the natural world? Consider that beautiful
insect, which exults to display its crown, and expand its wings in the sun. Will you
not say that it is a perfect butterfly? Nevertheless, three weeks ago it was a perfect
aurelia, quietly sleeping in its silken tomb. Some months before, it was a perfect
silkworm, busily preparing itself for another state of existence, by spinning and
weaving its shroud. And had you seen it a year ago, you would have seen nothing but
a perfect egg. Thus, in one year, it has experienced three grand changes, which may
be called metamorphoses, births, or conversions. Each change was perfect in its kind:
and, nevertheless, the last is as far superior to the first, as a beautiful, flying butterfly
exceeds a black, crawling worm; and such a worm, the invisible seed of life, that lies
dormant in the diminutive egg of an insect.
2. SCRIPTURE and experience do not support our doctrine of the difference of
perfections, less than reason and philosophy. We read, Gen. vi. 9, that "Noah was a
just man, and perfect in his generation." We read also, Job i, 1, "There was a man in
the land of Uz, whose name was Job, and that man was PERFECT." Now, whatever the
perfection of Noah and Job consisted in, it is evident that it was not Jewish
perfection" for the perfection of Judaism requires the sacrament of circumcision; and
Mr. Hill will hardly say that men were circumcised in the land of Uz, and before the
flood. Hence I conclude that Noah and Job had attained the perfection of Gentilism,
and not that of Judaism.
Again: "Mark the perfect man" says David, "for his end is peace." No doubt he
spake this of the perfect Jew; and such were, I think, Moses, Samuel, and Daniel: if
Mr. Hill will not allow it, I produce Simeon or Anna, or Zacharias and Elizabeth,
"who were both righteous before God, walking in all the commandments and
ordinances of God blameless," Luke i, 16. Now these excellent Jews were not perfect
according to the dispensation of John the Baptist; for water baptism was not less
essential to a perfect disciple of John, than circumcision was to a perfect disciple of

Moses, and they, or some of them, probably died long before John opened his
dispensation by "preaching the baptism of repentance."
Once more: John the Baptist was undoubtedly perfect according to his own
dispensation; his penitential severity, his great reputation for holiness, and the high
encomium which our Lord passed upon him, naturally lead us to conclude it. But that
he was not a perfect Christian is evident from the following considerations: (1.) Our
Lord said, that "the least in the Christian kingdom of God should be greater than
John." (2.) John himself confessed the imperfection of his baptism, or dispensation,
in comparison of the perfection of Christ's baptism and spiritual dispensation: "I have
need to be baptized of thee," said he to Christ, "and comest thou to me?" And to his
disciples he said, "I indeed baptize you with water, but he [the Lamb of God] shall
baptize you with the Holy Ghost and with fire." (3.) John was beheaded before Christ
was crucified; and the outpouring of the Spirit, the baptism of the Holy Ghost, did
not begin till after Christ's ascension; the apostle St. John having particularly
mentioned that "the Holy Ghost was not yet given," or that a full dispensation of the
Spirit was not yet opened, "because Jesus was not yet glorified," John vii, 39: an
important observation this, which is confirmed by Christ's own words to his
disciples, John xvi, 7, "I tell you the truth; it is expedient for you that I go away; for
if I go not away, the Comforter will not come unto you: [the full dispensation of the
Holy Ghost shall not be opened:] but if I depart, I will send him to you." Agreeably
to this, "he commanded them that they should not depart from Jerusalem, but wait
for the promise of the Father, [i.e. the promised Spirit,] which, says he, ye have heard
of me; for John truly baptized with water, but ye shall be baptized with the Holy
Ghost not many days hence." And when they had been thus baptized, they began to
preach the full baptism of Christ, which has two branches, the baptism of water, and
the baptism of the Spirit, or of celestial fire. Therefore, when the penitent Jews asked,
"Men and brethren, what shall we do?" Peter answered, "Be baptized every one of
you in the name of Jesus Christ, and ye shall receive the gift of the Holy Ghost; for
the promise of it is unto you, and unto your children, and to all that are afar off; even
as many as the Lord our God shall call" to the perfection of the Christian
dispensation: "and we are witnesses of these things; and so is also the Holy Ghost,
whom God [since the day of pentecost] hath given to them that obey him," i.e. to
obedient believers: compare Acts ii, 38, and v, 32, with John vii, 38.
From the preceding reasons, we conclude that the case of John the Baptist was as
singular as that of Moses. Moses knew Joshua, and pointed him out as the man who
was to lead the Israelites into the land of promise: but Moses died before Joshua
opened the way. Thus Moses saw the good land: he was not far from the typical
kingdom of God; but he did not enter into it. In like manner the Baptist knew Christ,
and pointed him out as the wonderful person who was to introduce believers into the
spiritual kingdom of God. But John was beheaded before Christ glorified opened his
peculiar kingdom. Thus John saw the kingdom of heaven: he was not far from it. But
yet he did not enter into it. He died a "just man, made perfect" according to his own
incomplete dispensation, but not according to the dispensation of Christ and his

Spirit. This was the Baptist's grief, not his guilt: for he earnestly desired to be
baptized of Christ with the Holy Ghost; but the Holy Ghost was not yet given in the
Christian measure. The gift of the Spirit was rather distilled as a dew, than poured out
as a shower; "because Jesus was not yet glorified:" but now, that he is ascended up
on high to receive that unspeakable gift for men in its fulness; now that the promise
of the Father is fulfilled to all who plead it aright; we are culpable if we rest satisfied
with the inferior manifestations of the Spirit which belong to the baptism of John or
to infant Christianity: and we act in an unchristian-like manner if we ridicule the
kingdom of the Holy Ghost, and speak evil of perfect Christianity.
To return: a perfect Gentile sees God in his works and providences; but wanting
a more particular manifestation of his existence and goodness, he sighs, O where
shall I find him? A perfect Jew ardently expects his coming as Messiah and
Emmanuel, or God with us; and he groans, O that thou wouldst rend the heavens and
come down! A perfect disciple of John believes that the Messiah is come in the flesh,
and prays, O Lamb of God, that takest away the sins of the world, restore the
kingdom to a waiting Israelite: baptize me with the Holy Ghost: fill me with the
Spirit! And perfect Christians can witness from blessed experience that He who was
"manifest in the flesh," is come in the Spirit's power to establish within them his
gracious "kingdom of righteousness, peace, and joy in the Holy Ghost."
In this blessed kingdom St. Paul lived, when he said, "Let us, as many as are
perfect, be thus minded." Nevertheless, though he was not only a perfect Christian,
but also able to "preach wisdom among them that were perfect," he justly
acknowledges himself imperfect in knowledge, in comparison of perfectly glorified
saints. "We know but in part," says he, "but when that which is perfect is come, then
that which is in part shall be done away. For now we see through a glass darkly," but
when we shall drop these dark veils of flesh and blood, and be clothed with celestial,
incorruptible bodies, we shall be capable of beholding God, "we shall see him face
to face," 1 Cor. xiii, 9, &c. "For though we are now the sons of God, it does not yet
appear what we shall be: but we know, that when he shall appear, we shall be like
him, for we shall see him as he is," 1 John iii, 2.
It is of this final perfecting of the saints in the day of the resurrection that the
apostle writes to the Hebrews, where he says, "These, having all obtained a good
report through faith, received not the promise," which relates to the full perfection
of the just: "God having provided some better things for us [Christians] that they [the
Jewish saints] without us should not be made perfect, [that is, that we should all be
perfected in glory together.] For we shall all be changed in a moment, in the
twinkling of an eye, at the last trump, (for the trumpet shall sound, and the dead shall
be raised incorruptible,) and we [who shall have died, or shall then be found living
in a state of initial perfection] shall be changed," Heb. xi, 39; 1 Cor. xv, 51.
Nor does it follow from hence that all glorified saints shall be equally perfect. I
cannot but embrace here the reasonable sentiment of Dr. Watts:—"The worship of

heaven," says that judicious divine, "and the joy that attends it, may be exceedingly
different in degrees, according to the different capacities of spirits; and yet all may
be perfect, and free from sinful defects. Does not the sparrow praise its Maker upon
the ridge of a cottage, chirping in its native perfection? And yet the lark advances, in
her flight and song, as far above the sparrow as the clouds are above the housetop.
Surely superior joys and glories must belong to superior powers and services. The
word perfection does not always imply equality. If all the souls in heaven be of one
mould, and make, and inclination; yet there may be different sizes of capacity even
in the same genus, and a different degree of preparation for the same delights;
therefore should all the spirits of the just be uniform in their natures and pleasures,
and all perfect; yet one spirit may possess more happiness and glory than another,
because it is more capacious of intellectual blessings, and better prepared for them.
So when vessels of various size are thrown into the same ocean, there will be a great
difference in the quantity of the liquid which they receive; though all may be full to
the brim, and all made of the richest metal." (Watts on the Happiness of Separate
Spirits.)
Having thus proved both by reason and Scripture that there are various sorts and
degrees of perfection; and that a man may be perfect according to the dispensation
of Divine grace he is under upon earth, though he be not yet perfect according to the
dispensation of Divine glory, which will take place when our mortal bodies shall
know the power of Christ's resurrection: having proved this, I say, nothing is easier
than to reconcile St. Paul with himself, when he speaks in the same chapter of his
being perfect, and of his not being yet perfect. For when he says, "Let us, as many as
are perfect, be thus minded," he speaks of Christian perfection, that is, of the maturity
of grace and holiness, which men still burdened with corruptible flesh and blood
arrive at under the full dispensation of the Gospel of Christ. But when he says, "Not
as though I had already attained, or were already perfect," &c, he speaks of his
perfection as a candidate for a crown of martyrdom on earth, and for a crown of glory
in heaven. Just as if he said, "Though I am dead to sin, and perfected in love; though
I live not, but Christ liveth in me; yet I am not satisfied with my present perfection:
I want to be perfected like Christ. Ought not Christ to have suffered these things, and
[then] to enter into his glory? Luke xxiv, 26. I want, in short, to be perfected in
suffering, as well as in love. I cannot, I will not rest, till I end my race of pain and
shame, and know the fellowship of Christ's sufferings on the ignominious tree. I am
filled with a noble ambition of dying a martyr for him; being persuaded that this
perfection of sufferings will ripen me for my heavenly perfection—the perfection to
which I shall be raised at the resurrection of the just."
That this was the apostle's meaning, when he denied his "being already made
perfect," will, I hope, appear indubitable to those who consider the context. The
words which immediately precede St. Paul's observation that "he had not yet
attained," express a pathetic wish of sharing both in Christ's exaltation, by a glorious
resurrection, and in his humiliation, by perfect sufferings. "That I may know him,"
as he says, "and the power of his resurrection, and the fellowship of his sufferings;

being made conformable unto his [painful, ignominious] death, if by any means I
may attain to the resurrection of the dead," which is the full perfection of the human
nature; and secure a part in the first resurrection of the just, in which martyrs will be
peculiarly interested: witness this plain scripture, "I saw the souls of them that were
beheaded for the witness of Jesus, and for the word of God, &c, and they lived and
reigned with Christ a thousand years: but the rest of the dead lived not again until the
thousand years were finished. This is the first resurrection. Blessed and holy is he that
has part in the first resurrection," Rev. xx, 4, &c.
But I repeat it, although St. Paul disclaimed his having yet attained a perfection
of shame and glory, he nevertheless professed his having attained a perfection of
Christian faith working by love. This is evident from the words that follow the
controverted text:—"This one thing I do, &c, I press toward the mark, for the prize
of the high calling of God in Christ Jesus [which is my complete glorification in
heaven.] Let us, therefore, as many as are perfect [in faith and love] be thus minded."
Let us press after our perfection of suffering here, and of glory hereafter: a bodily
perfection this, which the apostle describes thus at the end of the chapter:—"We look
for the Saviour, the Lord Jesus Christ, who shall change our vile body, according to
the working whereby he is able to subdue all things unto himself," Phil. iii, 21. Hence
it appears, if we are not strangely mistaken, that it is not less absurd to oppose our
doctrine of Christian perfection from Phil. iii, than to oppose the divinity of Christ
from the first chapter of St. John's Gospel.
I shall conclude these remarks upon the various sorts of perfection by an
observation which may help Mr. Hill to understand how St. Paul could be perfect in
love, when he professed that he was not perfect either in glory, knowledge, or
sufferings.
Had not our Lord been perfect in love from a child, he would have broken the two
great commandments on which hang all the law and the prophets. But "in him was
no sin:" therefore he was perfect in love, though his love admitted of an increase, as
well as his wisdom and knowledge; just as a perfect bud admits of a perfect growth
into a perfect blossom, and such a blossom into a perfect fruit. Hence it is that our
Lord's perfect love grew, "he increased in favour with God and man:" an additional
degree of approbation being due to him from all rationals, upon every display of his
growing perfection, Luke i, 52. But though our Lord was always, perfect in love, yet
it is certain that he was not always perfect in sufferings, much less in glory: for he
was not perfected in sufferings till after he had expired between the two thieves; nor
was he perfected in glory before he took his place at the right hand of God. This is
evidently the apostle's doctrine where he says, "It became Him by whom are all
things, to make the Captain of our salvation perfect through sufferings," Heb. ii, 10.
And again, chap. v, 8, "Though he was a son, yet learned he obedience by the things
which he suffered: and being made perfect [in sufferings and in glory] he became the
author of eternal salvation to all them that obey him." Mr. Hill must then allow that
St. Paul's IMPERFECTION, with respect to sufferings and glory, was no obstacle to the

of his love: or he must assert that Christ was sinfully imperfect in love
so long as he continued imperfect in sufferings and glory; a supposition this which
is too horrible to be admitted by a merely nominal Christians much more by Mr. Hill.
PERFECTION

———
SECTION VII.
St. Paul was not carnal, and sold under sin—The true meaning oj Gal. v, 17, and of
Rom. vii, 14, &c, is opened consistently with the context, the design of the Epistles
to the Galatians and to the Romans, and the privileges of Christians, and the
doctrine of perfection.
IT is easier to raise dust than to answer an argument. I expect, therefore, that our
opponents, instead of solidly answering the contents of the preceding section, will
assert that St. Paul was an avowed enemy to deliverance from evil tempers before
death, and of consequence a strong opposer of the doctrine of Christian perfection.
And to support their assertion they will probably quote the following text:—"The
flesh lusteth against the Spirit, and the Spirit againt the flesh, so that ye cannot do the
things that ye would," Gal. v, 17. For they conclude from these words, that, so long
as we dwell in bodies of corruptible flesh, we cannot help breaking the law of liberty
(at least from time to time) by sinful, internal lusts. As this objection passes among
them for unanswerable, it may not be amiss to give it a fourfold answer:—
1. St. Paul wrote these words to the carnal, fallen Galatians. To them he said, "So
that ye cannot do the things that ye would:" and there was a good reason why "they
could not do" what they had a weak desire to do. They were bewitched by the flesh,
and by carnal teachers, who led them from the power of the Spirit to the weakness
of the letter; yea, to the letter of Judaism too. But did he not speak of himself to the
Philippians in a very different strain? Did he not declare, "I can do all things through
Christ, who strengtheneth me?" And cannot every believer, who steadily walks in the
Spirit, say the same thing? Who does not see the flaw of this argument? The
"disobedient, fallen, bewitched" believers of Galatia, of whom St. Paul stood in
doubt, could not but fulfil the lusts of the flesh when they were led by the flesh:
"neither hot nor cold," like the Laodiceans, they could neither be perfect Christians
nor perfect worldlings, because they fully sided neither with the Spirit nor with the
flesh: or, to use the apostle's words, "they could not do the things that they would,"
through the opposition which the flesh made against the Spirit, and the Spirit against
the flesh; neither of these principles being yet fully victorious in their halting,
distracted hearts: therefore this must be also the miserable case of all obedient,
faithful, established believers through all ages all the world over! What has this
Antinomian conclusion to do with the Scriptural premises? When I assert that those
who have put out their knees cannot run a race swiftly, do I so much as intimate that
no man can be a swift racer?

2. It is as unscriptural to judge of the power and liberty of established believers by
the power and liberty of the Galatians, as it is unreasonable to judge of the liberty of
a free nation by the servitude of a half-enslaved people; or of the strength of a
vigorous child by the weakness of a half-formed embryo. I found this remark, (1.)
Upon Gal. v, 1, where the apostle indirectly reproves his Judaizing, wrangling
converts, for being fallen from "the liberty wherewith Christ hath made us free, and
for being entangled again with the yoke of bondage." And, (2.) Upon Gal. iv, 19, "My
little children, of whom I travail in birth again, until Christ be formed in you." The
dawn of day is not more different from the meridian light, than the imperfect state
described in this verse is different from the perfect state described in the following
lines, which are descriptive of the adult Christian:—"I am crucified with Christ:
nevertheless, I live, yet not I, but Christ liveth in me; and the life which I now live
in the flesh, I live by the faith of the Son of God," Gal. ii, 20.
3. The sense which is commonly fixed upon the texts produced by our opponents
is entirely overturned by the context: read the preceding verse and you will find a
glorious, though a conditional promise of the liberty which we plead for: "This I say,
walk in the Spirit, and ye shall not fulfil the [sinful] lusts of the flesh;" that is, far
from harbouring either outward or inward sin, ye shall, with myself, and as many as
are perfect, steadily keep your body under, and be in every thing spiritually minded,
which "is life and peace."
4. We should properly distinguish between the lawful and the sinful lusts or
desires of the flesh. To desire to eat, to drink, to sleep, to marry, to rest, to shun pain,
at proper times and in a proper manner, is no sin; such lusts or desires are not
contrary to the law of liberty. Our Lord himself properly indulged most of these
harmless propensities of the flesh, without ceasing to be the immaculate Lamb of
God. Hence it is that our Church requires us in our baptism to renounce only "the
sinful lusts of the flesh;" giving us a tacit leave lawfully to indulge its lawful
appetites. I should be glad, for example, to recruit my strength by one hour's sleep;
or by an ounce of food; as well as by a good night's rest, or a good meal. But the flesh
harmlessly lusteth against the Spirit: so that in these, and in a thousand such
instances, "I cannot do the things that I would." But do I commit sin when I use my
body according to its nature? Nay, if I were as strongly solicited unlawfully to
indulge the lawful appetites of my flesh, as Christ was to turn stones into bread when
he felt keen hunger in the wilderness, would not such a temptation increase the glory
of my victory, rather than the number of my sins? Is it right in our opponents to avail
themselves of the vague, unfixed meaning of the words flesh and lust, to make the
simple believe that, so long as we have human flesh about us, and bodily appetites
within us, our hearts must necessarily remain pregnant with sinful lusts, and we shall
"have innumerable lusts (as says an imperfectionist whom I shall soon mention)
swarming about our hearts?" Does not this doctrine put a worm at the root of
Christian liberty, while it nourishes Antinomian freedom; a freedom to sin, even to
adultery and murder, without ceasing to be sinless and perfect in Christ?

5. Two lines after St. Paul's supposed plea for the necessary continuance of
indwelling sin in believers, the apostle begins a long enumeration of the "works of
the flesh, of the which," says he, "I tell you before, as I have also told you in time
past, that they who do such things, [or admit in their hearts such lusts as hatred,
variance, strife, or envyings,] shall not inherit the kingdom of God '" whereas, "they
that are Christ's [they that are led by the Spirit of God, for in St. Paul's account only
such are Christ's, that is, properly belong to Christ's spiritual dispensation, Rom. viii,
9, 14,] have crucified the flesh with its affections and lusts," Gal. v, 24. Now these
spiritual believers "can do all things through Christ:" and accordingly the apostle
observes that, far from bearing the fruit of the flesh, they bear the fruit of the Spirit,
which is love, joy, peace, long suffering, gentleness, goodness, faithfulness,
meekness, temperance,—the whole cluster of inherent graces which makes up
Christian perfection; and then he observes that "the law is not against such, [because
they fulfil it:] for all the law is fulfilled in one word, even in this, Thou shalt love thy
neighbour as thyself," Gal. v, 14-23.
6. The sense which the imperfectionists give to Gal. v, 17, is not only flatly
contrary to the rest of the chapter, but to the end and design of all the epistle. What
the apostle has chiefly in view through the whole, is to reprove the Galatians for their
carnality in following Judaizing teachers, and in bearing the fruits of the flesh, envy,
variance, &c, insomuch that they were ready to bite and devour one another. Now,
if when he had sharply reproved them as persons who ended in the flesh, after having
begun in the Spirit, he had written Gal. v, 17, in the sense of our opponents, he would
fairly have excused these bewitched men, absolutely defeated his reproof, and
absurdly furnished them with an excellent plea to continue in their bad course of life.
For if they could not "fulfil the law of Christ," but must remain carnal, and sold under
indwelling sin, had they not a right to answer the apostle thus:—"If neither we whom
thou callest bewitched Galatians, nor any spiritual believer, can possibly do the
things we should and would do, because the flesh sinfully and unavoidably lusteth
against the Spirit; why dost thou blame us for our carnality? Why dost thou take us
to task rather than other believers? Are we not all bound by adamantine chains of
carnal necessity to break the law of Christ so long as we are in the body? Art thou not
the very man who givest us to understand that we cannot do what we should and
would do, because the flesh, which we cannot possibly part with before death, lusteth
against the Spirit? And is not absolute necessity the best excuse in the world?"
7. Should Mr. Hill ask, What is then the genuine meaning of Gal. v, 17? We reply,
that when we consider that verse in the light of the context, we do not doubt but the
sense of it is fairly expressed in the following lines:—"The flesh and the Spirit are
two contrary principles. 'They that are in, or walk after the flesh, cannot please God.'
And ye are undoubtedly in the flesh, and walk after the flesh, while 'ye bite and
devour one another. This I say then, Walk in the Spirit: be led by the Spirit, and ye
shall not fulfil the lust of the flesh, as ye now do: for the flesh lusteth against the
Spirit,' and prevails in all carnal people; 'and the Spirit lusteth against the flesh,' and
prevails in all spiritual people; 'and these two,' far from nesting together, as

Antinomian teachers make you believe, 'are contrary to each other.' They are
irreconcilable enemies: 'so that' as obedient, spiritual believers while they are led by
the Spirit, 'cannot do what they would do if they were led by the flesh; ye bewitched,
carnal, disobedient Galatians, who are led by the flesh, cannot do what ye would do'
if ye were led by the Spirit, and what ye still have some desire to do, so far as ye have
not yet absolutely quenched the Spirit. Would ye then return to your liberty? Return
to your duty: change your guide: forsake the carnal mind: let 'Christ be formed in
you: be led by the Spirit: so shall ye fulfil the law of Christ;' and it shall no more
condemn you, than the law of Moses binds you. 'For if ye be led by the Spirit, ye are
not under the curse of the law:' ye are equally free from the bondage of the Mosaic
law, and from the condemnation of the law of Christ," Gal. v, 16-18.
8. Should Mr. Hill say "that by the flesh he understands not only the body, but also
the natural desires, appetites, and aversions, which are necessarily excited in the
soul, in consequence of its intimate union with the body; and that the body of sin
must needs live and die with the body which our spirit inhabits; because, so long as
we continue in the body, we are unavoidably tried by a variety of situations, passions,
inclinations, aversions, and infirmities which burden us, hinder us from doing and
suffering all we could wish to do and to suffer, and occasion our doing or feeling
what we should be glad in some respects not to do or feel:"
I answer, It is excessively wrong to conclude that all these burdens, infirmities,
appetites, passions, and aversions, are those sinful workings of our corrupt nature
which are sometimes called the flesh. You cannot continue a whole day in deep
prostration of body and soul, nor perhaps one hour upon your knees. Your stomach
involuntarily rises at the sight of some food which some persons esteem delicious:
your strength fails in outward works: your spirits are exhausted; you faint or sleep,
when others are active and toil: you need the spiritual and bodily cordials which
others can administer: perhaps also you are afflicted with disagreeable sensations in
the outward man, through the natural, necessary play of the various springs which
belong to flesh and blood: your just grief vents itself in tears: your zeal for God is
attended with a proper anger at sin: nay, misapplying what the apostle says of the
carnal man under the law, you may declare with great truth, The extensive good I
would, I do not; and the accidental evil I would not, that I do; I would convert every
sinner, relieve every distressed object, and daily visit every sick bed in the kingdom,
but I cannot do it. I would never try the patience of my friends, never stir up the envy
of my rivals, never excite the malice of my enemies; but I cannot help doing this
undesigned evil, as often as I strongly exert myself in the discharge of my duty.
If you say, "All these things, or most of them, are quite inconsistent with the
perfection you contend for," I ask, Upon this footing was not our Lord himself
imperfect? Did his bodily strength never fail in agonizing prayer, or intense labour?
Did his animal spirits always move with the same sprightliness? Do we not read of
his sleeping in the ship, when his disciples wrestled with a tempestuous sea? Did he
not fulfil the precept, "Be ye angry and sin not?" Had he not the troublesome

sensation of grief at Lazarus' grave; of hunger in the wilderness; of weariness at
Jacob's well; and of thirst upon the cross? If he was "made in the likeness of sinful
flesh, and tempted in all things as we are;" is it not highly probable that he was not
an utter stranger to the other natural appetites, and uneasy sensations which are
incident to flesh, and blood? Is it a sin to feel them? Is it not rather a virtue totally to
deny them, or not to gratify them out of the line of duty, or not to indulge them in an
excessive manner in that line? Again: did not his holy flesh testify a natural innocent
abhorrence to suffering? Did not his sacred body faint in the garden? Were not his
spirits so depressed, that he stood in need of the strengthening assistance of an angel?
Did he do all the good he would? To suppose that he wished not the conversion of
his friends and brethren, is to suppose him totally devoid of natural affection; but
were they all converted? Did you never read, "Neither did his brethren believe in
him: and his friends went out to lay hold on him; for they said, He is beside himself?"
To conclude: did he not accidentally stir up the evil he would not, when he gave
occasion to the envy of the Pharisees; the scorn of Herod; the fears of Pilate; the rage
of the Jewish mob? And when he prayed that the bitter "cup might pass from him, if
it were possible;" did he not manifest a resigned desire to escape pain and shame? If
every such desire be indwelling sin, or the flesh "sinfully lusting against the Spirit,"
did he not go through the sinful conflict as well as those whom we call perfect men
in Christ? And, consequently, did he not fall at once from mediatorial, Adamic, and
Christian perfection; indwelling sin being equally inconsistent with all these kinds
of perfection? What true believer does not shudder at the bare supposition? And if
our sinless Lord felt the weakness of the flesh harmlessly lusting against the
willingness of the spirit, according to his own doctrine, "The spirit indeed is willing,
but the flesh is weak," is it not evident that the conflict we speak of, (if the spirit
maintains its superior, victorious lusting against the flesh, and by that means steadily
keeps the flesh in its proper place,) is it not evident, I say, that this conflict is no more
inconsistent with Christian perfection, than suffering, agonizing, fainting, crying, and
dying, which were the lot of our sinless, perfect Saviour, to the last?
If I am not greatly mistaken, the preceding remarks prove, (1.) That when our
opponents pretend to demonstrate the necessary indwelling of sin in all believers,
from Gal. v, 17, they wretchedly tear that text from the context, to make it speak a
language which St. Paul abhors. (2.) That this text, fairly taken together with the
context, and the design of the whole epistle, is a proof that obedient, spiritual
believers, can do what the "bewitched Galatians" could not do; that is, they can
"crucify the flesh with all its affections and lusts," and walk as perfect Christians who
utterly destroy the whole body of sin, and "fulfil the law of Christ." And, (3.) That
to produce Gal. v, against the doctrine of Christian perfection, is full as absurd as to
quote the sermon upon the mount in defence of Antinomian delusions. I have dwelt
so long upon this head, because I have before me [8] "An Essay on Galatians v, 17,"
lately published by an ingenious divine, who takes it for granted that the apostle
contends, in this verse, for the necessary indwelling of sin.

Mr. Hill will probably say, "That he does not rest the doctrine of Christian
imperfection so much upon the experience of the fallen Galatians, as upon that of St.
Paul himself, who, in Romans vii, frankly acknowledges that he was still a wretched,
carnal man, sold under sin, and serving with the flesh the law of sin. Whence it
follows that it is high presumption in modern believers to aspire at more perfection,
and a greater freedom from sin upon earth, than had been attained by St. Paul, who
was 'not a whit behind the very chiefest apostles, but laboured more abundantly than
they all.'" To this common objection I answer:—
1. The perfection we preach is nothing but perfect repentance, perfect faith, and
perfect love, productive of the gracious tempers which St. Paul himself describes, 1
Cor. xiii. We see those blessed tempers shining through his epistles, discourses, and
conduct; and I have proved in the preceding section that he himself professed
Christian perfection. This objection, therefore, appears to us an ungenerous attempt
to make St. Paul grossly contradict himself. For what can be more ungenerous than
to take advantage of a figurative mode of expression, to blast a good man's character,
and to traduce him as a slave of his fleshly lusts, a drudge to carnality, a wretch sold
under sin? What would Mr. Hill think of me, if, under the plausible pretence of
magnifying God's grace to the chief of sinners, and of proving that there is no
deliverance from sin in this life, I made the following speech?—
"The more we grow in grace, the more clearly we see our sins; and the more
willingly we acknowledge them to God and men. This is abundantly verified by the
confessions that the most holy men have made of their wickedness. Paul himself,
holy Paul, is not ashamed to humble himself for the sins which he committed, even
after his conversion. 'I robbed other Churches,' says he, 'taking wages to do you
service,' 2 Cor. xi, 8. Hence it appears that the apostle had agreed to serve some
Churches for a proper salary: but, being 'carnal, and sold under sin,' he broke his
word; he fleeced, but refused to feed the flocks; and robbing the Churches, he went
to the Corinthians, perhaps to see what he could get of them also in the end; for 'the
heart is deceitful above all things, and desperately wicked,' Jer. xvii, 9. Nay, partial
as he was to those Corinthians, for whom he turned Church robber, he showed that
his love to them was not sinless and free from rage; for once he threatened to come
to them 'with a rod;' and he gave one of them to 'Satan for the destruction of the
flesh.' With great propriety, therefore, did holy Paul say to the last, 'I am the chief of
sinners.' And now, when the chief of the apostles thus abases himself before God,
and publicly testifies, both by his words and works, that there is no deliverance from
sin, no perfection in this life; who can help being frightened at the Pharisaic pride of
the men who dare inculcate the doctrine of sinless perfection?"
I question if Mr. Hill himself, upon reading this ungenerous and absurd, though
in one sense Scriptural plea for St. Paul's imperfection, would not be as much out of
conceit with my fictitious explanation of 2 Cor. xi, as I am with his Calvinistic
exposition of Rom. vii. Nor do I think it more criminal to represent the apostle as a
Church robber, than to traduce him as a "wretched, carnal man, sold under sin;"

another Ahab, that is, a man who did "evil in the sight of the Lord, above all that
were before him."
2. St. Paul no more professes himself actually a carnal man in Rom. vii, 7, than he
professes himself actually a liar in Rom. iii, 7, where he says, "But if the truth of God
has more abounded through my lie, why am I judged as a sinner?" He no more
professes himself a man actually sold under sin, than St. James and his fellow
believers profess themselves a generation of vipers, and actual cursers of men, when
the one wrote and the others read, "The tongue can no man tame: it is full of deadly
poison; therewith curse we men." When St. Paul reproves the partiality of some of
the Corinthians to this or that preacher, he introduces Apollos and himself; though
it seems that his reproof was chiefly intended for other preachers, who fomented a
party spirit in the corrupted Church of Corinth. And then he says, "These things,
brethren, I have in a figure transferred to myself and to Apollos, for your sakes; that
ye might learn in us not to think of men above that which is written," 1 Cor. iv, 6. By
the same figure he says of himself, what he might have said of any other man, or of
all mankind: "Though I speak with the tongues of men and of angels, and have not
charity, I am become as sounding brass." Thrice in three verses he speaks of his not
having charity: and suppose he had done it three hundred times, this would no more
have proved that he was really uncharitable, than his saying, Rom. vii, "I am sold
under sin," proves that he "served the law of sin with his body," as a slave is forced
to serve the master who bought him.
3. It frequently happens, also, that by a figure of rhetoric, which is called
hypotyposis, writers relate things past, or things to come, in the present tense, that
their narration may be more lively, and may make a stronger impression. Thus, Gen.
vi, 17, we read, "Behold I, even I, do bring [i.e. I will bring one hundred and twenty
years hence] a flood upon the earth to destroy all flesh." Thus also, 2 Sam. xxii, 1, 35,
48, "When the Lord had delivered David out of the hands of all his enemies, and
given him peace in all his borders, he spake the words of this song. He teacheth [i.e.
he taught] my hands to war, so that a bow of steel is [i.e. was] broken by mine arms:
it is God that avengeth [i.e. that hath avenged] me, and that bringeth [i.e. has brought]
me forth from mine enemies." A thousand such expressions, or this figure continued
through a thousand verses, would never prove, before unprejudiced persons, that
King Saul was alive, and that David was not yet delivered for good out of his bloody
hands. Now, if St. Paul, by a similar figure, which he carries throughout part of a
chapter, relates his past experience in the present tense: if the Christian apostle, to
humble himself, and to make his description more lively, and the opposition between
the bondage of sin and Christian liberty more striking; if the apostle, I say, with such
a design as this, appears upon the stage of instruction in his old Jewish dress, a dress
this, in which he could serve God day and night, and yet, like another Ahab, breathe
threatenings and slaughter against God's children, and if in this dress he says, "I am
carnal, sold under sin," &c, is it not ridiculous to measure his growth as an apostle
of Christ by the standard of his stature when he was a Jewish bigot, a fiery zealot, full
of good meanings and bad performances?

4. To take a scripture out of the context, is often like taking the stone that binds
an arch out of its place: you know not what to make of it. Nay, you may put it to a use
quite contrary to that for which it was intended. This our opponents do, when they
so take Rom. vii, out of its connection with Rom. vi, and Rom. viii, as to make it
mean the very reverse of what the apostle designed. St. Paul, in Romans fifth and
sixth, and in the beginning of the seventh chapter, describes "the glorious liberty of
the children of God" under the Christian dispensation. And as a skilful painter puts
shades in his pictures to heighten the effect of the lights; so the judicious apostle
introduces, in the latter part of Rom. vii, a lively description of the domineering
power of sin, and of the intolerable burden of guilt: a burden this, which he had so
severely felt, when the convincing Spirit charged sin home upon his conscience after
he had broken his good resolutions; but especially during the three days of his
blindness and fasting at Damascus. Then he groaned, "O wretched man that I am,"
&c, hanging night and day between despair and hope, between unbelief and faith,
between bondage and freedom, till God brought him into Christian liberty by the
ministry of Ananias; of this liberty the apostle gives us a farther and fuller account
in Rom. viii. Therefore the description of the man who groans under the galling yoke
of sin, is brought in merely by contrast, to set off the amazing difference there is
between the bondage of sin and the liberty of Gospel holiness: just as the generals,
who entered Rome in triumph, used to make a show of the prince whom they had
conquered. On such occasions the conqueror rode in a triumphal chariot crowned
with laurel, while the captive king followed him on foot, loaded with chains, and
making, next to the conqueror, the most striking part of the show. Now, if in a
Roman triumph, some of the spectators had taken the chained king on foot for the
victorious general in the chariot, because the one immediately followed the other,
they would have been guilty of a mistake not unlike that of our opponents, who take
the carnal Jew, "sold under sin," and groaning as he goes along, for the Christian
believer, who "walks in the Spirit," exults in the liberty of God's children, and always
triumphs in Christ.
5. To see the propriety of the preceding observation, we need only take notice of
the contrariety there is between the bondage of the carnal penitent, described Rom.
vii, 14, &c, and the liberty of the spiritual man, described in the beginning of that
very chapter. The one says, "Who shall deliver me? Sin revives: it works in him all
manner of concupiscence, yea, it works death in him: he is carnal, sold under sin,"
forced by his bad habits to what he is ashamed of, and kept from doing what he sees
his duty. "In him, that is, in his flesh, dwells no good thing: sin dwelleth in him. How
to perform that which is good he finds not." Though he has a desire to be better, yet
still he "does not do good, he does evil; evil is present with him." His "inward man,"
his reason and conscience approve, yea, delight in God's law," i.e. in that which is
right; but still he does it not; his good resolutions are no sooner made than they are
broken: for "another law in his members wars against the law of his mind," that is,
his carnal appetites oppose the dictates of his conscience, and "bring him into
captivity to the law of sin;" so that, like a poor chained slave, he has just liberty
enough to rattle his chains, and to say, "O wretched man that I am, who shall deliver

me from the body of this death," from this complete assemblage of corruption,
misery, and death! Is it not ridiculous to conclude, that because his groaning slave has
now and then a hope of deliverance, and at times "thanks God through Jesus Christ"
for that hope; he is actually a partaker of the liberty, which is thus described in the
beginning of the chapter? "Ye are become dead to the law [the Mosaic dispensation]
that ye should be married to Him, who is raised from the dead, that [instead of
omitting to do good, and doing evil] we should bring forth fruit unto God. For when
we were in the flesh, [in the state of the carnal man sold under sin, a sure proof this
that the apostle was no more in that state] the motions of sin which were by the law
[abstracted from the Gospel promise] did work in our members to bring forth fruit
unto death. But now we are delivered from the [curse of the moral, as well as from
the bondage of the Mosaic] law, that being dead wherein we were held; that we
should serve God in newness of spirit, and not in the oldness of the letter," Rom. vii,
4, 5, 6. Immediately after this glorious profession of liberty, the apostle, in his own
person, by way of contrast, describes to the end of the chapter the poor, lame, sinful
obedience of those who serve God in the oldness of the letter: so that nothing can be
more unreasonable than to take this description for a description of the obedience of
those who "serve God in the newness of the Spirit." We have, therefore, in Rom. vii,
4, 5, 6, a strong rampart against the mistake which our opponents build on the rest
of the chapter.
6. This mistake will appear still more astonishing, if we read Rom. vi, where the
apostle particularly describes the liberty of those who "serve God in newness of the
spirit," according to the glorious privileges of the new covenant. Is darkness more
contrary to light than the preceding description of the carnal Jew is to the following
description of the spiritual Christian? "How shall we that are dead to sin live any
longer therein? Our old man is crucified with Christ, that the body of sin might be
destroyed, that henceforth we might not serve sin. [Note: the carnal Jew, though
against his conscience, still serves the law of sin, Rom. vii, 25.] Now he that is dead
is freed from sin. Reckon ye yourselves also to be dead indeed unto sin. Yield
yourselves unto God as those that are alive from the dead. [Note: the carnal Jew says,
"Sin revived and I died," Rom. vii, 9, but the spiritual Christian is alive from the
dead.] Sin shall not have dominion over you [now you are spiritual: you need not say,
I do the evil that I hate, and the evil I would not, that I do:] for you are not under the
law [under the weak dispensation of Moses;] but under grace [under the powerful,
gracious dispensation of Christ.] God be thanked that [whereas] ye were the servants
of sin, when you carnally served God in the oldness of the letter, ye have obeyed
from the heart the form of doctrine which was delivered you; [that is, ye have heartily
embraced the doctrine of Christ, who gives rest to all that come to him travailing and
heavy laden.] Being then made free from sin, ye became the servants of
righteousness: for when ye were the servants of sin, ye were free from
righteousness.—But now being—carnal, sold under sin, [ye serve the law of sin? No:
just the reverse:] but now being made free from sin, and become the servants of God,
ye have your fruit unto holiness, and the end everlasting life," Rom. vi, 2-22. Is it
possible to reconcile this description of Christian liberty with the preceding

description of Jewish bondage? Can a man at the same time exult in the one, and
groan under the other? When our opponents assert it, do they not confound the
Mosaic and the Christian dispensations; the workings of the spirit of bondage, and
the workings of the Spirit of adoption? And yet, astonishing! they charge us with
confounding LAW and GOSPEL!
7. We shall see their mistake in a still more glaring light if we pass to Rom. viii,
and consider the description which St. Paul continues to give us of the glorious
liberty of those who have done with "the oldness of the [Jewish] letter, and serve God
in newness of the Spirit." The poor Jew carnally sticking in the letter, is condemned
for all he does, if his conscience be awake. "But there is now no condemnation to
them which are in Christ Jesus, [who are come up to the privileges of the Christian
dispensation,] who walk not after the flesh, but after the Spirit. For the law of the
Spirit of life in Christ Jesus [the power of the quickening Spirit given me, and my
fellow believers, under the spiritual and perfect dispensation of Christ Jesus] hath
made me free from the law of sin and death. For what the law [the letter of the
Mosaic dispensation] could not do, in that it was weak through the flesh, God,
sending his own Son, condemned sin in the flesh; that the righteousness of the law,"
the spiritual obedience, which the moral law of Moses, adopted by Christ, requires,
"might be fulfilled in us, who walk not after the flesh, but after the Spirit. For [so far
from professing that [ am carnal and sold under sin, I declare that] to be carnally
minded is death: [well may then the carnal Jew groan, Who shall deliver me from the
body of this death!] But to be spiritually minded is life and peace! So then, they that
are in the flesh, [i.e. carnal, sold under sin,] cannot please God. But ye are not in the
flesh, but in the Spirit, if so be that the Spirit of God dwell in you. Now if any man
have not the Spirit of Christ, he is none of his:" he is, at best, a disciple of Moses, a
poor, carnal Jew, and remains still a stranger to the glorious privileges of the
Christian dispensation. "But if Christ be in you, the body is dead, [weak, and full of
the seeds of death,] because of [original] sin; but the spirit is life, [strong and full of
immortality,] because of [implanted and living] righteousness. For ye have not
received the spirit of bondage again to fear, [like the poor, carnal man, who through
fear and anguish groans out, O wretched man that I am!] But ye have received the
Spirit of adoption, whereby we [who walk in newness of the Spirit, and please
God—we, who have the Spirit of Christ,] cry, Abba, Father! the Spirit itself bearing
witness with our spirits that we are the children of God; and if children, then heirs;
heirs of God," whom we please, "and joint heirs with Christ," through whom we
please God, Rom. viii, 1-17.
This glorious liberty, which God's children enjoy in their souls, under the
perfection of the Christian dispensation, will one day extend to their bodies, which
are dead [i.e. infirm and condemned to die] "because of [original] sin." And with
respect to the body only it is that the apostle says, Rom. viii, 23, "We ourselves, also,
who have the first fruits of the Spirit, groan within ourselves, waiting for the
adoption" of our outward man, "that is, the redemption of our body: for," with respect
to the body, whose imperfection is so great a clog to the soul, "we are saved by

hope." In the meantime, "we know that all things work together for good to them that
love God. Who shall separate us," that love God, and walk not after the flesh, but
after the Spirit, "from the love of Christ? Shall tribulation or distress," &c, do it?
"Nay, in all these things," much more in respect of sin and carnal mindedness, "we
are more than conquerors, through him that loved us," Rom. viii, 23-37.
And that this abundant victory extends to the destruction of the carnal mind, we
prove by these words of the context, "To be carnally minded is death; but to be
spiritually minded is life and peace; because the carnal mind is enmity against God;
for it is not subject to the law of God, neither indeed can be. So then they that are in
the flesh," they that are carnally minded, "cannot please God. But ye are not in the
flesh," ye are not carnally minded, "if so be that the Spirit of God dwell in you. For
where the Spirit of the Lord is," and dwells as a Spirit of adoption, "there is constant
liberty: now if any man have not that Spirit," or if he hath it only as a Spirit of
bondage, to make him groan, O wretched man! he may indeed be a servant of God
in the land of his spiritual captivity, but "he is none of Christ's" freemen: he may
serve God "in the oldness of the letter," as a Jew; but he does not "serve him in
newness of the Spirit," as a Christian. For, I repeat it, "where the Spirit of Christ is,"
and dwells according to the fulness of the Christian dispensation, "there is a liberty,
a glorious liberty," which is the very reverse of the bondage that Mr. Hill pleads for
during the term of life: see Rom. viii, 14-21.
Whether therefore we consider Rom. vii, Rom. vi, or Rom. viii, it appears
indubitable, that the sense which our opponents fix upon Rom. vii, 14, &c, is entirely
contrary to the apostle's meaning, to the context, and to the design of the whole
epistle, which is to extol the privilege of those who are Christ's, above the privileges
of those who are Noah's or Moses'; or, if you please, to extol the privileges of
spiritual Christians, who serve God "in newness of the Spirit," above the privileges
of carnal heathens and Jews, who serve him only "in the oldness of the letter."
———
SECTION VIII.
An answer to the arguments by which St. Paul's supposed carnality is generally
defended.
IF the sense which our opponents give to Rom. vii, 14, be true, the doctrine of
Christian perfection is a dream, and our utmost attainment on earth is St. Paul's
apostolic carnality, and involuntary servitude to the law of sin; with a hopeful
prospect of deliverance in a death purgatory. It is therefore of the utmost importance
to establish our exposition of that verse, by answering the arguments which are
supposed to favour the Antinomian meaning rashly fixed upon that portion of
Scripture.

ARG. I. "If St. Paul was not carnal and sold under sin when he wrote to the
Romans, why does he say, 'I am carnal?' Could he not have said, I was carnal once,
but now the law of the Spirit of life in Christ Jesus has set me free from the law of sin
and death? Can you give a good reason why, in Rom. vii, 14, the phrase, I am carnal,
must mean, I was carnal? Is it right thus to substitute the past time for the present?"
ANSWER. We have already shown that this figurative way of speaking is not
uncommon in the Scriptures. We grant, however, that we ought not to depart from
the literal sense of any phrase, without good reasons. Several such, I trust, have
already been produced, to show the necessity of taking St. Paul's words, "I am
carnal," in the sense stated in the preceding section. I shall offer one more remark
upon this head, which, if I mistake not, might alone convince the unprejudiced.
The states of all souls may in general be reduced to three: (1.) That of unawakened
sinners, who quietly sleep in the chains of their sins, and dream of self righteousness
and heaven. (2.) That of awakened, uneasy, reluctant sinners, who try in vain to break
the galling chains of their sins. And, (3.) That of delivered sinners, or victorious
believers, who enjoy the liberty of God's children. This last state is described in Rom.
vii, 4, 6. The rest of that chapter is judiciously brought in, to show how the
unawakened sinner is roused out of his carnal state, and how the awakened sinner is
driven to Christ for liberty by the lashing and binding commandment. The apostle
shows this by observing, ver. 7, &c, how the law makes a sinner (or if you please
made him) pass from the unawakened to the awakened state: "I had not known sin,"
says he, "but by the law," &c. When he had described his unawakened state without
the law, and began to describe his awakened state under the law, nothing was more
natural than to change the time or tense. But having already used the past tense in the
description of the first or the unawakened state; and having said, "Without the law
sin was dead: I was alive without the law once: sin revived and I died," &c, he could
no more use that tense, when he began to describe the second, or the awakened state;
I mean the state in which he found himself when the commandment had roused his
sleepy conscience, and slain his Pharisaic hopes. He was therefore obliged to use
another tense; and none, in that case, was fitter than the present; just as if he had said,
"When the commandment slew the conceited Pharisee in me; when I died to my selfrighteous hopes; I did not die without a groan. Nor did I pass into the life of God
without severe pangs: no; I straggled with earnestness, I complained with bitterness,
and the language of my oppressed heart was, I am carnal, sold under sin," &c, to the
end of the chapter. [9] It is, therefore, with the utmost rhetorical propriety that the
apostle says, I am, and not, I was carnal, &c. But rhetorical propriety is not
theological exactness. David may say as a poet, "God was wroth: there went up a
smoke out of his nostrils, and fire out of his mouth devoured: coals were kindled by
it." But it would be ridiculous to take these expressions in a literal sense. Nor is it
much less absurd to assert that St. Paul's words, "I am carnal, sold under sin," are to
be understood of Christian and apostolic liberty.

ARG. II. "St. Paul says to the Corinthians, 'I write not to you as to spiritual men,
but as to carnal, even to babes in Christ.' Now if the Corinthians could be at once
holy and yet carnal; why could not St. Paul be at the same time an eminent, apostolic
saint, and a carnal, wretched man, sold under sin?"
ANSWER. (1.) The Corinthians were by no means established believers in general,
for the apostle concludes his last epistle to them by bidding them "examine
themselves whether they were in the faith." (2.) If St. Paul proved carnal still, and
was to continue so till death, with all the body of Christian believers, why did he
upbraid the Corinthians with their unavoidable carnality? Why did he wonder at it,
and say, "Ye are yet carnal, for whereas there is among you envyings and strife, &c,
are ye not carnal?" Might not these carnal Corinthians have justly replied, Carnal
physician, heal thyself? (3.) In the language of the apostle, to be carnal, to be
carnally minded, to walk after the flesh, not to walk after the Spirit, and to be in the
flesh, are phrases of the same import. This is evident from Rom. vii, 14; viii, 1-9; and
he says, directly or indirectly, that to those who are in that state, "there is
condemnation; that they cannot please God; and that they are in a state of death;
because, to be carnal, or carnally minded, is death," Rom. viii, 1, 6, 8. Now if he was
carnal himself, does it not follow that he "could not please God," and that he was in
a state of "condemnation and death?" But how does this agree with the profession
which he immediately makes of being "led by the Spirit, of walking in the Spirit, and
of being made free from the law of sin and death, by the Spirit of life in Christ
Jesus?" (4.) We do not deny that the remains of the carnal mind still cleave to
imperfect Christians; and that, when the expression carnal is softened and qualified,
it may, in a low sense, be applied to such professors as those Corinthians were, to
whom St. Paul said, "I could not speak to you as to spiritual." But could not the
apostle be yet spoken to as a spiritual man? And does he not allow that, even in the
corrupted Churches of Corinth and Galatia, there were some truly spiritual
men—some adult, perfect Christians? See 1 Cor. xiv, 37, and Gal. vi, 1. (5.) When
the apostle calls the divided Corinthians carnal, he immediately softens the
expression by adding, "babes in Christ." If therefore the word carnal is applied to St.
Paul in this sense, it must follow that the apostle was but "a babe in Christ;" and if
he was but a babe, is it not as absurd to judge of the growth of adult Christians by his
growth, as to measure the stature of a man by that of an infant? (6.) And, lastly: the
man described in Rom. vii, 14, is not only called carnal without any softening,
qualifying phrase; but the word carnal is immediately heightened by an uncommon
expression, "sold under sin;" which is descriptive of the strongest "bondage of
corruption." Thus reason, Scripture, and criticism agree to set this argument aside.
ARG. III. "The carnal man, whose cause we plead, says, Rom. vii, 20, 'If I do that
I would not, it is no more I that do it, but sin which dwelleth in me,' that is, in my
unrenewed part: and therefore he might be an eminent, apostolic saint in his renewed
part; and a carnal, wretched man, sold under sin, in his unrenewed part."

ANSWER. 1. The apostle, speaking there as a carnal, and yet awakened man, who
has light enough to see his sinful habits, but not faith and resolution enough to
overcome them; his meaning is evidently this:—If I, as a carnal man, do what I, as
an awakened man, would not; it is no more I that do it, that is, I do not do it
according to my awakened conscience, for my conscience rises against my conduct:
but it is sin that dwelleth in me; it is the tyrant sin, that has full possession of me, and
minds the dictates of my conscience no more than an inexorable task master minds
the cries of an oppressed slave.
2. If the pure love of God was shed abroad in St. Paul's heart and constrained him,
he dwelt, in love, and of consequence in God. For St. John says, "He that dwelleth
in love, dwelleth in God, and God in him. He that is in you, is greater than he that is
in the world." Now if God dwelt in Paul by his loving Spirit, it becomes our objectors
to show that an indwelling God and indwelling sin are one and the same thing; or that
the apostle had strangely altered his doctrine when he asked, with indignation, "What
concord has Christ with Belial?" For if indwelling sin, the Belial within, was
necessary to nestle with Christ in St. Paul's heart, and in the hearts of all believers,
should not the apostle have rather cried out with admiration, "See how great is the
concord between Christ and Belial! They are inseparable! They always live in the
same heart together: and nothing ever parted them, but what parts man and wife, that
is, death."
3. If a reluctance to serve the law of sin be a proof that we are holy as Paul was
holy, is there not joy in heaven over the apostolic holiness of most robbers and
murderers in the kingdom? Can they not sooner or later say, "With my mind, or
conscience, I serve the law of God; but with my flesh the law of sin. How to perform
what is good, I find not. I would be honest and loving , if I could be so without
denying myself; but I find a law, that when I would do good, evil is present with
me?"
For can any thing be stronger upon this head than the words of the inhuman
princess, who, being at the point of committing murder, cried out, "My mind, [that
is, my reason or conscience,] leads me to one thing, but my new, impetuous passion
carries me to another, against my will. I see, I approve what is right, but I do what is
criminal." [10]
ARG. IV. "The man whose experience is described in Rom. vii, is said 'to delight
in the law of God after the inward man, and to serve the law of God with the mind;'
therefore he was partaker of apostolic holiness."
ANSWER. Does he not also say, "With the flesh I serve the law of sin?" And did
not Medea say as much in her way before she imbrued her hands in innocent blood?
What else could She mean when she cried out, "I see and approve with my mind what
is right, though I do what is criminal?" Did not the Pharisees for a time "rejoice in the
burning and shining light" of John the Baptist? And does not an evangelist inform us

that Herod himself heard that man of God (hoewj) "with delight," and "did many
things" too? Mark vi, 20. But is this a proof that either Medea, the Pharisees, or
Herod had attained apostolic holiness?
ARG. V. "The person who describes his unavailing struggles under the power of
sin, cries out at last, Who shall deliver me, &c, and immediately expresses a hope of
future deliverance, thanking God for it, through Jesus Christ our Lord, Rom. vii, 24,
25. Does not this show that the carnal man sold under sin was a Christian believer,
and, of consequence, Paul himself?"
ANSWER. This shows only that the man sold under sin, and groaning for
evangelical liberty, is supported under his unhappy circumstances by a hope of
deliverance; and that when the law, like a severe school master, has almost brought
him to Jesus Christ; when he is come to the borders of Canaan, and "is not far from
the kingdom of God and the city of refuge," he begins to look and long earnestly for
Christ; and has at times comfortable hopes of deliverance through him. He has a faith
that desires liberty, but not a faith that obtains it. He has a degree of the "faith to be
healed," which is mentioned Acts xix, 9; but he has not yet the actually healing,
prevailing faith, which St. John calls the victory, and which is accompanied with an
internal witness that "Christ is formed in our hearts." It is absurd to confound the
carnal man who struggles into Christ and liberty, saying, "Who shall deliver me," &c,
with the spiritual man who is come to Christ, stands in his redeeming power, and
witnesses that "the law of the Spirit of life in Christ Jesus has made him free from the
law of sin and death." The one may say, in his hopeful moments, "I thank God, I shall
have the victory, through Jesus Christ:" but the other can say, "I have it now. Thanks
be to God, who giveth us the victory though Jesus Christ our Lord," 1 Cor. xv, 67.
The one wishes for, and the other enjoys liberty: the one has ineffectual desires, and
the other has victorious habits. Such is the contrast between the carnal penitent
described in Rom. vii, 14, and the obedient believer described in Rom. viii. "There
is a great difference," says the Rev. Mr. Whitefield, "between good desires and good
habits.
Many have the one who never attain the other." Many come up to the experience
of a carnal penitent, who never attain the experience of an obedient believer. "Many
have good desires to subdue sin, and yet, resting in those good desires, sin has always
had the dominion over them;" with the flesh they have always served the law of sin.
"A person sick of a fever may desire to be in health, but that desire is not health
itself." (Whitefield's Works, vol. iv, page 7.) If the Calvinists would do justice to this
important distinction, they would soon drop the argument which I answer, and the
yoke of carnality which they try to fix upon St. Paul's neck.
ARG. VI. "You plead hard for the apostle's spirituality; but his own plain
confession shows that he was really carnal, and sold under sin. Does he not say to the
Corinthians, that 'there was given him a thorn in the flesh, a messenger of Satan to
buffet him, lest he should be exalted above measure, by the abundance of the

revelations which had been vouchsafed him?' 2 Cor. xii, 7. Now what could this
'thorn in the flesh' be, but a sinful lust? And what 'this messenger of Satan,' but pride
or immoderate anger? Thrice he besought the Lord that these plagues might depart
from him; but God would not hear him. Indwelling sin was to keep him humble; and
if St. Paul stood in need of that remedy, how much more we?"
ANSWER. 1. Indwelling anger keeps us angry and not meek: indwelling pride keeps
us proud, and not humble. The streams answer to the fountain. It is absurd to suppose
that a salt spring will send forth fresh water.
2. You entirely mistake the apostle's meaning. While you try to make him a
modest imperfectionist, you inadvertently represent him as an impudent Antinomian:
for, speaking of his "thorn in the flesh," and of the "buffeting of Satan's messenger,"
he calls them his infirmities, and says, "Most gladly therefore will I glory in my
infirmities." Now, if his infirmities were pride, a wrathful disposition, and a filthy
lust, did he not act the part of a filthy Antinomian, when he said that "he gloried in
them?" Would not even Paul's carnal man have blushed to speak thus! Far from
glorying in his pride, wrath, or indwelling lust, did he not groan, "O wretched man
that I am?"
3. The apostle, still speaking of his thorn in the flesh, and of Satan buffeting him
by proxy, and still calling these trials his infirmities, explains himself farther in these
words:—"Therefore I take pleasure in infirmities, in reproaches, in persecutions, &c,
for Christ's sake; for when I am weak, then am I strong. Christ's strength is made
perfect in my weakness." Those infirmities, that thorn in the flesh, that buffeting of
Satan, cannot, then, be indwelling sin, or any outbreaking of it; for the devil himself
could do no more than to take pleasure in his wickedness: and in Rom. vii, the carnal
penitent himself delights "in the law of God after the inward man," instead of taking
pleasure in his indwelling sin.
4. The infirmities in which St. Paul glories and takes pleasure were such as had
been given him to keep him humble after his revelations. "There was given to me a
thorn in the flesh," &c, 2 Cor. xii, 7. Those infirmities and that thorn were not then
indwelling sin, for indwelling sin was not given him after his visions, seeing it stuck
fast in him long before he went to Damascus. It is absurd therefore to suppose that
God gave him the thorn of indwelling sin afterward, or indeed that he gave it him at
all.
5. If Mr. Hill wants to know what we understand by St. Paul's thorn in the flesh,
and by the messenger of Satan that buffeted him; we reply, that we understand his
bodily infirmities—the great weakness, and the violent headache with which
Tertullian and St. Chrysostom inform us the apostle was afflicted. The same God,
who said to Satan concerning Job, "Behold he is in thine hand to touch his bone and
his flesh, but save his life;" the same God, who permitted that adversary to "bind a
daughter of Abraham with a spirit of bodily infirmity for eighteen years;" the same

gracious God, I say, permitted Satan to afflict St. Paul's body with uncommon pains;
and, at times, it seems, with preternatural weakness, which made his appearance and
delivery contemptible in the eyes of his adversaries. That this is not a conjecture,
grounded upon uncertain tradition, is evident from the apostle's own words two pages
before. "His letters, say they, [that buffeted me in the name of Satan] are weighty and
powerful; but his bodily presence is weak, and his speech contemptible," 2 Cor. x,
10. And soon after, describing these emissaries of the devil, he says, "Such are false
apostles, deceitful workers, transforming themselves into the apostles of Christ, [to
oppose me, and to prejudice you against my ministry:] and no marvel; for Satan
himself [who sets them on] is transformed into an angel of light," 2 Cor. xi, 13. But
if the thorn in the flesh be all one with the buffering messenger of Satan, St. Paul's
meaning is evidently this:—"God, who suffered the Canaanites to be scourges in the
sides of the Israelites, and thorns in their eyes, Josh. xxiii, 13, has suffered Satan to
bruise my heel, while I bruise his head: and that, adversary afflicts me thus, by his
thorns and pricking briers, that is, by false apostles, who buffet me through malicious
misrepresentations which render me vile in your sight." This sense is strongly
countenanced by these words of Ezekiel:—"They shall know that I am the Lord, and
there shall be no more a pricking brier to the house of Israel, nor any grieving thorn
of all that are round about them that despised them," Ezek. xxviii, 24.
Both these senses agree with reason and godliness, with the text and the context.
Satan immediately pierced the apostle's body with preternatural pain; and, by the
malice of false brethren, the opposition of false apostles within the Church, and the
fierceness of cruel persecutors without, he immediately endeavoured to cast down or
destroy the zealous apostle. But Paul walked in the perfect way, and we may well say
of him, what was said of Job on a similar occasion, "In all this, Paul sinned not," as
appears from his own words in this very epistle: "I am exceedingly joyful in all our
tribulation. Our flesh had no rest, but we were troubled on every side: without the
Church were fightings, within were fears:" we had furious opposition from the
heathens without; and within, we feared lest our brethren should be discouraged by
the number and violence of our adversaries: "nevertheless God, who comforteth those
that are cast down, comforted us. We are troubled on every side, yet not distressed;
we are perplexed, but not in despair; persecuted, but not forsaken; cast down, but not
destroyed; always bearing about in the body the dying of the Lord Jesus. For which
cause we faint not; but though our outward man perish" through the thorns in our
flesh, and the buffetings of Satan, "yet the inward man is renewed day by day;" it
grows stronger and stronger in the Lord. When I see St. Paul bear up with such
undaunted fortitude, under the bruising hand of Satan's messengers, and the pungent
operation of the "thorns in his flesh," methinks I see the general of the Christians
waiving the standard of Christian perfection, and crying, "Be ye followers of me." Be
wholly spiritual. "Take unto you the whole armour of God, that ye may be able to
withstand in the evil day, and having done all, to stand," and to witness with me, that
"in all these things we are more than conquerors through him that loved us."

ARG. VII. "You extol the apostle too much. He certainly was a carnal man still;
for St. Luke informs us, that the contention [paroxusmoj] was so sharp between
Barnabas and him, that they departed asunder one from the other, Acts xv, 39. Now
charity [ou paroxunetai] is not provoked, or does not contend. Strife or contention
is one of the fruits of the flesh, and if St. Paul bore that fruit, I do not see why you
should scruple to call him a carnal, wretched man, sold under sin."
ANSWER. 1. Every contention is not sinful. The apostle says himself, "Contend for
the faith. Be angry and sin not. It is good to be zealously affected always in a good
thing." Jesus Christ did not break the law of love, when he looked round with anger
upon the Pharisees, "being grieved for the hardness of their hearts." Nor does Moses
charge sin upon God, where he says, "The Lord rooted them out of their land in
anger, and in wrath, and in great indignation." If St. Paul had contended in an
uncharitable manner, I would directly grant that in that hour he fell from Christian
perfection; for we assert, that as a carnal professor may occasionally cross Jordan,
take a turn into the good land, and come back into the wilderness, as the spies did in
the days, of Joshua; so a spiritual man, who lives in Canaan, may occasionally draw
back, and take a turn in the wilderness, especially before he is "strengthened,
established, and settled" under his heavenly vine, in the good land that flows with
spiritual milk and honey. But this was not the apostle's case. There is not the least
intimation given of his sinning in the affair. Barnabas, says the historian, determined
to take with them his own nephew, John Mark; but Paul thought not good to do it,
because, when they had tried him before, he went not with them to the work, but
departed from them from Pamphylia, Acts xv, 38. Now by every rule of reason and
Scripture, Paul was in the right: for we are to try the spirits, and lovingly to beware
of men, especially of such men as have already made us smart by their cowardly
fickleness, as John Mark had done, when he had left the itinerant apostles in the
midst of their dangers.
With respect to the word (paraxosm...)contention or provoking, it is used in a good,
as well as in a bad sense. Thus, Heb. x, 24, we read of (paraxosmon agaphj) a
contention or a provoking unto love and good works. And therefore, granting that a
grain of partiality to his nephew made Barnabas stretch too much that fine saying,
"Charity hopeth all things;" yet, from the circumstances of Barnabas' parting with St.
Paul, we have not the least proof that St. Paul stained at all his Christian perfection
in the affair.
If the reader will properly weigh these answers to the arguments, by which our
opponents try to stain the character of St. Paul as a spiritual man, he will see, I hope,
that the apostle is as much misrepresented by Mr. Hill's doctrine, as Christian
perfection is by his fictitious creed.
———

SECTION IX.
St. Paul, instead of owning himself a "carnal man," still "sold under sin," presents
us with a striking picture of the perfect Christian, by occasionally describing his
own spirituality and heavenly mindedness and therefore his genuine experiences
are so many proofs that Christian perfection is attainable, and has actually been
attained in this life—What St. Augustine and the Rev. Mr. Whitefield once thought
of Rom. vii—And how near this last divine, and the Rev. Mr. Romaine, sometimes
come to the doctrine of Christian perfection.
MR. HILL'S mistake, with respect to St. Paul's supposed carnality, is so much the
more astonishing, as the apostle's professed spirituality not only clears him, but
demonstrates the truth of our doctrine. Having therefore rescued his character from
under the feet of those who tread his honour in the dust, and sell his person under sin
at an Antinomian market, I shall retort the argument of our opponents; and appealing
to St. Paul's genuine and undoubted experiences, when he taught wisdom "among the
perfect," I shall present the reader with a picture of the perfect Christian, drawn at full
length. Nor need I inform Mr. Hill that the misrepresented apostle sits for his own
picture before the glass of evangelical sincerity; and that, turning spiritual self
painter, with the pencil of a good conscience, and with colours mixed by the Spirit
of truth, the draws this admirable portrait from the life—
"Be followers of me. This one thing I do; leaving the things that are behind, I press
toward the mark for the prize of the heavenly calling [a crown of glory.] Charity is
the bond of perfection. Love is the fulfilling of the law. If I have not charity, I am
nothing." And what charity or love St. Paul had, appears from Christ's words and
from his own. "Greater [i.e. more perfect] love hath no man than this," says our Lord,
"that he lay down his life for his friends." Now, this very love Paul had for Christ, for
souls, yea, for the souls of his fiercest adversaries, the Jews. Hear him:—"The love
of Christ constraineth us. For me to live is Christ, and to die is gain. I long to depart
and to be with Christ. I count not my life dear unto myself, that I may finish my
course with joy. I am ready not to be bound only, but to die also for the name of the
Lord Jesus. If I be offered upon the sacrifice and service of your faith, I joy and
rejoice with you all." And in the next chapter but one to that in which the apostle is
supposed to profess himself actually "sold under sin," he professes perfect love to his
sworn enemies; even that love by which "the righteousness of the law is fulfilled in
them who walk after the Spirit." Hear him:—"I say the truth in Christ, I lie not; my
conscience also bearing me witness in the Holy Ghost, that I, &c, could wish that
myself were accursed, i.e. made a curse (apo Cristou) after the example of Christ,
for my kinsmen according to the flesh;" meaning his inexorable, bloody persecutors,
the Jews.
Nor was this love of St. Paul like a land flood: it constantly flowed like a river.
This living water sprang up constantly in his soul: witness these
words:—"Remember, that, by the space of three years, I ceased not to warn every one

night and day with tears. Of many I have told you often, and now tell you even
weeping, that they mind earthly things: for our conversation is in heaven. Our
rejoicing is this, the testimony of our conscience, that in simplicity and godly
sincerity, not with fleshly wisdom, but by the grace of God, we have had our
conversation in the world. I know nothing [i.e. no evil] by [or of] myself. We can do
nothing against the truth, but for the truth. Whether we are beside [i.e. carried out
beyond] ourselves, it is to God: or whether we be sober, [i.e. calm,] it is for your
cause: [i.e. the love of God and man is the only source of all my tempers.] Giving no
offence in any thing, but in all things approving ourselves as the ministers of God,
in much patience, by pureness, by kindness, by love unfeigned; being filled with
comfort, and exceedingly joyful in all our tribulation. I will gladly spend and be spent
for you; though the more abundantly I love you, the less I be loved: [a rare instance
this, of the most perfect love!] We speak before God in Christ, we do all things,
dearly beloved, for your edifying. I am crucified with Christ: nevertheless I live, yet
not I, [see here the destruction of sinful self!] but Christ liveth in me; and the life I
now live in the flesh, I live by the faith of the Son of God. As always, so now also
Christ shall be magnified in my body, whether it be by life or by death: we worship
God in the spirit, and rejoice in Christ Jesus, and have no confidence in the flesh.
Mark them who walk so, as ye have us for an example. I have learned, in whatsoever
state I am, therewith to be content; every where and in all things I am instructed, both
to abound and to suffer need: I can do all things through Christ who strengtheneth
me. Teaching every man in all wisdom, that I may present every man perfect in
Christ Jesus; whereunto also I labour, striving according to his working which
worketh in me mightily."
This description of the perfect Christian, and of St. Paul, is so exceedingly
glorious, and it appears to me such a refutation of the Calvinian mistake which I
oppose, that I cannot deny myself the pleasure, and my readers the edification of
seeing the misrepresented apostle give his own lovely picture a few more finishing
strokes:—"We speak not as pleasing men," says he, "but as pleasing God, who trieth
our hearts. For neither at any time used we flattering words, &c, God is witness; nor
of men sought we glory, neither of you, nor yet of others. But we were gentle among
you, even as a nurse cherisheth her children. Being affectionately desirous of you, we
were willing to have imparted to you, not the Gospel of God only, but also our own
souls; labouring night and day, because we would not be chargeable to any of you.
Ye are witnesses, and God also, how holily, and justly, and unblamably we behaved
ourselves among you. The Lord make you abound in love one toward another, and
toward all men, even as we do toward you. Thou hast fully known my manner of life,
purpose, faith; long suffering, charity, patience: I have kept the faith: henceforth there
is laid up for me a crown of righteousness, which the Lord, the righteous Judge, shall
give in that day."
When I read this wonderful experience of St. Paul, written by himself, and see his
doctrine of Christian perfection so gloriously exemplified in his own tempers and
conduct, I am surprised that good men should still confound Saul the Jew with PAUL

CHRISTIAN: and should take the son of "the earthly Jerusalem, which is in
bondage with her children," for the son of "the Jerusalem from above, which is free,
and is the mother of us all, who stand in the liberty wherewith Christ hath made us
free." But, upon second thoughts, I wonder no more: for if those who engross to
themselves the title of Catholics, can believe that Christ took his own body into his
own fingers, broke it through the middle, when he took bread, broke it, and said,
"This is my body which is broken for you;" why cannot those who monopolize the
name of orthodox among us, believe also that St. Paul spoke with a figure when he
said, "'I am carnal, and sold under sin, and brought into captivity to the law of sin
which is in my members. Brethren, I beseech you be as I am: those things which ye
have heard and seen in me, do, and the God of peace shall be with you.' Now you
have heard and seen, 'that the evil which I would not, that I do; and that with my flesh
I serve the law of sin.' In short, you have heard and seen that 'I am carnal and sold
under sin.'"
THE

I am not at all surprised that carnal and injudicious professors should contend for
this contradictory doctrine, this flesh-pleasing standard of Calvinian inconsistency
and Christian imperfection. But that good, and in other respects judicious men,
should so zealously contend for it, appears to me astonishing. They can never design
to confound carnal bondage with evangelical liberty, and St. Paul's Christian
experience with that of Medea, and "Mr. Fulsome," in order to countenance gross
Antinomianism: nor can they take any pleasure in misrepresenting the holy apostle.
Why do they then patronize so great a mistake? I answer still, By the same reason
which makes pious Papists believe that consecrated bread is the real flesh of Christ.
Their priests and the pope say so: some figurative expressions of our Lord seem to
countenance their saying. We Protestants, whom the Papists call carnal reasoners
and heretics, are of a different sentiment: and should they believe as we do, their
humility and orthodoxy would be in danger. Apply this to the present case. Calvinian
divines and St. Augustine affirm that St. Paul humbly spake his present experience
when he said, I am carnal, &c. We, who are called "Arminians and perfectionists,"
think the contrary; and our pious opponents suppose that if they thought as we do,
they should lose their humility and orthodoxy. Their error therefore springs chiefly
from mistaken fears, and not from wilful opposition to truth.
Nor is St. Augustine fully for our opponents: we have our part in the bishop of
Hippo as well as they. If he was for them when his controversy with Pelagius had
heated him; he was for us when he yet stood upon the Scriptural line of moderation.
Then he fairly owned that the man whom the apostle personates in Romans vii, is
homo sub lege positus ante gratiam; "a man under the [condemning, irritating] power
of the law, who is yet a stranger to the liberty and power of Christ's Gospel."
Therefore, if Mr. Hill claim St. Augustine, the prejudiced controvertist, we claim St.
Augustine, the unprejudiced father of the Church; or rather, setting aside his dubious
authority, we continue our appeal to unprejudiced reason and plain Scripture.

What I say of St. Augustine may be said of the Rev. Mr. Whitefield. Before he had
embraced St. Augustine's mistakes, which are known among us by the name of
"Calvinism," he believed, as well as that father, that the disconsolate man who
groans, Who shall deliver me? is not a possessor but a seeker of Christian liberty. To
prove it, I need only transcribe the latter part of his sermon, entitled, The Marks of
the New Birth:—
"Thirdly," says he, "I address myself to those who are under the drawings of the
Father, and are going through the Spirit of bondage; but, not finding the marks [of
the new birth] before mentioned, are ever crying out, [as the carnal penitent, Rom.
vii,] Who shall deliver us from the body of this death? Despair not: for,
notwithstanding your present trouble, it may be the Divine pleasure to give you the
kingdom." Hence it appears that Mr. Whitefield did not look upon such mourners as
Christian believers; but only as persons who might become such if they earnestly
sought. He therefore most judiciously exhorts them to seek till they find. "The grace
of God, through Jesus Christ," adds he, "is able to deliver you, and give you what you
want; even you may receive the Spirit of adoption, the promise of the Father. All
things are possible with him; persevere, therefore, in seeking, and determine to find
no rest in your spirit, till you know and feel that you are thus born again from above,
and God's Spirit witnesses with your spirits that you are the children of God."
What immediately follows is a demonstration that, at that time, Mr. Whitefield
was no enemy to Christian perfection, and thought that some had actually attained it;
or else nothing would have been more trifling than his concluding address to perfect
Christians. Take his own words, and remember that when he preached them, by the
ardour of his zeal, and the devotedness of his heart, he showed himself a young man
in Christ, able to trample under foot the most alluring baits of the flesh and of the
world.
"Fourthly and lastly," says he, "I address myself to those who have received the
Holy Ghost in all its sanctifying graces, and are almost ripe for glory. Hail, happy
saints! For your heaven is begun upon earth. You have already received the first fruits
of the Spirit, and are patiently waiting till that blessed change come, when your
harvest shall be complete. I see and admire you, though, alas, at [11] so great a distance
from you. Your life, I know, is hid with Christ in God. You have comforts, you have
meat to eat, which a sinful, carnal world knows nothing of. Christ's yoke is now
become easy to you, and his burden light: you have passed through the pangs of the
new birth, and now rejoice that Christ Jesus is formed in your hearts. You know what
it is to dwell in Christ, and Christ in you. Like Jacob's ladder, although your bodies
are on earth, yet your souls and hearts are in heaven; and by your faith and constant
recollection, like the blessed angels, you do always behold the face of your Father,
which is in heaven. I need not then exhort you to press forward, &c. Rather I will
exhort you in patience to possess your souls: yet a little while, and Jesus Christ will
deliver you from the burden of the flesh, and an abundant entrance shall be
administered unto you into the eternal joy, &c, of his heavenly kingdom." I have met

with few descriptions of the perfect Christian that please me better. I make but one
objection to it: Mr. Whitefield thought that the believers who "by constant
recollection, like the blessed angels, always behold the face of their Father," are so
advanced in grace, that they "need not to be exhorted to press forward." This is
carrying the doctrine of perfection higher than Mr. Wesley ever did. For my part,
were I to preach to a congregation of such "happy saints," I would not scruple taking
this text: "So run that ye may [eternally] obtain:" nor would I forget to set before
them the example of the perfect apostle, who said, "This one thing I do, leaving the
things that are behind, and reaching forth, I press toward the mark," &c. Had I been
in Mr. Whitefield's case, I own I would either have refused to join the
imperfectionists, or I would have recanted my address to perfect Christians.
So strong is the Scriptural tide in favour of our doctrine, that it sometimes carried
away the Rev. Mr. Romaine himself. Nor can I confirm the wavering reader in his
belief of the possibility of obtaining the glorious liberty which we contend for, better
than by transcribing a fine exhortation of that great minister, to what we call
Christian perfection, and what he calls the walk of faith:—
"The new covenant runs thus:—'I will put,' says God, 'my law in their inward
parts, and write it in their hearts,' &c. The Lord here engages to take away the stony
heart, and to give a heart of flesh, upon which he will write the ten commandments,
&c. The love of God will open the contracted heart, enlarge the selfish, warm the
cold, and bring liberality out of the covetous. When the Holy Spirit teaches brotherly
love, he overcomes all opposition to it, &c. He writes upon their hearts the two great
commandments, 'on which hang all the law and the prophets. The love of God,' says
the apostle to the Romans, 'is shed abroad in their hearts by the Holy Ghost;' and to
the Thessalonians, 'Ye yourselves are taught of God to love one another.' Thus he
engages the soul to the holy law, and inclines the inner man to love obedience. It
ceases to be a yoke and a burden. How easy is it to do what one loves! If you dearly
love any person, what a pleasure it is to serve him! What will not love put you upon
doing or suffering to oblige him! Let love rule in the heart to God and to man, his law
will then become delightful, and obedience to it will be pleasantness. The soul will
run; yea, inspired by love, it will mount up with wings as eagles, in the way of God's
commandments. Happy are the people that are in such a case." Now, such a case is
what we call, the state of Christian perfection; to the obtaining of which, Mr.
Romaine excites his own soul by the following excellent exhortation:—
"This is the very tenor of the covenant of grace, which the almighty Spirit has
undertaken to fulfil, [if we mix faith with the promises, as Mr. Romaine himself will
soon intimate,] and he cannot fail in his office. It is his crown and glory to make good
his covenant engagements. O trust him then, and put honour upon his faithfulness,
[that is, if I mistake not, make good your own covenant engagements.] He has
promised to guide thee with his counsel, and to strengthen thee with his might, &c.
What is within thee, or without thee, to oppose thy walking in love with him, he will
incline thee to resist, and he will enable thee to overcome. O what mayest thou not

expect from such a Divine Friend, who is to abide with thee on purpose to keep thine
heart right with God! [Query: when the heart is kept full of indwelling sin, is it kept
right with God?] What cannot he do? What will he not do for thee? Such as is the
love of the Father and of the Son, such is the love of the Holy Ghost: the same free,
perfect, everlasting love. Read his promises of it. Meditate on them. Pray to him for
increasing faith to mix with them; that he [not sin] dwelling in the temple of thy
heart, thou mayest have fellowship there with the Father and with the Son. Whatever
in thee is pardoned through the Son's atonement, pray the Holy Spirit to subdue, that
it may not interrupt communion with thy God. And whatever grace is to be received
out of the fulness of Jesus, in order to keep up and promote that communion, entreat
the Holy Spirit to give it thee with growing strength. But pray in faith, nothing
wavering. So shall the love of God rule in thy heart. And then thou shalt be like the
sun, when it goeth forth in its might, shining clearer and clearer to the perfect day.
O may thy course be like his, as free, as regular, and as communicative of good, that
thy daily petition may be answered, and that the will of thy Father may be done on
earth, as it is in heaven." (Walk of Faith, vol. i, page 227, &c.)
I do not produce this excellent quotation to insinuate that the Rev. Mr. Romaine
is a perfectionist, but only to edify the reader, and to show that the good, mistaken
men, who are most prejudiced against our doctrine, see it sometimes so true, and so
excellent, that, forgetting their pleas for indwelling sin, they intimate that our daily
petition may be answered; and that the "will of our Father may be done on earth as
it is in heaven;" an expression this, which includes the height and depth of all
Christian perfection.
———
SECTION X.
St. John is for Christian perfection, and not for a death purgatory—1 John i, 8, &c,
is explained agreeably to St. John's design, the context, and the vein of holy
doctrine which runs through the rest of the epistle.
THE Scriptures declare that "we are built upon the foundation of the apostles, Jesus
Christ himself being the chief corner stone:" and St. Paul being deservedly
considered as the chief of the apostles, and of consequence as the chief stone of the
foundation on which, next to the corner stone, our holy religion is built, who can
wonder at the pains which our opponents take to represent this important part of our
foundation as carnal, wretched, and sold under sin? Does not every body see that
such a foundation becomes the Antinomian structure which is raised upon it? And
is it not incumbent upon the opposers of Antinomianism to uncover that wretched
foundation by removing the heaps of dirt in which St. Paul's spirituality is daily
buried; and by this means to rescue the holy apostle, whom our adversaries
endeavour to "sell under sin," as a carnal wretch? This rescue has been attempted in
the four last sections. If I have succeeded in this charitable attempt, I may proceed to

vindicate the holiness of St. John, who is the last apostle that Mr. Hill calls to the
help of indwelling sin, Christian imperfection, and a death purgatory.
Before I show how the loving apostle is pressed into a service which is so contrary
to his experience, and to his doctrine of perfect love, I shall make a preliminary
remark. To take a passage of Scripture out from the context, and to make it speak a
language contrary to the obvious design of the sacred writer, is the way to butcher the
body of Scriptural divinity. This conduct injures truth, as much as the Galatians
would have injured themselves, if they had literally "pulled their eyes out, and given
them to St. Paul:" an edifying passage, thus displaced, may become as loathsome to
a moral mind, as a good eye, torn out of its bleeding orb in a good face, is odious to
a tender heart.
Among the passages which have been thus treated, none has suffered more
violence than this:—"If we say that we have no sin, we deceive ourselves, and the
truth is not in us," 1 John i, 8. "That's enough for me," says a hasty imperfectionist:
"St. John clearly pleads for the indwelling of sin in us during the term of life; and he
is so set against those who profess deliverance from sin, and Christian perfection in
this life, that he does not scruple to represent them as liars and self deceivers."
Our opponents suppose that this argument is unanswerable. But to convince them
that they are mistaken, we need only prove that the sense which they so confidently
give to the words of St. John is contrary, (1.) To his design. (2.) To the context. And,
(3.) To the pure and strict doctrine which he enforces in the rest of the epistle.
I. With respect to St. John's design, it evidently was to confirm believers who were
in danger of being deceived by Antinomian and anti-christian seducers. When he
wrote this epistle, the Church began to be corrupted by men, who, under pretence of
knowing the mysteries of the Gospel better than the apostles, imposed upon the
simple Jewish fables, heathenish dreams, or vain, philosophic speculations;
insinuating that their doctrinal peculiarities were the very marrow of the Gospel.
Many such arose at the time of the reformation, who introduced stoical dreams into
Protestantism, and whom Bishop Latimer and others steadily opposed under the
name of "Gospellers."
The doctrines of all these Gospellers centred in making Christ, indirectly at least,
the minister of sin; and in representing the preachers of practical, self-denying
Christianity, as persons unacquainted with Christian liberty. It does not indeed appear
that the Gnostics, or knowing ones, (for so the ancient Gospellers were called,)
carried matters so far as openly to say that believers might be God's dear children in
the very commission of adultery and murder, or while they worshipped Milcom and
Ashtaroth: but it is certain that they could already reconcile the verbal denial of
Christ, fornication and idolatrous feasting, with true faith; directly or indirectly
"teaching and seducing Christ's servants to commit fornication, and to eat things
sacrificed to idols," Rev. ii, 20. At these Antinomians, St. Peter, St. James, and St.

Jude, levelled their epistles. St. Paul strongly cautioned Timothy, Titus, and the
Ephesians against them: see Eph. iv, 14; v, 6. And St. John wrote his first epistle to
warn the believers who had not yet been seduced into their error: a dreadful, though
pleasing error this, which, by degrees, led some to deny Christ's law, and then his
very name; hence the triumph of the spirit of antichrist. Now, as these men insinuated
that believers might be righteous without doing righteousness; and as they supposed
that Christ's righteousness, or our own knowledge and faith, would supply the want
of internal sanctification and external obedience; St. John maintains against them the
necessity of that practical godliness which consists in not "committing sin," and in
"walking as Christ walked:" nay, he asserts that Christ's blood, through the faith
which is our victory, purifies "from all sin, and cleanses from all unrighteousness."
To make him, therefore, plead for the necessary continuance of indwelling sin, till
we go into a death purgatory, is evidently to make him defeat his own design.
II. To be more convinced of it, we need only read the controverted text in
connection with the CONTEXT; illustrating both by some notes in brackets. St. John
opens his commission thus, First Epistle i, 5, 6, 7:—"This is the message which we
have received of him [Christ] and declare unto you, that God is light, [bright,
transcendent purity,] and in him is no darkness [no impurity] at all. If we [believers]
say that we have fellowship with him, [that we are united to him by an actually living
faith,] and walk in darkness, [in impurity or sin,] we lie, and do not the truth. But if
we walk in the light as he is in the light, [if we live up to our Christian light and do
righteousness,] we have fellowship one with another, and the blood of Jesus Christ
his Son cleanseth us from all sin. For let no man deceive you: he that does
righteousness is righteous, even as he, Christ, is righteous; and in him is no sin," 1
John iii, 5, 7. So far we see no plea, either for sin, or for the Calvinian purgatory.
Should Mr. Hill reply, that "when St. John says, 'The blood of Christ cleanseth us
from all sin,' the apostle does not mean all indwelling sin; because this is a sin from
which death alone can cleanse us:" we demand a proof, and in the meantime we
answer, that St. John, in the above-quoted passages, says, that "he who does
righteousness," in the full sense of the word, "is righteous, as Christ is righteous;"
observing that "in him [Christ] is no sin." So certain, then, as there is no indwelling
sin in Christ, there is no indwelling sin in a believer who does righteousness in the
full sense of the word; for he is made "perfect in love," and is "cleansed from all sin."
Nor was St. John himself ashamed to profess this glorious liberty; for he said," Our
love is made perfect, that we may have boldness in the day of judgment; because as
he [Christ] is [perfect in love, and of consequence without sin,] so are we in this
world," 1 John iv, 17. And the whole context shows that the beloved apostle spake
these great words of a likeness to Christ with respect to the perfect love which "fulfils
the law, abolishes tormenting fear, and enables the believer to stand with boldness
in the day of judgment," as being forgiven, and "conformed to the image of God's
Son."

If Mr. Hill urge that "the blood of Christ, powerfully applied by the Spirit, cleanses
us indeed from the guilt, but not from the filthiness of sin; blood having a reference
to justification and pardon, but not to sanctification and holiness:" we reply, that this
argument is not only contrary to the preceding answer, but to the text, the context,
and other plain scriptures. (1.) To the text, where our being cleansed from all sin is
evidently suspended on our humble and faithful walk: "If we walk in the light as he
is in the light, the blood of Christ cleanses us," &c. Now every novice in Gospel
grace knows that true Protestants do not suspend a sinner's justification on his
"walking in the light as God is in the light." (2.) It is contrary to the context; for in the
next verse but one, where St. John evidently distinguishes forgiveness and holiness,
he peculiarly applies the word cleansing to the latter of these blessings: "He is
faithful to forgive us our sin," by taking away our guilt; "and to cleanse us from all
unrighteousness," by taking away all the filth of indwelling sin. And, (3.) It is
contrary to other places of Scripture, where Christ's blood is represented as having
a reference to purification, as well as to forgiveness. God himself says, "Wash ye;
make you clean; put away the evil of your doings; cease to do evil; learn to do well."
The washing and cleansing here spoken of, have undoubtedly a reference to the
removal of the filth, as well as the guilt of sin. Accordingly we read that all those who
"stand before the throne, have both washed their robes, and made them white in the
blood of the Lamb;" that is, they are justified by, and sanctified with his blood. Hence
our Church prays "that we may so eat the flesh of Christ, and drink his blood, that our
sinful bodies may be made clean by his body, and our souls washed [i.e. made clean
also] through his most precious blood." To rob Christ's blood of its sanctifying
power, and to confine its efficacy to the atonement, is therefore an Antinomian
mistake, by which our opponents greatly injure the Saviour, whom they pretend to
exalt.
Should Mr. Hill assert, that "when St. John says, If we walk in the light, &c, the
blood of Christ cleanses us from all sin, the loving apostle's meaning is not that the
blood of Christ radically cleanses us, but only that it begets and carries on a
cleansing from all sin, which cleansing will be completed in a death purgatory:" we
answer: (1.) This assertion leaves Mr. Hill's doctrine open to all the above-mentioned
difficulties. (2.) It overthrows the doctrine of the Protestants, who have always
maintained that nothing is absolutely necessary to eternal salvation, and, of
consequence, to our perfect cleansing, but an obedient, steadfast faith, apprehending
the full virtue of Christ's purifying blood, according to Acts xv, 9, "God giving them
the Holy Ghost, put no difference between them and us, purifying their hearts by
faith,"—not by death. (3.) It is contrary to matter of fact: Enoch and Elijah having
been translated to heaven, and therefore having been perfectly purified even in body,
without going into the Calvinian purgatory. But, (4.) What displeases us most in the
evasive argument which I answer, is, that it puts the greatest contempt on Christ's
blood, and puts the greatest cheat on weak believers, who sincerely wait to be now
"made perfect in love," that they may now worthily magnify God's holy name.

An illustration will prove it. I suppose that Christ is now in England, doing as
many wonderful cures as he formerly did in Judea. My benevolent opponent runs to
the Salop infirmary, and tells all the patients there that the great Physician, the Son
of God, has once more visited the earth; and he again "heals all manner of sickness
and diseases among the people, and cleanses" from the most inveterate leprosy by a
touch or a word. All the patients believe Mr. Hill; some hop to this wonderful
Saviour, and others are carried to his footstool. They touch and retouch him; he
strokes them round again and again: but not one of them is cured. The wounds of
some, indeed, are skinned over for a time; but it soon appears that they still fester at
the bottom, and that a painful core remains unextracted in every sore. The poor
creatures complain to Mr. Hill, "Did you not, sir, assure us upon your honour, as a
Christian gentleman, that Christ heals all manner of diseases, and cleanses from all
kinds of leprosies?" "True," says Mr. Hill; "but you must know that these words do
not mean that he radically cures any disease, or cleanses from any leprosy: they only
signify that he begins to cure every disease, and continues to cleanse from all
leprosies; but notwithstanding all his cures, begun and continued, nobody is cured
before death. So, my friends, you must bear your festering sores as well as you can,
till death comes radically to cleanse and cure you from them all." Instead of crying,
"Sweet grace! Rich grace!" and of clapping Mr. Hill for his evangelical message, the
disappointed patients desire him to take them back to the infirmary, saying, "We have
there a chance for a cure before death; but your great Physician pronounces us
incurable, unless death comes to the help of his art: and we think that any surgeon
could do as much, if he did not do more." (See sec. xii, argument xx.)
If Mr. Hill say that I beat the air, and that the text which he quotes in his "Creed
for Perfectionists," to show that it is impossible to be cleansed from all sin before
death, is not 1 John i, 7, but the next verse; I reply, that if St. John assert in the
seventh verse that "Christ's blood," powerfully applied by the Spirit of faith,
"cleanses us from all sin," that inspired writer cannot be so exceedingly inconsistent
as to contradict himself in the very next verse.
Should the reader ask, "What then can be St. John's meaning in that verse, where
he declares that 'if we say that we have no sin, we deceive ourselves, and the truth is
not in us?' How can these words possibly agree with the doctrine of a perfect
cleansing from all sin?"
We answer, that St. John having given his first stroke to the Antinomian believers
of his day, strikes, by the by, a blow at Pharisaic professors. There were in St. John's
time, as there are in our own, numbers of men who had never been properly
convinced of sin, and who boasted, as Paul once did, that touching the righteousness
of the law, they were blameless; they served God; they did their duty; they gave alms;
they never did any body any harm; they thanked God that they were not as other men;
but especially that they were not like those mourners in Sion, who were no doubt
very wicked, since they made so much ado about God's mercy, and a powerful
application of the Redeemer's all-cleansing blood. How proper then was it for St.

John to inform his readers that these whole-hearted Christians, these perfect
Pharisees, were no better than liars and self deceivers; and that true Christian
righteousness is always attended by a genuine conviction of our native depravity, and
by an humble acknowledgment of our actual transgressions.
This being premised, it appears that the text so dear to us, and so mistaken by our
opponents, has this fair, Scriptural meaning:—"If we [followers of Him who came
not to call the righteous, but sinners to repentance] say, We have no sin [no native
depravity from our first parents, and no actual sin, at least no such sin as deserves
God's wrath; fancying we need not secure a particular application of Christ's atoning
and purifying blood] we deceive ourselves, and the truth [of repentance and faith] is
not in us."
That the words are levelled at the monstrous error of self-conceited, and selfperfected Pharisees, and not at "the glorious liberty of the children of God," appears
to us indubitable from the following reasons: (1.) The immediately preceding verse
strongly asserts this liberty. (2.) The verse immediately following secures it also, and
cuts down the doctrine of our opponents; the apostle's meaning being evidently
this:—"Though I write to you, that 'if we say' we are originally free from sin, and
never did any harm, 'we deceive ourselves;' yet, mistake me not: I no not mean to
continue under the guilt, or in the moral infection of any sin, original or actual. For
if we penitently and believingly confess both, 'he is faithful and just to forgive us our
sins, and to cleanse us from all unrighteousness,' whether it be native or self
contracted, internal or external. Therefore, if we have attained the glorious liberty of
God's children, we need not, through voluntary humility, say that we do nothing but
sin. It will be sufficient, when we are 'cleansed from all unrighteousness,' still to be
deeply humbled for our present infirmities, and for our past sins; confessing both
with godly sorrow and filial shame. For if we should say, 'We have not sinned, [note:
St. John does not write, If we should say, WE DO NOT SIN,] we make him a liar, and
the truth is not in us;' common sense dictating that if 'we have not sinned,' we speak
an untruth when we profess that Christ has forgiven our sins." This appears to us the
true meaning of 1 John i, 8, when it is fairly considered in the light of the context.
III. We humbly hope that Mr. Hill himself will be of our sentiment if he compare
the verse in debate with the pure and strict doctrine which St. John enforces
throughout his epistle. In the second chapter he says, "We know that we know him,
if we keep his commandments, &c. Whoso KEEPETH HIS WORD, in him verily is the
love of God PERFECTED. He that abideth in him ought himself also so to walk, even
as he walked, &c. He that loveth his brother abideth in the light [where the blood of
Christ cleanseth from all sin] and there is none occasion of stumbling in him."
The same doctrine runs also through the next chapter: "Every one that hath this
hope in him, PURIFIETH HIMSELF AS HE (Christ) IS PURE. Whosoever committeth sin
transgresseth also the law, &c, and ye know that he was manifested to take away our
sins, [i.e. to destroy them root and branch;] and in him is no sin. Whosoever abideth

in him sinneth not: whosoever sinneth, does not [properly] see him, neither know
him; he that does righteousness is righteous, even as he [Christ] is righteous. He that
committeth sin, [i.e. as appears by the context, he that transgresseth the law,] is of the
devil; for the devil sinneth from the beginning: for this purpose was the Son of God
manifested, that he might destroy the works of the devil. Whosoever is born of God
[whosoever is made partaker of God's holiness, according to the perfection of the
Christian dispensation] doth not commit sin, [i.e. does not transgress the law;] for his
seed," the ingrafted word, made quick and powerful by the indwelling Spirit,
"remaineth in him, and [morally speaking] he cannot sin because he is [thus] born of
God. For if ye know that he is righteous, ye know that every one that doth
righteousness is born of him;" and that he that doth not righteousness,—he "that
committeth sin," or transgresseth the law,—is, so far, of the devil, for "the devil"
transgresseth the law, i.e. "sinneth from the beginning. In this the children of God are
manifest, and the children of the devil. [12] Whosoever does not righteousness, [i.e.
whosoever sinneth, taking the word in its evangelical meaning,] is not of God," 1
John iii, 3-11; ii, 29.
If Mr. Hill cry out, "Shocking! Who are those men that do not sin?" I reply, All
those whom St. John speaks of, a few verses below: "Beloved, if our heart condemn
us; [and it will condemn us if we sin, but God much more, for] God is greater than
our hearts, &c. Beloved, if our hearts condemn us not; we have confidence toward
God, &c, because we keep his commandments, and do those things that are pleasing
in his sight," 1 John iii, 20, &c. Now, we apprehend, all the sophistry in the world
will never prove that, evangelically speaking, "keeping God's commandments," and
"doing what pleases him," is sinning. Therefore, when St. John professed to keep
God's commandments, and to do what is pleasing in his sight, he professed what our
opponents call sinless perfection, and what we call Christian perfection.
Mr. Hill is so very unhappy in his choice of St. John, to close the number of his
apostolic witnesses for Christian imperfection, that, were it not for a few clauses of
his first epistle, the anti-Solifidian severity of that apostle might drive all imperfect
Christians to despair. And what is most remarkable, those few encouraging clauses
are all conditional: "If any man sin," for there is no necessity that he should; or rather,
(according to the most literal sense of the word amarth, which being in the Aorist has
generally the force of a past tense,) "If any man HAVE SINNED: if he have not sinned
unto death: if we confess our sins: if that which ye have heard shall remain in you:
if ye walk in the light:" then do we evangelically enjoy the benefit of our Advocate's
intercession. Add to this, that the first of those clauses is prefaced by these words,
"My little children, these things I write unto you, THAT YE SIN NOT;" and all together
are guarded by these dreadful declarations:—"He that says, I know him, and keepeth
not his commandments, is a liar. If any man love the world, the love of the Father is
not in him. If any man say, I love God, and loveth not his brother, [note: he that
loveth another hath fulfilled the law,] he is a liar. There is a sin unto death, I do not
say that he shall pray for it. Let no man deceive you; he that does righteousness is
righteous. He that committeth sin [or transgresseth the law] is of the devil." To

represent St. John, therefore, as an enemy to the doctrine of Christian perfection, does
not appear to us less absurd than to represent Satan as a friend to complete holiness.
———
SECTION XI.
Why the privileges of believers under the Gospel of Christ cannot be justly measured
by the experience of believers under the law of Moses—A review of the passages
upon which the enemies of Christian perfection found their hopes that Solomon,
Isaiah, and Job, were strong imperfectionists.
IF Mr. Hill had quoted Solomon, instead of St. John; and Jewish, instead of
Christian saints, he might have attacked the glorious Christian liberty of God's
children with more success: for "the heir, as long as he is a child, [in Jewish nonage,]
differeth nothing from a servant, but is under tutors [and school masters] until the
time appointed by the father. Even so we, when we were children, were in bondage:
but when the fulness of the time was come, God sent his Son, made of a woman,
made under the law, that we might receive the adoption of sons, and stand in the
[peculiar] liberty, wherewith Christ has made us [Christians] free," Gal. iii, 1; iv, 1.
But this very passage, which shows that Jews are, comparatively speaking, in
bondage, shows also that the Christian dispensation and its high privileges cannot be
measured by the inferior privileges of the Jewish dispensation, under which Solomon
lived: for the "law made nothing perfect," in the Christian sense of the word. And
"what the law could not do, God, sending his only Son, condemned sin in the flesh,
that the righteousness of the law might be fulfilled in us [Christian believers] who
walk after the Spirit;" being endued with that large measure of it, which began to be
poured out on believers on the day of pentecost: for that measure of the Spirit was not
given before, "because Jesus was not yet glorified," John vii, 39. But after "he had
ascended on high, and had obtained the gift of the indwelling Comforter" for
believers; they received, says St. Peter, "the end of their faith, even the Christian
salvation of their souls:" a salvation which St. Paul justly calls so great salvation,
when he compares it with Jewish privileges, Heb. ii, 3. "Of which [Christian]
salvation," proceeds St. Peter, "the prophets have inquired, who prophesied of the
grace that should come unto you [Christians,] searching what, or what manner of
time, the Spirit of Christ which was in them [according to their dispensation] did
signify, when it testified beforehand the sufferings of Christ, and the glory [the
glorious dispensation] that should follow [his return to heaven, and accompany the
outpouring of the Spirit.] Unto whom [the Jewish prophets] it was revealed, that not
unto themselves, but unto us [Christians] they did minister the things which are now
preached unto you, with the Holy Ghost sent down from heaven," 1 Pet. i, 9, &c.
And, among those things, the Scriptures reckon the coming of the spiritual kingdom
of Christ, with power into the hearts of believers, and the baptism of fire, or the
perfect love, which "burns up the chaff" of sin, "thoroughly purges God's floor," and
makes the hearts of perfect believers "a habitation of God through the Spirit, and not

a nest for indwelling sin." As this doctrine may appear new to Mr. Hill, I beg leave
to confirm it by the testimony of two as eminent divines as England has lately
produced. The one is Mr. Baxter, who, in his comment upon these words, "A
testament is of force after men are dead," &c, Heb. ix, 17, very justly observes, that
"his (Christ's) covenant has the nature of a testament, which supposeth the death of
the testator, and is not of efficacy till then, to give full right of what he bequeatheth.
Note: that the eminent, evangelical kingdom of the Mediator, in its last, full edition,
called the kingdom of Christ and of heaven, distinct from the obscure state of promise
before Christ's incarnation, began at Christ's resurrection, ascension, and sending of
the eminent gift of the Holy Ghost, and was but as an embryo before." My other
witness is the Rev. Mr. Whitefield, who proposes and answers the following
question: "Why was not the Holy Ghost given till Jesus Christ was glorified?
Because till then he was himself on the earth, and had not taken on him the kingly
office, nor pleaded the merits of his death before his heavenly Father, by which he
purchased that invaluable blessing for us." (See his Works, vol. iv, p. 362.) Hence I
conclude, that as the full measure of the Spirit, which perfects Christian believers,
was not given before our Lord's ascension, it is as absurd to judge of Christian
perfection by the experiences of those who died before that remarkable event, as to
measure the powers of a sucking child by those of an embryo.
This might suffice to unnerve all the arguments which our opponents produce
from the Old Testament against Christian perfection. However, we are willing to
consider a moment those passages by which they plead for the necessary indwelling
of sin, in all Christian believers, and defend the walls of the Jericho within, that
accursed city of refuge for spiritual Canaanites and Diabolonians.
I. 1 Kings viii, 46, &c. Solomon prays and says, "If they [the Jews] sin against thee
(for there is no man [13] that sinneth not) and thou be angry with them, and deliver
them to the enemy, so that they carry them away captive—yet, if they bethink
themselves and repent, and make supplication unto thee, and return unto thee with
all their heart, and with all their soul, then hear thou their prayer." No unprejudiced
person, who, in reading this passage, takes the parenthesis ("for there is no man that
sinneth not") in connection with the context, can, I think, help seeing that the Rev.
Mr. Toplady, who, if I remember right, quotes this text against us, mistakes Solomon,
as much as Mr. Hill does St. John. The meaning is evidently, there is no man who is
not liable to sin; and that a man actually sins, when he actually departs from God.
Now, peccability, or a liableness to sin, is not indwelling sin; for angels, Adam and
Eve, were all liable to sin, in their sinless state. And that there are some men who do
not actually sin is indubitable, (1.)From the hypothetical phrase in the context, "if any
man sin," which shows that their sinning is not unavoidable. (2.) From God's anger
against those that sin, which is immediately mentioned. Hence it appears, that so
certain as God is not angry with all his people, some of them do not sin in the sense
of the wise man. And, (3.) From Solomon's intimating that these very men who have
sinned, or have actually departed from God, may "bethink themselves, repent and
turn to God with all their heart, and with all their soul," that is, may attain the

perfection of their dispensation; the two poles not being more opposed to each other
than sinning is to repenting; and departing from God, to returning to him with all our
heart and with all our soul. Take therefore the whole passage together, and you have
a demonstration that "where sin hath abounded, there grace may much more abound."
And what is this but a demonstration that our doctrine is not chimerical? For if Jews
(Solomon himself being judge) instead of sinning and departing from God, can
"repent, and turn to him with all their heart," how much more Christians, whose
privileges are so much greater!
II. "But Solomon says also, There is not a just man upon earth, that does good and
sinneth not," Eccles. vii, 20.
(1.) We are not sure that Solomon. says it: for he may introduce here the very same
man who, four verses before, says, "Be not righteous overmuch," &c, and Mr.
Toplady may mistake the interlocutor's meaning in one text, as Dr. Trap had done in
the other. But, (2.)Supposing Solomon speaks, may not he in general assert what St.
Paul does, Rom. iii, 23? "All have sinned, and come short of the glory of God," the
just not excepted: is not this the very sense which Canne, Calvinist as he was, gives
to the wise man's words, when he refers the reader to this assertion of the apostle?
And did we ever speak against this true doctrine? (3.) If you take the original word
to sin, in the lowest sense which it bears' if it mean in Eccles. vii, 20, what it does in
Judges xx, 16, namely, to miss a mark, we shall not differ; for we maintain, that,
according to the standard of paradisiacal perfection, "there is not a just man upon
earth, that does good and misses not" the mark of that perfection, i.e. that does not
lessen the good he does, by some involuntary, and therefore (evangelically speaking)
sinless defect. (4.) It is bold to pretend to overthrow the glorious liberty of God's
children, which is asserted in a hundred plain passages of the New Testament, by
producing so vague a text as Eccles. vii, 20. And to measure the spiritual attainments
of all believers, in all ages, by this obscure standard, appears to us as ridiculous as to
affirm, that of a thousand believing men, nine hundred and ninety-nine are
indubitably villains; and that of a thousand Christian women, there is not one but is
a strumpet; because Solomon says a few lines below, "One man among a thousand
have I found; but a woman among all those have I not found," Eccles. vii, 28.
III. If it be objected that "Solomon asks, 'Who can say, I have made my heart
clean, I am pure from my sin?" Prov. xx, 9:" we answer:—
1. Does not Solomon's father ask, "Who shall dwell in thy holy hill?" Does a
question of that nature always imply an absurdity, or an impossibility? Might not
Solomon's query be evangelically answered thus? "The man in whom thy father
David's prayer is answered, Create in me a clean heart, O God: the man who has
regarded St. James' direction to the primitive Solifidians, Cleanse your hearts, ye
double minded: the man who has obeyed God's awful command, O Jerusalem, wash
thy heart from iniquity, that thou mayest be saved: or the man who is interested in the
sixth beatitude, Blessed are the pure in heart, for they shall see God: that man, I say,

can testify to the honour of the blood which cleanseth from all sin, that he has made
his heart clean."
2. However, if Solomon, as is most probable, reproves in this passage the conceit
of a perfect, boasting Pharisee, the answer is obvious: no man of that stamp can say
with any truth, "I have made my heart clean;" for the law of faith excludes all proud
boasting, and if we say, with the temper of the Pharisee, "that we have no sin, we
deceive ourselves, and the truth is not in us;" for we have pride, and Pharisaic pride
too, which, in the sight of God, is perhaps the greatest of all sins. If our opponents
take the wise man's question in either of the preceding Scriptural senses, they will
find that it perfectly agrees with the doctrine of Jewish and Christian perfection.
IV. Solomon's pretended testimony against Christian perfection is frequently
backed by two of Isaiah's sayings, considered apart from the context, one of which
respects the "filthiness of our righteousness;" and the other the uncleanness of our
lips. I have already proved, (vol. i, Fourth Check, letter viii,) that the righteousness
which Isaiah compares to filthy rags, and St. Paul to dung, is only the antievangelical, Pharisaic righteousness of unhumbled professors: a righteousness this,
which may be called "the righteousness of impenitent pride," rather than "the
righteousness of humble faith;" therefore the excellence of the righteousness of faith
cannot, with any propriety, be struck at by that passage.
V. "But Isaiah, undoubtedly speaking of himself, says, Wo is me, for I am undone,
because I am a man of unclean lips, Isaiah vi, 5."
True: but give yourself the trouble to read the two following verses, and you will
hear him declare that the power of God's Spirit applying the blood of sprinkling
(which power was represented by "a live coal taken from off the altar,") touched his
lips; so that "his iniquity was taken away and his sin purged." This passage, therefore,
when it is considered with the context, instead of disproving the doctrine of Christian
perfection, strongly proves the doctrine of Jewish perfection.
If Isaiah is discharged from the service into which he is so unwarrantably pressed,
our opponents will bring Job, whom the Lord himself pronounces perfect according
to his dispensation, notwithstanding the hard thoughts which his friends entertained
of him.
VI. Perfect Job is absurdly set upon demolishing Christian perfection, because he
says, "If I justify myself, mine own mouth shall condemn me; if I say, [in a selfjustifying spirit] I am perfect, it shall also prove me perverse," Job ix, 20. But, (1.)
What does Job assert here more than Solomon does in the word, to which Canne on
this text judiciously refers his readers: "Let another man praise thee, and not thine
own mouth; a stranger, and not thine own lips." Though even this rule is not without
exception; witness the circumstance which drove St. Paul to what he calls a
confidence of boasting. (2.) That professing the perfection of our dispensation in a

self-abasing and Christ-exalting spirit is not a proof of perverseness, is evident from
the profession which humble Paul made of his being one of the perfect Christians of
his time, Phil. iii, 15, and from St. John's declaration, that his "love was made
perfect," John iv, 17. For when we have "the witnessing Spirit, whereby we know the
things which are freely given to us of God, we may, nay, at proper times we should
acknowledge his gifts, to his glory, though not our own. (3.) If God himself had
pronounced Job perfect, according to his dispensation, Job's modest fear of
pronouncing himself so, does not at all overthrow the Divine testimony; such a
timorousness only shows that the more we are advanced in grace, the more we are
averse to whatever has the appearance of ostentation; and the more deeply we feel
what Job felt, when he said, "Behold, I am vile; what shall I answer thee? I will put
my hand upon my mouth," Job xl, 4.
VII. "But Job himself, far from mentioning his perfection, says, Now mine eye
seeth thee, I abhor myself, and repent in dust and ashes, Job xlii, 6." And does this
disprove our doctrine? Do we not assert that our perfection admits of a continual
growth; and that perfect repentance, and perfect humility, are essential parts of it?
These words of Job, therefore, far from overthrowing our doctrine, prove that the
patient man's perfection grew; and that from the top of the perfection of Gentilism,
he saw the day of Christian perfection, and had a taste of what Mr. Wesley prays for,
when he sings,—
O let me gain perfection's height,
O let me into nothing fall, &c.
Confound, o'erpower me with thy grace;
I would be by myself abhorr'd;
All might, all majesty, all praise,
All glory be to Christ my Lord!
VIII. With respect to the words, "The stars are not pure—the heavens are not clean
in his sight: his angels he charged with folly," Job xv, 15; v, 18, we must consider
them as a proof that absolute perfection belongs to God alone; a truth this, which we
inculcate as well as our opponents. Beside, if such passages overthrow the doctrine
of perfection, they would principally overthrow the doctrine of angelical perfection,
which Mr. Hill holds as well as we. To conclude:—
IX. When Job asks, "What is man that he should be clean? How can he be clean
that is born of a woman? Who can bring a clean thing out of an unclean?" And when
he answers, "Not one;" he means not one who falls short of infinite power. If he
excluded Emmanuel, God with us, I would directly point at him who said, "I will, be
thou clean; and at the believers who declare, "We can do all things through Christ
that strengtheneth us," and accordingly "cleanse themselves from all filthiness of the
flesh and spirit, that they may be found of him without spot and blameless." Yea, I
would point at the poor leper, who has faith enough to say, Lord, if thou wilt, thou

canst make me clean. They tell me that my leprosy must cleave to me till death batter
down this tenement of clay; but faith speaks a different language: only say the word,
Be thou clean, and I shall be cleansed: purge me with hyssop: sprinkle clean water
upon me, and I shall be clean from all my filthiness. If these remarks be just, does it
not appear that it is as absurd to stab Christian perfection through the sides of Job,
Isaiah, and Solomon, as to set Peter, Paul, James, and John, upon "cutting it up, root
and branch?"
———
SECTION XII.
Containing a variety of arguments, to prove the absurdity of the twin doctrines of
Christian imperfection and a death purgatory.
I HAVE hitherto stood chiefly upon the defensive, by showing that Mr. Hill has no
ground for insinuating that our Church, and Peter, Paul, James, and John, are
defenders of the twin doctrines of Christian imperfection and a death purgatory: I
shall now attack these doctrines by a variety of arguments, which, I hope, will
recommend themselves to the candid reader's conscience and reason.
If I wanted to encounter Mr. Hill with a broken reed, and not with the weapons of
a Protestant, REASON and SCRIPTURE, I would retort here the grand argument by
which he attempts to cut down our doctrines of free agency and cordial
obedience:—"The generality of the carnal clergy are for you, therefore your doctrines
are false." If this argument be good, is not that which follows better still? "The
generality of bad men are for your doctrine of Christian imperfection; therefore that
doctrine is false: for if it were true, wicked people would not so readily embrace it."
But as I see no solidity in that argument, by which I could disprove the very being of
a God, (for the generality of wicked men believe there is a Supreme Being,) I discard
it, and begin with one, which I hope is not unworthy the reader's attention.
I. Does not St. Paul insinuate that no soul goes to heaven without perfection,
where he calls the blessed souls that wait for a happy resurrection, pneumata dikaiwn
teteleiwmenwn, "the spirits of just men made perfect," and not teteleiwmena
pneumata dikaiwn, the perfected spirits of just men? Hebrews xii, 23. Does not this
mode of expression denote a perfection which they attained while they were men, and
before they commenced separate spirits; that is, before death? Can any one go to a
holy and just God, without first being made just and holy? Does not the apostle say,
that "the unrighteous, or unjust, shall not inherit the kingdom of God?" and that
"without holiness no man shall see the Lord?" Must not this holiness, of whatsoever
degree it is, be free from every mixture of unrighteousness? If a man have at death
the least degree of any unrighteousness and defiling mixture in his soul, must he not
go to some purgatory, or to hell? Can he go to heaven, if "nothing that defileth shall
enter the New Jerusalem?" And if at death his righteous disposition is free from every

unrighteous and immoral mixture, is he not "a just man perfected on earth,"
according to the dispensation he is under?
II. If Christ takes away the outward pollution of believers, while he absolutely
leaves their hearts full of indwelling sin in this life, why did he find fault with the
Pharisees for cleansing the "outside of the cup and platter, while they left the inside
full of all corruption?" If God says, "My son, give me thy heart;" if he requires "truth
in the inward parts;" and complains that the "Jews drew near to him with their lips,
when their hearts were far from him;" is it not strange he should be willing that the
hearts of his most peculiar people, the hearts of Christians, should necessarily remain
unclean during the term of life? Beside, is there any other Gospel way of fully
cleansing the lips and hands, but by thoroughly cleansing the heart? And is not a
cleansing so far Pharisaical as it is heartless? Once more: if Christ has assured us
that "blessed are the pure in heart," and that "if the Son shall make us free, we shall
be free indeed," does it not behoove our opponents to prove that a believer has a pure
heart, who is full of indwelling corruption; and that a man is free indeed, who is still
sold under inbred sin?
III. When our Lord has bound the indwelling "man of sin, the strong man armed,
can he not cast him out?" When he "cast out devils, and unclean spirits with a word,"
did he call death to his assistance? Did he not radically perform the wonderful cure,
to show his readiness and ability radically to cure those whose hearts are possessed
by indwelling iniquity, that cursed sin, whose name is LEGION? When the legion of
expelled fiends "entered into the swine," the poor brutes were delivered from their
infernal guests by being "choked in the sea." Death therefore cured them, not Christ.
And can we have no cure but that of the swine? No deliverance from indwelling sin,
but in the arms of death. If this is the case, go, drown your plaguing corruptions in
the first pond which you will meet with, O ye poor mourners, who are more weary
of your life, because of indwelling sin, than Rebecca was because of the daughters
of Heth.
IV. How does the notion of sin necessarily dwelling in the hearts of the most
advanced Christians agree with the full tenor of the new covenant, which runs thus?
"I will put my laws in their minds, and write them in their hearts. The law of the
Spirit of life in Christ Jesus shall make them free from the law of sin and death." If
the law of perfect love to God and man be fully put into the heart of a believer,
according to the full tenor of Christ's Gospel, what room remains for the hellish
statutes of Satan? Does not the Lord cleanse the believer's heart, as he writes the law
of love there? And when that law is wholly written by the Spirit, "the finger of God,"
which applies the all-cleansing blood, is not the heart wholly cleansed? When God
completely gives "the heart of flesh," does he not completely take away "the heart of
stone?" Is not the heart of stone the very rock in which the serpent, indwelling sin,
lurks? And will God take away that cursed rock, and spare the venomous viper that
breeds in its clefts?

V. Cannot the "little leaven of sincerity and truth leaven the whole" heart? But can
this be done without "purging out entirely the old leaven of malice and wickedness?"
May not a father in Christ be as "free from sin," as one who is totally given up to a
reprobate mind is "free from righteousness?" Is not the glorious liberty of God's
children the very reverse of the total and constant slavery to sin, in which the
strongest sons of Belial live and die? If a full admittance of Satan's temptation could
radically destroy original righteousness in the hearts of our first parents, why cannot
a full admittance of Christ's Gospel radically destroy original unrighteousness in the
hearts of believers? Does not the Gospel promise us that "where sin has abounded,
grace shall much more abound?" And did not sin so abound once as entirely to sweep
away inward holiness before death? But how does grace abound much more than sin,
if it never can entirely sweep away inward sin without the help of death?
VI. Is there not a present, cleansing power, as well as a present, atoning efficacy,
in the Redeemer's blood? Have we not already taken notice that the same passage of
Scripture which informs us that "if we confess our sins, he is faithful and just to
forgive us our sins," declares also, that, upon the same gracious terms, "he is faithful
and just to cleanse us from all unrighteousness?" Now, if the faithful and just God
is ready to forgive to-day a poor mourner who sincerely confesses his guilt; and if it
would be doing Divine faithfulness and justice great dishonour to say that God will
not forgive a weeping penitent before the article of death; is it doing those Divine
perfections honour to assert that God will not cleanse before death a believer, who
humbly confesses and deeply laments the remains of sin? Why should not God
display his faithfulness and justice in cleansing us now from inbred sin, as well as in
forgiving us now our actual iniquities, if we now comply with the gracious terms, to
the performance of which this double blessing is annexed in the Gospel charter?
VII. If our opponents allow that faith and love may be made perfect two or three
minutes before death, they give up the point. Death is no longer absolutely necessary
to the destruction of unbelief and sin: for if the "evil heart of unbelief departing from
the living God" may be taken away, and the completely "honest and good heart"
given two or three minutes before death, we desire to know why this change may not
take place two or three hours, two or three weeks, two or three years before that
awful moment?
VIII. It is, I think, allowed on all sides that "we are saved," that is, sanctified as
well as justified, "by faith." Now, that particular height of sanctification, that full
"circumcision of the heart," which centrally purifies the soul, springs from a peculiar
degree of saving faith, and from a particular operation of the "Spirit of burning:" a
quick operation this, which is compared to a baptism of fire, and proves sometimes
so sharp and searching, that it is as much as a healthy, strong man can do to bear up
under it. It seems, therefore, absurd to suppose that God's infinite wisdom has tied
this powerful operation to the article of death, that is, to a time when people, through
delirium or excessive weakness, are frequently unable to think, or to bear the feeble
operation of a little wine and water.

IX. When our Lord says, "Make the tree good and its fruit good: a good man out
of the good treasure of his heart bringeth forth good things," does he suppose that the
hearts of his faithful people must always remain fraught with indwelling sin? Is
indwelling sin a good treasure? Or does Christ any where plead for the necessary
indwelling of a bad treasure in a good man? When "the spouse is all glorious within;
when her eye is single, and her whole body full of light,"—how can she still be full
of darkness, and inbred iniquity? And when St. Paul observes that established
Christians are "full of goodness," Rom. xv, 14, who can think he means that they are
full of heart corruption, and (what is worse still) that they must continue so to their
dying day?
X. If Christian perfection be nothing but the depth of evangelical repentance, the
full assurance of faith, and the pure love of God and man, shed abroad in a faithful
believer's heart by the Holy Ghost given unto him, to cleanse him, and to keep him
clean "from all the filthiness of the flesh and spirit," and to enable him to "fulfil the
law of Christ," according to the talents he is entrusted with, and the circumstances
in which he is placed in this world: if this, I say, is Christian perfection, nothing can
be more absurd than to put off the attaining of it till we die and go to heaven. This is
evident from the descriptions of it which we find in the New Testament. The first is
in our Lord's account of the beatitudes. For how can holy mourning be perfected in
heaven, where there will be nothing but perfect joy? Will not the loving disposition
of peace makers ripen too late for the Church, if it ripen only in heaven, where there
will be no peace breakers; or in the article of death, when people lose their senses,
and are utterly disabled from acting a reconciler's part? Ye that are "persecuted for
righteousness' sake," will ye stay till ye are among the blessed, to "rejoice in
tribulation?" Will the blessed "revile you, and say all manner of evil of you falsely,"
to give you an opportunity of being "exceeding glad," when you are counted worthy
to suffer for Christ's name? And ye, double-minded Christians, will ye tarry for the
"blessedness of the pure in heart," till ye come to heaven? Have you forgot that
heaven is no purgatory, but a glorious reward for those who "are pure in heart?" for
those who have "purified themselves even as God is pure?"
XI. From the beatitudes our Lord passes to precepts descriptive of Christian
perfection reduced to practice. "If thy brother hath aught against thee, go thy way, and
be reconciled to him. Agree quickly with thine adversary. Resist not evil. Turn thy
left cheek to him that smites thee on the right. Give alms so as not to let thy left hand
know what thy right hand does. Fast evangelically. Lay not up treasures upon earth.
Take no [anxious] thoughts what ye shall eat. Bless them that curse you. Do good to
them that hate you, that ye may be the children of your Father, who is in heaven; for
he maketh the sun to shine on the just and on the unjust. Be ye perfect as your Father
who is in heaven is perfect." What attentive reader does not see that none of these
branches of a Christian's practical profession can grow in the article of death; and that
to suppose they can flourish in heaven, is to suppose that Christ says, "Be thus and
thus perfect, when it will be impossible for you to be thus and thus perfect? Love
your enemies, when all will be your friends: do good to them that hate you, when all

will flame with love toward you? Turn your cheek to the smiters, when the cold hand
of death will disable you to move a finger; or when God shall have fixed 'a great gulf'
between the smiters and you?"
XII. The same observation holds with respect to that important branch of Christian
perfection which we call perfect self denial. "If thine eye offend thee," says our Lord,
"pluck it out. If thy right hand offend thee, cut it off," &c. Now can any thing be more
absurd than to put off the perfect performance of these severe duties till we die, and
totally lose our power over our eyes and hands? Or, till we arrive at heaven, where
nothing that offendeth can possibly be admitted?
XIII. St. Luke gives us, in the Acts of the Apostles, a sketch of the perfection of
Christians living in community. "The multitude of them that believed," says he,
"were of one heart and one soul. They continued steadfastly in the apostle's doctrine,
and in prayer. They had all things common: parting their possessions to all, as every
man had need; neither said any of them that aught of the things which he possessed
was his own: and continuing daily in the temple, and breaking bread from house to
house, they ate their meat with gladness, and singleness of heart, praising God!"
When I read this description of the practical perfection of a Christian Church, I am
tempted to smile at the mistake of our opponents, and to ask them, if we can "eat our
meat with gladness" in the article of death, or "sell our possessions" for the relief of
our brethren upon earth, when we are gone to heaven?
XIV. Consider we some of St. Paul's exhortations for the display of the perfection
which we contend for, and we shall see in a still stronger light the absurdity that I
point out. He says to the Romans, "Present your bodies a living sacrifice; and be not
conformed to this present world, that ye may prove what is that perfect will of God.
Having different gifts," use them all for God; "exhorting with diligence, giving with
simplicity, showing mercy with cheerfulness, not slothful in business, fervent in
spirit, serving the Lord, communicating to the necessities of the saints, given to
hospitality, weeping with them that weep, being of the same mind, condescending to
men of low estate, providing things honest in the sight of all men, heaping coals of
fire [coals of burning love and melting kindness] on the head of your enemy, by
giving him meat, if he be hungry; or drink, if he be thirsty; overcoming thus evil with
good." Again: exhorting the Corinthians to Christian perfection, he says, "Brethren,
the time is short. I would have you without carefulness. It remaineth that those who
have wiles, be as though they had none; they that weep, as if they wept not; they that
rejoice, as if they rejoiced not; they that buy, as if they possessed not; and they that
use this world, as not abusing it," &c. Once more: stirring up the Philippians to the
perfection of humble love, he writes, "Fulfil ye my joy, that ye think the same thing,
have the same love; being of one soul, of one mind. Do nothing through vain glory,
but in lowliness of mind esteem each the others better than themselves. Look not
every one on his own things, but every one also on the things of others. Let this mind
be in you, which was also in Christ Jesus, who humbled himself, and became
obedient unto death." Now all these descriptions of the practical part of Christian

perfection, in the very nature of things, cannot be confined to the article of death,
much less to our arrival at heaven. For when we are dying, or dead, we cannot
"present our bodies a living sacrifice;" we cannot "use this world as not abusing it;"
nor can we "look at the things of others" as well as at our own.
XV. The same thing maybe said of St. Paul's fine description of Christian
perfection under the name of charity. "Charity suffereth long;" but at death all our
sufferings are cut short. "Charity is not provoked: it thinketh no evil: it covereth all
things: it rejoiceth not in iniquity: it hopeth all things, believeth all things, endureth
all things," &c. The bare reading of this description shows that it does not respect the
article of death, when we cease to endure any thing; much less does it respect heaven,
where we shall have absolutely nothing to endure.
XVI. If a pefect fulfilling of our relative duties be a most important part of
Christian perfection, how ungenerous, how foolish is it to promise the simple that
they shall be perfect Christians at death, or in heaven? Does not this assertion include
all the following absurdities? Ye shall perfectly love your husbands and wives in the
article of death, when you shall not be able to distinguish your husbands and wives
from other men and women: or in heaven, where "ye shall be like the angels of God,"
and have neither husbands nor wives. Ye shall assist your parents, and instruct your
children with perfect tenderness, when ye shall be past instructing or assisting them
at all; when they shall be in heaven or in hell; past needing, or past admitting your
assistance or instructions. Ye shall inspect your servants in perfect love, or serve your
master with perfect faithfulness, when the relations of master and servant will exist
no more. Ye shall perfectly bear with the infirmities of your weak brethren, when ye
shall leave all your weak brethren behind, and go where all your brethren will be free
from every degree of trying weakness. Ye shall entertain strangers, attend the sick,
and visit the prisoners, with perfect love, when ye shall give up the ghost, or when
ye shall be in paradise, where these duties have no more place than lazar houses, sick
beds, prisons, &c.
XVII. Death, far from introducing imperfect Christians into the state of Christian
perfection, will take them out of the very possibility of ever attaining it. This will
appear indubitable, if we remember that Christian perfection consists in perfect
repentance, perfect faith, perfect hope, perfect love of an invisible God, perfect
charity for visible enemies, perfect patience in pain, and perfect resignation under
losses; in a constant bridling of our bodily appetites, in an assiduous keeping of our
senses, in a cheerful taking up of our cross, in a resolute "following of Christ without
the camp," and in a deliberate choice to "suffer affliction with the people of God,
rather than to enjoy the pleasures of sin for a season." Now so certain as there can be
no perfect repentance in the grave; no Christian faith where all is sight; no perfect
hope where all is enjoyment; no perfect love of an invisible God, or of visible
enemies, where God is visible, and enemies are invisible; no bearing pain with
perfect patience when pain is no more; and suffering affliction with the people of
God, where no shadow of affliction lights upon the people of God, &c. So certain,

I say, as death incapacitates us for all these Christian duties, it incapacitates us also
for every branch of Christian perfection. Mr. Hill might then as well persuade the
simple that they shall become perfect surgeons and perfect midwives, perfect masons
and perfect gardeners in the grave, or beyond it, as persuade them that they shall
become perfect penitents and perfect believers in the article of death, or in the New
Jerusalem.
XVIII. From the preceding argument it follows, that the graces of repentance,
faith, hope, and Christian charity, or love for an invisible God, for trying friends, and
for visible enemies, must be perfected here or never. If Mr. Hill grant that these
graces are, or may be perfected here, he allows all that we contend for. And if he
assert that they shall never be perfected, because there is "no perfection here," and
because the perfection of repentance, &c, can have no more place in heaven than
sinning and mourning, I ask, What becomes then of the scriptures which Mr. Hill is
so ready to produce when he defends Calvinian perseverance? "As for God, his work
is perfect: being confident of this very thing, that he who hath begun a good work in
you (who have always obeyed, Phil. ii, 12) will perform, or epitelesi will perfect it,"
if you continue to obey. "The Lord will perfect that which concerneth me. Praying
exceedingly that we as workers together with God might perfect that which is lacking
in your faith. Looking unto Jesus, the author, and (teleiwthn) the perfecter of our
faith; for he is faithful that promised." How can the Lord be faithful, and yet never
perfect the repentance and faith of his obedient people? Will he sow such a blessed
seed as that of faith, hope, and love to our enemies, and never let a grain of it either
miscarry or bring forth fruit to perfection? Is not this a flat contradiction? How can
a pregnant woman never miscarry, and yet never bring forth the fruit of her womb
to any perfection? Such, however, is the inconsistency which Mr. Hill obtrudes upon
us as Gospel. If his doctrine of Calvinian perseverance be true, no believer can
miscarry; no grain of true faith can fail of producing fruit to perfection: and if his
doctrine of Christian perfection be true, no believer can be perfect; no grain of faith,
repentance, hope, and love for our husbands and wives, can possibly grow to
perfection. How different is this doctrine from that of our Lord, who, in the parable
of the sower, represents all those who do not "bear fruit unto perfection," as
miscarrying professors!
XIX. If impatience were that bodily disorder which is commonly called the heart
burn; if obstinacy were a crick in the neck; pride an imposthume in the breast; raging
anger a fit of the toothache; vanity the dropsy; disobedience a bodily lameness;
uncharitableness the rheumatism, and despair a broken bone; there would be some
sense in the doctrine of Christian imperfection, and reason could subscribe to Mr.
Hill's creed: for it is certain that death effectually cures the heart burn, a crick in the
neck, the toothache, &c. But what real affinity have moral disorders with bodily
death? And why do our opponents think we maintain a "shocking" doctrine, when we
assert that death has no more power to cure our pride, than old age to remove our
covetousness? Nay, do we not see that the most decrepit old age does not cure men
even of the grossest lusts of the carnal mind? When old drunkards and fornicators are

as unable to indulge their sensual appetites as if they actually ranked among corpses,
do they not betray the same inclinations which they showed when the strong tide of
their youthful blood joined with the rapid stream of their vicious habit? Is not this a
demonstration that no decay of the body,—no, not that complete decay which we call
death, has any necessary tendency to alter our moral habits? And do not the ancients
set their seal to this observation? Does not Solomon say, that "in the place where the
tree faileth, there it shall be?" And has Mr. Hill forgotten those remarkable lines of
Virgil?—
Quæ cura nitentes
Pascere equos, eadem sequitur tellure repostos?
"Disembodied souls have, in the world of spirits, the very same dispositions and
propensities which they had when they dwelt in the body."
XX. If God hath appointed death to make an end of heart pollution, and to be our
complete saviour from sin, our opponents might screen their doctrine of a death
purgatory behind God's appointment; it being certain that God, who can command
iron to swim, and fire to cool, could also command the filthy hands of death to
cleanse the thoughts of our hearts. But we do not read in our Bible, either that God
ever gave to indwelling sin a lease of any believer's heart for life; or that he ever
appointed the king of terrors to deliver us from the deadly seeds of iniquity. And
although the Old Testament contains an account of many carnal ordinances adapted
to the carnal disposition of the Jews, we do not remember to have read there, "DEATH
shall circumcise thy heart, that thou mayest love the Lord thy God with all thy heart,
Death shall sprinkle clean water upon you, and ye shall be clean: from all your
filthiness death will cleanse you. Death will put my Spirit within you, and cause you
to walk in my statutes, and (when you are dead) ye shall keep my judgments and do
them." And if death was never so far honoured under the Mosaic dispensation, we
ask where he has been invested with higher privileges under the Gospel of Christ?
Is it where St. Paul says that "Christ hath abolished death, and hath brought life and
immortality to light through the Gospel?" It appears to us that it is a high degree of
rashness in the Calvinists, and in the Romanists, to appoint the pangs of death, and
the sorrows of hell, to do the most difficult, and, of consequence, the most glorious
work of Christ's Spirit, which is powerfully to "redeem us from all iniquity, and to
purify unto himself a peculiar people, [not full of all inbred unrighteousness, but
'dead to sin, free from sin, pure in heart,' and] zealous of good works." And we shall
think ourselves far more guilty of impertinence, if we nominate either death or hell
to do the office of the final purifier of our hearts, than if we ordered a sexton to do
the office of the prime minister, or an executioner to act as the king's physician. With
respect to salvation from the root, as well as from the branches of sin, we will
therefore "know nothing," as absolutely necessary, "but Jesus Christ and him
crucified," risen again, ascended on high, that he might send the Holy Ghost to
perfect us in love, through "a faith that purifies the heart, and through a hope which,
if any man hath, he will purify himself, even as God is pure."

XXI. To conclude: if Christian perfection implies the perfect use of "the whole
armour of God," what can be more absurd than the thought that we shall be made
perfect Christians in heaven or at death? How will Mr. Hill prove that we shall
perfectly use the helmet of hope, perfectly wield the shield of faith, and perfectly
quench the fiery darts of the devil in heaven, where faith, hope, and the devil's darts
shall never enter? Or, how will he demonstrate that a soldier shall perfectly go
through his exercise in the article of death, that is, in the very moment he leaves the
army, and for ever puts off the harness?
Mr. Baxter wrote, in the last century, a vindication of holiness, which he calls, "A
Saint, or a Brute." The title is bold; but all that can be said to defend iniquity cannot
make me think it too strong, so many are the arguments by which the Scriptures
recommend a holy life. And I own to thee, reader, that when I consider all that can
be said in defence of Christian perfection, and all the absurdities which clog the
doctrine of Christian imperfection, I am inclined to imitate Mr. Baxter's positiveness,
and to call this essay, A Perfect Christian in this World, or a Perfect Dupe in the
next.
———
SECTION XIII.
Containing a variety of arguments to prove the mischievousness of the doctrines of
Christian imperfection.
THE arguments of the preceding section are produced to show the ABSURDITY of
Mr. Hill's doctrine of Christian imperfection; those which follow are intended to
prove the MISCHIEVOUSNESS of that modish tenet.
I. It strikes at the doctrine of salvation by faith. "By grace are ye saved through
faith," not only from the guilt and outward acts of sin, but also from its root and
secret buds. "Not of [14] works," says the apostle, "lest any man should [Pharisaically]
boast;" and may we not add, Not of DEATH, lest he that had the power of death, that
is, the devil, should [absurdly] boast? Does not what strikes at the doctrine of faith,
and abridges the salvation which we obtain by it, equally strike at Christ's power and
glory? Is it not the business of faith to receive Christ's saving word, to apprehend the
power of his sanctifying Spirit, and to inherit all the great promises by which he saves
his penitent, believing people from their sins? Is it not evident that if no believers can
be saved from indwelling sin through faith, we must correct the apostle's doctrine,
and say, "By grace are ye saved from the remains of sin, through death?" And can
unprejudiced Protestants admit so Christ-debasing, death-exalting a tenet, without
giving a dangerous blow to the genuine doctrines of the reformation?
II. It dishonours Christ as a Prophet: for, as such, he came to teach us to be now
"meek and lowly in heart:" but the imperfect gospel of the day teaches that we must

necessarily continue passionate and proud in heart till death; for pride and
immoderate anger are, I apprehend, two main branches of indwelling sin. Again: my
motto demonstrates that he publicly taught the multitudes the doctrine of perfection,
and Mr. Hill insinuates that this doctrine is "shocking," not to say "blasphemous."
III. It disgraces Christ as the Captain of our salvation: for St. Paul says, that our
Captain furnishes us with "weapons mighty through God to the pulling down of
Satan's strong holds, and to the bringing of every thought into captivity to the
obedience of Christ." But our opponents represent the devil's strong hold as
absolutely inpregnable. No weapons of our warfare can pull down Apollyon's throne.
Inbred sin shall maintain its place in man's heart till death strike the victorious blow.
Christ may indeed fight against the Jericho within, as "Joab fought against Rabbah
of the children of Ammon:" but then he must send for death, as Joab sent for David,
saying, "I have fought against Rabbah, and have taken the city of waters: now,
therefore, gather the rest of the people together, encamp against the city, and take it,
lest I take the city, and it be called after my name," 2 Sam. xii, 27, 28.
IV. It pours contempt upon him as the Surety of the new covenant, in which God
has engaged himself to deliver obedient believers "from their enemies, that they may
serve him without [tormenting] fear, all the days of their lives." For how does he
execute his office in this respect, if he never sees that such believers be delivered
from their most oppressive and inveterate enemy, indwelling, sin? Or if that
deliverance take place only at death, how can they, in consequence of their death
freedom, "serve God without fear all the days of their lives?"
V. It affronts Christ as a King, when it represents the believer's heart, which is
Christ's spiritual throne, as being necessarily full of indwelling sin,—a spiritual rebel,
who, notwithstanding the joint efforts of Christ and the believer, maintains his power
against them both during the term of life. Again: does not a good king deliver his
loyal subjects from oppression, and avenge them of a tyrannical adversary, when they
cry to him in their distress? But does our Lord show himself such a king, if he never
avenge them, nor turn the usurper, the murderer, sin, out of their breasts? Once more:
if our deliverance from sin depend upon the stroke of death, and not upon a stroke
of Christ's grace, might we not call upon the king of terrors, as well as upon the King
of saints, for deliverance from the remains of sin? But where is the difference
between saying "O death, help us!" and crying, "O Baal, save us?"
VI. It injures Christ as a Restorer of pure, spiritual worship in God's spiritual
temple, the heart of man. For it indirectly represents him as a Pharisaic Saviour, who
made much ado about driving, with a whip, harmless sheep and oxen out of his
Father's material temple; but who gives full leave to Satan, not only to bring sheep
and doves into the believer's heart, but also to harbour and breed there during the
term of life, the swelling toad, pride; and the hissing viper, envy; to say nothing of
the greedy dog, avarice, and the filthy swine, impurity; under pretence of "exercising
the patience, and engaging the industry" of the worshippers, if we may believe the

Calvin of the day. (See the argument against Christian perfection at the end of this
section.)
VII. It insults Christ as a Priest; for our Melchisedec shed his all-cleansing blood
upon the cross, and now pours his all-availing prayer before the throne; asking, that,
upon evangelical terms, we may now be "cleansed from all unrighteousness, and
perfected in one." But if we assert that believers, let them be ever so faithful, can
never be thus cleansed and perfected in one till death comes to the Saviour's
assistance, do we not place our Lord's cleansing blood, and powerful intercession,
and of consequence his priesthood, in an unscriptural and contemptible light?
Should Mr. Hill attempt to retort this argument by saying, "that it is our doctrine,
not his, which derogates from the honour of Christ's priesthood, because we should
no longer need our High Priest's blood, if we were cleansed from all sin:" I reply:—
(1.) Perfect Christians need as much the virtue of Christ's blood, to prevent the
guilt and pollution of sin from returning, as imperfect Christians want it to drive that
guilt and pollution away. It is not enough that the blood of the true paschal Lamb has
been sprinkled upon our souls to keep off the destroyer; it must still remain there to
hinder his coming back "with seven other spirits more wicked than himself." (2.) Mr.
Hill is in the dark; he calls for a light; and when it is brought, he observes, The
darkness of the room is now totally removed. "Is it so, sir?" replies his footman;
"then you need these candles no more; if they have totally removed the darkness of
your apartment, you have no more need of them." Mr. Hill smiles at the absurdity of
his servant's argument; and yet it is well if he does not admire the wisdom of my
opponent's objection. (3.) The hearts of perfect Christians are cleansed, and kept
clean by faith; and Christian perfection means the perfection of Christian faith, whose
property it is to endear Christ and his blood more and more; nothing then can be less
reasonable than to say that, upon our principles, perfect believers have done with the
atoning blood. (4.) Such believers continually "overcome the accuser of the brethren
through the blood of the Lamb; there is no moment, therefore, in which they can
spare it: they are feeble believers who can yet dispense with its constant application;
and hence it is that they continue feeble. None make so much use of Christ's blood
as perfect Christians. Once it was only their medicine, which they took now and then,
when a fit of fear, or a pang of guilt, obliged them to it; but now it is the Divine
preservative, which keeps off the infection of sin. Now it is the reviving cordial,
which they take to prevent their "growing weary, or faint in their minds." Now it is
their daily drink; now it is what they sprinkle their every thought, word, and work
with. In a word, it is that blood which constantly speaks before God and in their
consciences "better things than the blood of Abel," and actually procures for them all
the blessings which they enjoy or expect. To say, therefore, that the doctrine of
Christian perfection supersedes the need of Christ's blood, is not less absurd than to
assert that the perfection of navigation renders the great deep a useless reservoir of
water. Lastly: are not the saints before the throne perfectly sinless? And who are
more ready than they to extol the blood and sing the song of the Lamb: "To him that

loved us, and washed us from our sins in his blood, be glory," &c? If an angel
preached to them the modern Gospel, and desired them to plead for the remains of
sin, lest they should lose their peculiar value for the atoning blood; would not they
all suspect him to be an angel of darkness, transforming himself into an angel of
light? And shall we be the dupes of the tempter, who deceives good men, that they
may deceive us by a similar argument?
VIII. It discredits Christ as the Fulfiller of the Father's promise, and as the Sender
of the indwelling, abiding Comforter, in order that our joy may be full. For the Spirit
never takes his constant abode as a Comforter in a heart full of indwelling sin. If he
visit such a heart with his consolations, it is only "as a guest that tarrieth but a day."
When he enters a soul fraught with inbred corruption, he rather acts as a Reprover
than as a Comforter; throwing down the tables of the spiritual money changers;
hindering the vessels, which are not holiness unto the Lord, from being carried
through God's spiritual temple, and expelling, according to the degree of our faith,
whatsoever would make God's house "a den of thieves."
But, instead of this, Mr. Hill's doctrine considers the heart of a believer as a "den
of lions;" and represents Christ's Spirit, not as the destroyer, but as the keeper of the
wild beasts, and evil tempers which dwell therein. This I conclude from these words
of the Rev. Mr. Toplady:—"They," indwelling sin and unholy tempers, "do not quite
expire, till the renewed soul is taken up from earth to heaven. In the meantime these
heated remains of depravity will, too often, like prisoners in a dungeon, crawl toward
the window, though in chains, and show themselves through the grate. Nay, I do not
know whether the strivings of inherent corruption for mastery be not, frequently,
more violent in a regenerate person, than even in one who is dead in trespasses; as
wild beasts are sometimes the more rampant and furious for being wounded." (See
Caveat against Unsound Doctrines, p. 65.) When I read this Gospel, I cannot but
throw in a Caveat against Mr. Toplady's Caveat. For if his be not unsound, every
body must allow it to be uncomfortable and unsafe. Who would not think it
dreadfully dangerous to dwell with one wild beast that cannot be killed, unless we are
first killed ourselves? But how much more dangerous is it to be condemned to dwell
for life with a number of them which are not only immortal, so long as we are alive,
but "are sometimes the more rampant and furious for being wounded!" The Saviour
preached by Mr. Toplady only wounds the Egyptian dragon, the inward Pharaoh, and
makes him rage, but our Jesus drowns him in the sea of his own blood, barely by
stretching out the rod of his power, when we stretch out to him our arms of faith. Mr.
Hill's Redeemer only takes Agag prisoner, as double-minded Saul did; but our
Redeemer "hews him in pieces" as upright Samuel. The Christ of the Calvinists says,
"Confine the enemy; though he may possibly be fiercer than before." But ours
"thrusts out the enemy before us, and says, Destroy," Deut. xxxiii, 27. O, ye
preachers of finished salvation, we leave it to your candour to decide which of these
doctrines brings most glory to the saving name of Jesus.

IX. The doctrine of our necessary continuance in indwelling sin to our last
moments, makes us naturally overlook or despise the "exceeding great and precious
promises given unto us, that by these we might be partakers of the Divine nature,"
that is, of God's perfect holiness, "having escaped the corruption that is in the world
through lust," 2 Pet. i, 4; and thus it naturally defeats the full effect of evangelical
truths and ministerial labours; an effect this, which is thus described by St. Paul;
"teaching every man in all wisdom, that we may present every man perfect in Christ
Jesus," that is, perfect according to the richest dispensation of Divine grace, which
is, "the Gospel of Christ Jesus," Col. i, 28. Again: "The Scripture is profitable for
instruction in righteousness, that the man of God may be perfect, thoroughly
furnished to all good works," 2 Tim. iii, 16. Now we apprehend that the perfection
which thoroughly furnishes believers unto all good works, is a perfection productive
of all the "good works" evangelically as well as providentially "prepared that we
should walk in them" before death: because, (whatever Mr. Hill may insinuate to the
contrary in England, and father Walsh at Paris,) the Scriptures say, "Whatsoever thy
hand findeth to do, do it with thy might; for there is no work nor device" in death,
that is, "in the grave whither thou goest." For as the tree falls, so it lies: if it falls full
of rottenness with a brood of vipers, and a never-dying worm in its hollow centre; it
will continue in that very condition; and wo to the man who trusts that the pangs of
death will kill the worm, or that a purgative fire will spare the rotten wood and
consume the vipers!
X. It defeats in part the end of the Gospel precepts, to the fulfilling of which
Gospel promises are but means. "All the law, the prophets," and the apostolic
writings, "hang on these two commandments:—Thou shalt love the Lord thy God
with all thy heart, and thy neighbour as thyself," through penitential faith in the light
of thy dispensation; that is, in two words, thou shalt be evangelically perfect. Now,
if we believe that it is absolutely impossible to be thus perfect by keeping these two
blessed commandments in faith, we cannot but believe also that God, who requires
us to keep them, is defective in wisdom, equity, and goodness, by requiring us to do
what is absolutely impossible; and we represent our Church as a wicked step mother
who betrays her children into the wanton commission of perjury, by requiring of
every one of them, in the sacrament of baptism, a most solemn vow, by which they
bind themselves, in the presence of God and of the congregation, that "they will keep
God's holy will and commandments," that is, that they will keep God's evangelical
law, "and walk in the same all the days of their life."
XI. It has a necessary tendency to unnerve our deepest prayers. How can we pray
in faith that God would help us to "do his will on earth as it is done in heaven," or
that he would "cleanse the thoughts of our hearts, that we may perfectly love him and
worthily magnify his holy name:" how can we, I say, ask this in faith, if we disbelieve
the very possibility of having these petitions answered? And what poor
encouragement has Epaphras, upon the scheme which we oppose, "always to labour
fervently for the Colossians in prayer, that they might stand perfect and complete in
the will of God;" or St. Paul to wish that "the very God of peace would sanctify the

Thessalonians wholly, and that their whole spirit, and soul, and body, might be
preserved blameless," if these requests could not be granted before death, and were
unavoidably to be granted to them and to all believers in the article thereof?
XII. It soothes lukewarm, unholy professors, and encourages them to sit quietly
under the vine of Sodom, and under their own barren fig tree: I mean under the
baneful influence of their unbelief and indwelling sin; nothing being more pleasing
to the carnal mind than this syren song:—"It is absolutely impossible that the
thoughts of your hearts should be cleansed in this life. God himself does not expect
that you should be purified from all iniquity on this side the grave. It is proper that
sin should dwell in your hearts by unbelief, to endear Christ to you, and so to work
together for your good." The preachers of mere morality insinuate that God does not
forgive sins before death. This dangerous, uncomfortable doctrine damps the faith of
penitents, who think it absurd to expect before death what they are taught they can
only receive at death. And as it is with the pardon of sins, so it is also with "cleansing
from all unrighteousness." The preachers of Christian imperfection tell their hearers
that nobody can be cleansed from heart sin before death. This new doctrine makes
them secretly trust in a death purgatory, and hinders them from pleading in faith the
promises of full sanctification before death stares them in the face; while others, like
spared Agag, madly venture upon the spear of the king of terrors with their hearts full
of indwelling sin. The dead tell no tales now; but it will be well if, in the day of
resurrection, those who plead for the necessary indwelling of sin during the term of
life, do not meet in the great day with some deluded souls, who will give them no
thanks for betraying them, to their last moments, into the hands of indwelling sin, by
insinuating that there can be no deliverance from our evil tempers before we are
ready to exchange a death bed for a coffin.
XIII. It greatly discourages willing Israelites, and weakens the hands of the faithful
spies who want to lead feeble believers on, and to take by force the kingdom which
consists in righteousness, peace, and joy in the Holy Ghost; nothing being more
proper to damp their ardour than such a speech as this:—"You may strive against
your corruptions and evil tempers as long as you please: but you shall never get rid
of them; the Jericho within is impregnable: it is fenced up to heaven, and garrisoned
by the tall, invincible, immortal sons of Anak: so strong are these adversaries, that
the twelve apostles, with the help of Christ and the Holy Ghost, could never turn one
of them out of his post. Nay, they so buffeted and overpowered St. Paul, the most
zealous of the apostles, that they fairly took him prisoner, 'sold him under sin,' and
made him groan to the last, 'O wretched, carnal man that I am, who shall deliver me
from the law of my inbred corruptions, which brings me into captivity to the law of
sin: I thank God through death. So then with the flesh,' you must, as well as St. Paul,
'serve the law of sin' till you die. Nor need you fret at these tidings; for they are the
pure Gospel of Christ, the genuine doctrines of free grace and Christian liberty. In
Christ you are free, but in yourselves you must continue to serve the law of sin: and
indeed why should you not do it, since the sins of a Christian are for his good; and
even the dung of a sheep of Christ is of some use, nay, of the most excellent use, if

we believe Mr. Hill; for the most grievous falls—falls into repeated acts of adultery
and deliberate murder, serve to make us know our place, to drive us nearer to Christ,
and to make us sing louder the praises of restoring grace." Beside, that gentleman
represents those who preach deliverance from indwelling sin before we go into a
death purgatory, as "men of a Pharisaic cast; blind men, who never saw their own
hearts; proud men, who oppose the righteousness of God; vain men, who aspire at
robbing Christ of the glory of being alone without sin: in short, men who hold
doctrines which are shocking, not to say blasphemous."
How would this speech damp our desires after salvation from indwelling sin! How
would it make us hug the cursed chains of our inbred corruptions, if the cloven foot
of the imperfect, unchaste Diana, which it holds out to public view without Gospel
sandals, were not sufficient to shock us back from this impure gospel to the pure
Gospel of Jesus Christ! And yet (if I am not mistaken) this dangerous speech only
unfolds the scope of Mr. Hill's "Creed for Perfectionists."
XIV. To conclude. The modish doctrine of Christian imperfection and death
purgatory is so contrived, that carnal men will always prefer the purgatory of the
Calvinists to that of the Papists. For the Papists prescribe I know not how many cups
of Divine wrath and dire vengeance, which are to be drunk by the souls of the
believers who die half purged, or three-parts cleansed. These half-damned, or a
quarter-damned creatures, must go through a severe discipline, and fiery salvation,
in the very suburbs of hell, before they can be perfectly purified. But our opponents
have found out a way to deliver half-hearted believers out of all fear in this respect.
Such believers need not "utterly abolish the body of sin" in this world. The inbred
man of sin not only may, but he shall live as long as we do. You will possibly ask,
"What is to become of this sinful guest? Shall he take us to hell, or shall we take him
to heaven? If he cannot die in this world, will Christ destroy him in the next?" No:
here Christ is almost left out of the question, by those who pretend to be determined
to "know nothing but Christ and him crucified." Our indwelling adversary is not
destroyed by the brightness of the Redeemer's spiritual appearing, but by the gloom
of the appearance of death. Thus they have found another Jesus; another Saviour
from sin. The king of terrors comes to the assistance of Jesus' sanctifying grace, and
instantaneously delivers the carnal believer from indwelling pride, unbelief,
covetousness, peevishness, uncharitableness, love of the world, and inordinate
affection. Thus the clammy sweats, brought on by the greedy monster, kill, it seems,
the tree of sin, of which the blood of Christ could only kill the buds! The dying
sinner's breath does the capital work of the Spirit of holiness! And by the most
astonishing of all miracles, the faint, infectious, last gasp of a sinful believer blows
away, in the twinkling of an eye, the great mountain of inward corruption, which all
the means of grace, all the faith, prayers, and sacraments of twenty, perhaps of forty
years, with all the love in the heart of our Zerubbabel, all the blood in his veins, all
the power in his hands, and all the faithfulness in his breast, were never able to
remove! If this doctrine be true, how greatly was St. Paul mistaken when he said,
"The sting of death is sin, &c. Thanks be to God, who giveth us the victory through

Christ our Lord!"—Should he not have said, Death is the cure of sin, instead of
saying, "Sin is the sting of death?" And should not his praises flow thus: "Thanks be
to God, who giveth us the victory through DEATH, our great and only deliverer from
our greatest and fiercest enemy, indwelling sin?"
———
SECTION XIV.
An answer to the arguments by which the imperfectionists support the doctrine of the
necessary indwelling of sin in all believers till they go into the death purgatory.
THE pleasing effect of the light in a picture, is considerably heightened by the bold
opposition of strong shades: if the preceding arguments are the lights by which we
hope agreeably to strike the mental eyes of the reader, who candidly considers the
doctrine of Christian perfection, it will not be improper to heighten those lights by
the amazing contrast of the arguments which our opponents advance in defence of
indwelling sin and Christian imperfection. These arguments appear to us
shades—bold, logical shades: but the bolder they are, the more they will set off the
lustre of the truth which we recommend; for, if "all things work for good to them that
love God," why should not all the errors of others work for good to them that love the
truth? I am abundantly furnished with the erroneous shades I want, by three of the
most approved authors, who support the ark of the imperfect gospel—the Rev. Mr.
Toplady, author of the "Historic Proof of Calvinism;" the Rev. Mr. Martin, author of
several tracts which are esteemed by the Calvinists; and the Rev. Mr. Henry, famous
for his voluminous Exposition of the Bible.
The first of these authors, in his "Caveat against Unsound Doctrine," intimates that
there never were on earth but three persons possessed of the sinless perfection which
we contend for; Adam, Eve, and Jesus Christ: a bold intimation this, which, like the
Babel I attack, has its foundation in confusion,—in the confusion of three perfections
which are entirely different; the paradisiacal sinless perfection of our first parents; the
mediatorial, sinless perfection of Jesus Christ; and the Christian, evangelically sinless
perfection of St. John. This intimation is supported by some passages from Solomon,
which have been already considered in section xi, and by the following argument:—
ARGUMENT I. "A person of the amplest fortune cannot help the harbouring of
snakes, toads, &c, on his lands; but they will breed, and nestle, and crawl about his
estate, whether he will or no. All he can do is, to pursue and kill them, whenever they
make their appearance. Yet, let him be ever so vigilant and diligent, there will always
be a succession of those creatures, to exercise his patience and engage his industry.
So it is with the true believer, in respect to indwelling sin." (Caveat against Unsound
Doctrines, page 54.) To this we answer:—

1. From the clause which I produce in Italics in this argument, one would think
that patience and industry cannot be properly exercised without indwelling sin; if so,
does it not follow that our Lord's patience and industry always wanted proper
exercise, because he was always perfectly free from indwelling sin? We are of a
different sentiment with respect to our Lord's Christian virtues; and we apprehend
that the patience and industry of the most perfect believer will always, without the
opposition of indwelling sin, find full exercise in doing and suffering the whole will
of God; in keeping the body under; in striving against the sin of others; in testifying,
by word and deed, that the works of the world are evil; in resisting the numberless
temptations of him, who "goes about as a roaring lion, seeking whom he may
devour;" and in preparing to conflict with the king of terrors.
2. Why should not assiduous vigilance clear an estate of snakes, as one of our
kings cleared Great Britain of wolves? Did he not attempt and accomplish what
appeared impossible to less resolute minds? Mr. Toplady is too well acquainted with
the classics not to know what the heathens themselves have said of industry and
love;—
Omnia vincit amor. Labor improbus omnia vincit:
if "love and incessant labour overcome the greatest difficulties," what cannot a
diligent believer do, who is animated by the love of God, and feels that he "can do
all things through Christ who strengthens him?"
3. But the capital flaw of Mr. Toplady's argument consists in so considering the
weakness of free will, as entirely to leave God and the sanctifying power of his Spirit
out of the question. That gentleman forgets, that, "for this purpose the Son of God
was manifested, that he might destroy the works of the devil." Nor does he consider,
that a worm, assisted by Omnipotence itself, is capable of the greatest achievements.
Of this we have an illustrious instance in Moses, with respect to the removal of the
lice, the frogs, and the locusts. "Moses entreated the Lord, and the Lord turned a
mighty, strong west wind, which took away the locusts, and cast them into the Red
Sea; there remained not one locust in all the coasts of Egypt," Exodus x, 19. If Mr.
Toplady had not forgot the mighty God, with whom Moses and believers have to do,
he would never have supposed that the comparison holds good between CHRIST
"cleansing the thoughts and hearts of a praying believer by the inspiration of his Holy
Spirit," and a MAN, who can by no means destroy the snakes and toads that breed,
nestle, and crawl about his estate.
4. The reverend author of the "Caveat" sinks in this argument even below the
doctrine of heathen moralists. For, suppose the extirpation of a vicious habit were
considered, would not a heathen be inexcusable, if he overlooked the succour and
inspiration of the Almighty? And what shall we say of a Gospel minister, who,
writing upon the destruction of sin, entirely overlooks what at other times he calls the
sovereign, matchless, all-conquering, irresistible power of Divine grace, which (if

we believe him) is absolutely to do all in us and for us; who insinuates, that the toad
pride, and the viper envy, must continue to nestle and crawl in our breasts for want
of ability to destroy them; and who concludes that the extirpation of sin is
impossible, because we cannot bring it about by our own strength? Just as if the
power of God, which "helps our infirmities," did not deserve a thought! Who does
not see, that when a divine argues in this manner, he puts his bushel upon the light
of Christ's victorious grace, hides this sin-killing and heart-cleansing light, and then
absurdly concludes that the darkness of sin must necessarily remain in all believers?
Thus, if I mistake not, it appears, that Mr. Toplady's argument, in favour of the death
purgatory, is contrary to history, experience, and Gentilism; and how much more to
Christianity, and to the honour of Him who "to the uttermost saves his believing
people from their" heart toads and bosom vipers, when they go to him for this great
salvation!
The next author who shall furnish me with logical shades, is the ingenious and
Rev. Mr. Martin, who has just published a plea for the necessary indwelling of sin
in all believers. He calls it, "The Christian's peculiar Conflict, an essay on Galatians
v, 17:" and from it I extract the arguments which follow:—
ARG. II. (15, &c.) "O ye vain boasters of inherent perfection, say, where is the man
among you to be found, who always doth the things that he would? If there be one
who has this pre-eminence among his brethren, why should his name be concealed?
Is he a preacher? and dare he assert he has, at all times, that discovery of the truth to
his own soul he could wish, &c. Is he a private Christian? and will he venture to
declare that in every character he sustains, &c, he continually acts not only the
conscientious part, but in every respect fulfils the desire of his mind? What! does he
hesitate? Is he afraid to attest this in the presence of a heart-searching God? How
deceitful then is his confidence! &c. Strange infatuation! If he cannot at all times do
the things, the good things that he would, can he suppose his best desires are more
extensive than that law which is exceeding broad? &c. If he can be so vain as to
suppose this, there is more hope of a fool than of him who is so wise in his own
conceit. If he disowns the inference, and yet maintain his premises, that he is perfect,
i.e. without sin, has ceased to commit iniquity, what is the conclusion? I am obliged
to conclude that perfection and imperfection, things as contrary to each other as light
and darkness, are with such a deluded person considered as one and the same thing."
This argument, stript of its rhetorical ornaments, and put into a plain logical dress,
runs thus:—
"When Christians do not do all the good things which they desire to do, they sin,
or break God's law, which is purer and broader than their desires: but the best
ministers, and the best private Christian, do not do all the good things which they
desire to do: and therefore the best ministers, and the best private Christians sin, and
their sinless perfection is an empty boast." We may bring the argument into a still
narrower compass, thus: "All deficiencies are sinful, and therefore inconsistent with

every kind of perfection." Now this proposition, which is the basis of the whole
argument, has error for its foundation. Granting that deficiencies are inconsistent with
the absolute will of God, and with the perfection of his boundless power, I affirm
four things, each of which, if I mistake not, overturns our objector's argument:—
1. The separate "spirits of just men made perfect" are perfectly sinless;
nevertheless, they "do not do all the good that they would;" for they have not yet
prevailed to get the blood of God's martyrs avenged: a display of justice this, which
they ardently wish for. And I prove it by these words of St. John:—"I saw under the
altar the souls of them that were slain for the word of God, and they cried with a loud
voice, saying, How long, O Lord, holy and true, dost thou not judge, and avenge our
blood on them that dwell on the earth!" Rev. vi, 9. Had they done what they wished,
i.e. actually prevailed with God, their prayer would have been immediately turned
into praises, and persecutors would long ago have been rooted out from the earth.
2. For want of infinite wisdom, does not perfect love in finite creatures frequently
desire to do more for its object than it can? When "Michael fought with the dragon,"
is it not highly probable that he lovingly desired to hinder his cruel adversary from
doing any farther mischief? But did not his performance fall short of his pious,
resigned desire? May not this be said also of the guardian care of the angels, who
minister to the heirs of salvation? Do these loving spirits afford us all the help, or
procure us all the bliss, which their tender compassion prompts them to wish us? If
not, is it not absurd to suppose that, barely on this account, they are sinfully
imperfect? Nay, would it not be a high degree of rashness and injustice to insinuate
that they are transgressors of God's spiritual law; and that his commandment, which
is broader than their desires, is broken by their not doing us all the good which they
desire to do us, and which they would actually do us, if a wise Providence had not set
bounds to their commission? Does not this unscriptural, Calvinian legality put the
stamp of sinfulness upon all angels and archangels, merely to keep in countenance
the Antinomian doctrine of the necessary sinfulness of all believers?
3. If we consider our Lord himself as a man, did he do all the good he would while
he was upon earth? Did he preach as successfully as his perfect love made him desire
to do? If he had all the success he desired in his ministry, why did he "look round
upon his hearers with anger, being grieved for the hardness of their hearts?" Why did
he weep and complain, "How often would I have gathered you, &c, and ye would
not?" Were even his private instructions so much blessed to his own disciples as he
could have wished? If they were, what meant these strange expostulations, "How is
it that ye have no faith? Faithless generation, how long shall I be with you? Hast thou
been so long time with me, Philip, and yet hast thou not known me? Will ye also go
away?"
Nay, had not Christ his innocent infirmities too? Did he not shudder at the
prospect of the cup of trembling? Needed he not the "strengthening support of an
angel in the garden of Gethsemane?" Did he not "offer up prayers, with strong

cryings and tears, unto Him that was able to save him from death? Was he not heard
in that he feared?" Heb. v, 7. Did he not innocently cry out upon the cross, "My God!
my God! why hast thou forsaken me?" And does not the apostle observe, that "we
have not a High Priest who cannot be touched with the feeling of our infirmities; but
[one who] was in all points tempted as we are, yet without sin?" Heb. iv, 15. When
our opponents, therefore, confound sin with natural, innocent infirmities, or with our
not doing all the good we would, do they not inadvertently fix a blot upon the
immaculate character of Him who could say, "Which of you convinceth me of sin?"
4. My pious opponent wishes, no doubt, to praise God as perfectly as an angel;
while an angel probably desires to do it as completely as an archangel; but in the
nature of things this cannot be. Thousands of God's moral vessels, which are perfect
in their place and degree, and as such adorn God's universal temple, fall short of each
other's perfection without being sinfully imperfect on that account. When deficiencies
are natural, and not moral, if we call them sin, in many cases we charge God with the
creation of sin. Nor is it any more sin in a man not to magnify God so vigorously as
an angel, or in an angel not to serve his Creator so perfectly as an archangel, than it
is a sin in a good soldier not to do the king such excellent service as an experienced
captain, or a consummate general. In the moral world, as well as in the natural, "one
star may differ from another star in glory," without the least disparagement to its
peculiar perfection. The injudicious refinements of Calvinism make a confused
jumble of God's works, as they do of God's truth, and of the various perfections
which belong to the various classes of his children: but a wise dispenser of the word
will do by those various truths and perfections as Joseph did by his brothers: "He
placed them the first born according to his birthright, [or superiority,] and the
youngest according to his youth" [or inferiority.]
5. We are not ashamed to assert that perfection in one respect, and imperfection
in another respect, may consistently meet in the same subject; or that men and things
may be perfect in one sense and imperfect in another. If our opponents ridicule us for
it, we will present them with an ocular, and by no means "metaphysical"
demonstration of their mistake. Two perfect grains, the one of barley, and the other
of wheat, lie before us. I say with the perfectionists that the grain of barley is perfect
in its kind, but imperfect, or inferior in excellence, when it is compared to the grain
of wheat. But Mr. Martin, at the head of the imperfectionists, thinks me deluded, and
placing himself in his judgment seat, gravely says, "I am obliged to conclude that
perfection and imperfection, things as contrary to each other as light and darkness,
are with such a deluded person considered as one and the same." "Some are so
unaccountably absurd and ridiculous." Reader, thou art judge and jury: pronounce
which of the two deserves best this imputation of "unaccountable absurdity,"—the
author of this Essay, or that of the "Essay on Gal. v, 17."
6. With respect to this gentleman's triumphant question, "Where is the (perfect)
man? Why should his name be concealed?" I hope it has already been satisfactorily
answered in sec. iv, arg. xii. To what is advanced there, I add here the following

remark:—Inveterate prejudice is blind. If it believe not reason, Moses, the prophets,
and the apostles, "neither would it be persuaded though one rose from the dead." And
were we to point out a person as perfect as Jesus of Nazareth, and to say, "Behold the
man!" I should not wonder if the prepossessed professors cried out, as some ancient
engrossers of orthodoxy did, "He is a deceiver of the people, teaching perfection
throughout all Jewry." And if they did not say, "He is the friend of publicans and
sinners, away with him!" it is not improbable they would say, "He is a friend of the
Pharisees and Arminians, why do you hear him? Would ye also be his disciples?" It
is in vain to hope that prejudice expired with those who scoffed at perfection
incarnate, and spit in the face of Jesus Christ, "thinking to do God and the Messiah.
service." Man is man in London, as well as in Jerusalem. Our author goes on:—
ARG. III. Page 18. "It is not more essential to those who are partakers of the grace
of God in truth, to desire this, [the destruction of sin,] than it is for every creature, as
such, to desire an exemption from pain and shame." Then follows a dangerous
insinuation, that we must say by the cup of indwelling sin, as our Saviour did by the
cup of pain and shame: "The cup that my Father giveth me, shall I not drink of it?"
ANSWER. Never was a cup of subtle poison more artfully mixed! And that the
reader may not suspect any mischief, the author borrows the very cup which our
heavenly Father presented to Christ in the garden of Gethsemane; a cup of pain and
shame. Reader, examine this cup, before thou drink it. Death is in it. Pour out the
new wine, which makes the poison it contains palatable, and at the bottom thou wilt
find this mortal sediment:—"It is as absurd absolutely to desire deliverance from sin
in this life, as absolutely to desire deliverance from pain and shame." To discover the
falsehood of this proposition we need only weigh the following remarks:—(1.) Man
mixed for himself the moral cup of sin, and God, to punish him, mixed the natural
cup of pain and shame. (2.) It is excessively wrong so to confound moral and natural
evil, as to say that, because we cannot with any propriety absolutely pray for
deliverance from all natural evil in this life, we ought not absolutely to ask and
expect deliverance from all moral evil before death. (3.) When the imperfectionists
confound the moral cup of sin, with the natural cup of shame and pain, they are as
grossly mistaken, as if they confounded poison, and counter-poison; sin, and its
punishment; the murderer's revengeful heart, and the gallows on which he is hanged.
(4.) Shame and pain, when they are appointed for a trial of faith, and endured for
righteousness' sake, compose the last and greatest of all the beatitudes; a beatitude
this, of which our Lord drank so deeply, when, "for the joy that was set before him,
he endured the pain, and despised the shame of the cross," Heb. xii, 2. But where was
indwelling sin ever ranked among the ingredients which compose the beatitudes, that
our opponents should thus confound it with pain and shame? (5.) When they
insinuate that we must bear with sin as patiently as with pain and shame, the moral
cup of indwelling iniquity as readily as the natural cup of outward affliction, do they
not grossly confound "the cup of devils" with "the cup of the Lord," and make the
simple believe that because we must patiently drink the latter with Christ, we must
also patiently drink the former with Belial? The Captain of our salvation bids us

"rejoice and be exceeding glad," when we patiently suffer pain and shame for
righteousness' sake; therefore absolutely to deprecate all pain and shame would be
to pray against our "exceeding great joy;" yea, against "our reigning with Christ:" for,
only "if we suffer, shall we also reign with him." But where does Christ bid us
"rejoice and be exceeding glad" when we are full of indwelling sin? Or where does
he promise that if we harbour indwelling sin, "we shall also reign with him?"
Christians, awake! We pour out this rank poison before you, that you may advert to
its offensive smell. While rash Solifidians gather it up, as if it were the honey of
Canaan; boldly trample it under foot, and be ye more and more persuaded that
righteousness Calvinistically imputed, and indwelling sin, are the two arms in which
the Delilah of the imperfectionists clasps her deluded admirers.
Page 31. Our ingenious author proposes an important question:—"If the grace of
God," says he, "be so abundant as the Scriptures represent it, (and the Scripture
cannot be broken,) why are believers permitted to struggle so long for that victory
they cannot yet obtain?" that victory which death is to bring them? "Whence is it that
they, who pant for purity, should not immediately obtain a request so desirable?" For
our author lays it down as an undoubted truth, that "flesh and spirit mutually lust,
desire, and strive to obtain a complete conquest, but at present, [i.e. in this life,]
neither can prevail." (p. 26.)
This important question we answer thus:—Imperfect Christians do not attain
perfect purity of heart, (1.) Because they do not see the need of it; because they still
hug some accursed thing, or because the burden of indwelling sin is not yet become
intolerable to them. They make shift to bear it yet, as they do the toothache, when
they are still loath to have a rotten tooth pulled out. (2.) If they are truly willing to be
made clean, they do not yet believe that the Lord both can and will make them clean;
or that "now is the day of this salvation." And, as faith inherits the promises of God,
it is no wonder if their unbelief miss this portion of their inheritance. (3.) If they have
some faith in the promises that the Lord can and will "circumcise their hearts, that
they may love him with all their hearts;" yet it is not that kind or degree of faith
which makes them completely willing to sell all, to deny themselves, faithfully to use
their inferior talent, and to continue instant in prayer for this very blessing. In short,
"they have not, because they ask not," which is the case of the Laodicean
imperfectionists; or "because they ask amiss," which is the case of the imperfect
perfectionists. (4.) Frequently also they will receive God's blessing in their own
preconceived method, and not in God's appointed way. Hence God suspends the
operation of his sanctifying Spirit, till they humbly confess their obstinacy and false
wisdom, as well as their unbelief, and want of perfect love. Thus we clear our
sanctifier, and take the shame of our impurity to ourselves. Not so our opponents.
They exculpate themselves, and insinuate that God has appointed the necessary
continuance of indwelling sin in us for life, that the conflict which we maintain with
that enemy may answer excellent ends. Their arguments, collected in the abovequoted "Essay," are produced and answered in the following pages:—

ARG. IV. Page 37, &c. "By this warfare the Lord manifests and magnifies himself
to his people; and, if I am not mistaken, &c, the continuance of it is a mean by which
believers have such views of the perfections and glory of God, as it does not seem to
us probable they could here obtain without it." Then our author instances in God's
"unchanging love toward the elect," and in his "sovereign grace, that reigns through
righteousness to the salvation of the guilty." He next observes that "those believers
who are most conscious of this internal conflict; most sensible of the power and
prevalency of indwelling sin. are most thankful that the endearing declarations of
God's distinguishing love are true." And, pp. 39, 40, we are distinctly told that the
doctrine of the necessary continuance of indwelling sin magnifies "the power and
patience of God; the power of God to support us under this conflict, and his patience
in bearing with our manifold weakness and ingratitude." For, great as the burden of
our ingratitude is, "yet he fainteth not, neither is he weary."
This is an extract of our author's argument, which, like a snake, works its way
through verbose windings, where I have not leisure to follow it. Crush this snake, and
out will come this less viper: "The longer sin continues in us, the more God's
sovereign love, grace, power, and patience, by which he saves guilty, weak, and
ungrateful sinners, is manifested unto us." Or, if you please, "The longer we continue
in sin, or the longer sin continues in us, the more is grace manifested and magnified."
Or, if you will speak as the apostolic controvertist, "Let us continue in sin that grace
may abound." A notion this, which is the very soul of Antinomianism unmasked.
To fill the pious reader with a just detestation of this doctrine, I need only unfold
it thus: if the continuance of indwelling sin magnifies God's sovereign grace and
patience, in saving ungrateful sinners; the continuance of outward sin will do this
much more: for the greater our outward sins are, the greater will God's patience
appear in bearing with us, and his grace in forgiving us; seeing "he fainteth not,
neither is he weary." Thus we are come almost to the top of Antinomianism: and, to
reach the highest step of the fatal ladder, we need only declare, as the author of the
five letters has done, that "a grievous fall [into sin, such as adultery, robbery, murder,
and incest,] will make us sing louder to the praise of restoring grace throughout all
the ages of eternity." (See the fourth of those letters.) Now, if "a grievous fall" will
infallibly have that happy effect, it follows that ten such fails will multiply ten times
the display of God's power and patience. What a boundless field opens here, to run
an Antinomian race, and to enlarge our wickedness as hell! What a ladder is here lent
us to descend to the depth of the abomination of desolation, in order to reach the
loudest notes of praise in heaven! If this Solifidian Gospel be not one of "the depths
of Satan," and the greatest too, I am not capable of discerning midnight gloom from
noon-day brightness.
ARG. V. Page 4. "To save the guilty in such a manner as, &c, effectually to humble
them who are saved, displays the manifold wisdom of God. Does it not seem
necessary, to attain that great end, to make believers experimentally 'know what an
evil and bitter thing' sin is, &c? If so, when can the objects of salvation see this with

becoming shame and sorrow? Not while they are 'in the gall of bitterness,' &c. For,
in that state, 'so abominable is man, that he drinketh in iniquity like water.' On the
other hand, this cannot be after they are brought to glory: for then all the painful and
shameful memorials of sin will be finally removed. It must be while flesh and spirit
dwell in the same man."
Granted; but what has this argument to do with the question? Did we ever deny
that, as long as we live, we must repent, or be deeply conscious "what an evil and
bitter thing" sin is? The question is, whether indwelling sin is the cause or source of
true repentance, or an incentive to it; and whether God has appointed that this should
remain in our hearts till death, lest we should forget "what an evil and bitter thing sin
is," or lest we should not remember it "with becoming shame and sorrow?" The
absurdity of this plea has already been exposed in sec. iii, obj. viii, ix. And, to the
arguments there advanced, I now add those which follow: (1.) Does not experience
convince imperfect believers, that the more fretfulness, self will, and obstinacy they
have in their hearts, the less they do repent? How absurd is it then to suppose that the
remains of these evil dispositions will help them to feel "becoming shame and
sorrow" for sin! (2.) Do not our opponents tell their hearers that we get more
becoming shame and sorrow by looking one moment "at Him whom we have
pierced," than by poring upon our corruptions for an hour? If so, why will they plead
for indwelling sin, that "becoming shame and sorrow" may abound? And why do they
pretend that they exalt Christ more than we, who maintain that our most becoming
shame and deepest sorrow flow from his ignominy and sufferings, and not from our
indwelling sin, and conflicting corruptions? Did not Job "abhor himself and repent
in dust and ashes," when he saw his redeeming God by faith, much more than when
he just kept his head above the bitter waters of impatience and murmuring? (3.) The
pleaders for the continuance of indwelling sin tell us, "that as the sight and attacks
of a living and roaring lion will make us dread lions more than all the descriptions
and pictures which represent their destructive fierceness; so the feeling the onsets of
indwelling sin will make us abhor sin more than all the descriptions of its odious
nature, and the accounts of its fearful consequences: because a burnt child naturally
dreads the fire." To this we answer:—A burnt child, who pleads for the keeping of
a burning coal upon his breast to make him dread the fire, has hitherto been burned
to little purpose. Who had ever less to do with indwelling sin, and its cursed attacks,
than the holy Jesus, and faithful angels? And yet, who is more filled with a perfect
abhorrence of all iniquity? On the other hand, who has been more distracted, and
longer torn by indwelling sin, than the devil? And who, nevertheless, is better
reconciled to it? Or, who is more plagued by the continual rendings and bitings of the
lions and vipers within, than those passionate, revengeful people, who say, with all
the positiveness of Jonah and Absalom, "I do well to be angry, and revenge is
sweet?" Experience, therefore, demonstrates the inconclusiveness of this argument.
(4.) If the penitent thief properly learned, in a few hours, "what an evil and bitter
thing external and internal sin is," is it not absurd to suppose that he must have
continued forty years full of indwelling sin to learn that lesson, if God had added
forty years to his life? Would this delay have been to the honour of his Divine

Teacher? Lastly: when Christ cast seven devils out of Mary Magdalene, did he leave
one or two devils behind, to teach her "becoming shame and sorrow" for sin? And
was it these two remaining "Diabolonians" that made her dissolve in tears at Christ's
feet; or the grateful, penitential love which she felt for her gracious deliverer? Is it
not astonishing that Gospel ministers should so far forget themselves and their
Saviour as to teach, as openly as for decency they dare, that we must fetch our tears
of godly sorrow from the infernal lake, and rekindle the candle of repentance at the
fire of hell! And that the fanning breath of the Spirit, and the golden, hallowed
snuffers of the sanctuary cannot make that candle burn continually clear, unless we
use, to the end of our life, the black finger of Satan, indwelling sin; and Adam's
accursed extinguisher, original corruption!
ARG. VI. Our author's next argument, in favour of the necessary indwelling of sin
during life, is more decent, and consequently more dangerous. The cloven feet of
error delicately wear the sandals of truth: but, with a little attention, we shall soon see
that they are only borrowed or stolen. The argument, abridged from page 44, and
rendered more perspicuous, may run thus:—"If we have frequently been slothful, and
have not at all times exerted our abilities to the uttermost, why may not God in
wisdom rebuke us for it, and make us sensible of that evil, by not permitting us to
effect what at other times we Seem determined, if possible, to accomplish? [that is,
by not permitting us utterly to abolish the whole body of sin.] If Samson abuse his
strength, it is fit he should have cause severely to repent of his folly, by being
deprived of it for a season, and becoming as weak as other men." Here we are left to
infer, that as Samson through his unfaithfulness became "as weak as other men" for
a season; so all believers, on account of their unfaithfulness, must be weakened by
indwelling sin, during the term of life.
To this we answer, (1.) That although believers frequently give place to sloth and
unfaithfulness, yet they are no more necessitated to do it, than Samson was to daily
with Delilah. (2.) If the constant indwelling of sin be a just punishment for not
making a proper use of the talent of grace which God gives us, it evidently follows
that our unfaithfulness, and not a necessity appointed by God, is the very worm
which destroys our evangelically sinless perfection: and the moment our opponents
grant this, they allow all that we contend for; unless they should be able to prove that
God necessitates us to be unfaithful, in order to punish us infallibly with indwelling
sin for life.
As for Samson, he is most unfortunately brought in to support the doctrine of the
necessary indwelling of that weakening sin, which we call "inbred corruption:" and
he might be most happily produced to encourage those unfaithful believers, who, like
him, have not made a proper use of their strength in time past. For he outlived his
penal weakness, and recovered the strength of a perfect Nazarite before death;
witness his last achievement, which exceeded all his former exploits. For it would be
highly absurd to suppose that he got in a death purgatory the amazing strength by
which he pulled down the pillars that supported the large building where the

Philistines feasted. Nor need I the strength of a logical Samson to break the
argumentative reeds which support the temple of error, in which the imperfectionists
make sport, to their hurt, with the doctrine of that Christian Samson, who said, "I can
do all things through Christ that strengtheneth me."
ARG. VII. Page 47, &c. We are indirectly told, (for pious men cannot utter gross
Antinomianism without the mask of circumlocution,) that indwelling sin must
continue in us, that "grace [may] not only be exercised, but distinguished from all
that has only the appearance of it. But—how is the true grace of God to be here
distinguished from that which is but the semblance of it? By its effects—a clear and
spiritual discovery of the depravity, deceit, and desperate wickedness of our own
hearts." And then we are given to understand that lest we should not be deeply
convinced of that "desperate wickedness," the continuance of indwelling sin is
absolutely necessary. This argument runs into the fifth, which I have already
answered. It is another indirect plea for the continuance of outward adultery and
murder, as well as for the continuance of indwelling sin; it being certain that outward
adultery, &c, "will convince us of the desperate wickedness of our hearts," still more
powerfully than heart adultery, &c. To what hard shifts are good men put, when they
fight for the continuance of the bud, or root of any sin! Their every stroke for sin is
a stab at the very vitals of godliness.
ARG. VIII. Page 48. "The continuance of indwelling sin," which is (with great
modesty in the ingenious author, and therefore with great danger to the unwary
reader) called "this warfare," is supported by the following reason:—"It is often an
occasion to discover the strength of grace received, as well as the truth of it." This
argument is all of a piece with the preceding, and puts me in mind of a speech, which
a shameless young debauchee made once to me:—"I kept (said he) drinking and
dosing in such a tavern, without ever going to bed, ever being sober one hour for
twenty-three days. I never had so remarkable an occasion to discover the strength of
my body, and the excellence of my constitution." However, in a few months, while
he continued in the conclusion to discover his strength, a mortal disorder seized upon
him, and by removing him into eternity, taught me that if Fulsome, the professor,
speaks the truth, when he says, Once in grace always in grace, Nabal, the sot, was
mistaken, when he hinted, Once in health always in health. To make the
imperfectionists ashamed of this argument, I hope I need only observe, (1.) That
nothing ever showed more the strength of grace than the conflicts which the man
Christ Jesus went through, though he never conflicted a moment with indwelling sin.
(2.) That the strength and excellence of a remedy is much better discovered by the
removal of the disorder which it is designed to cure, than by the conflicts which the
poor patient has with pain, till death comes to terminate his misery. And, (3.) That
the argument I refute, indirectly represents Christ as a physician, who keeps his
patients upon the rack to render himself more necessary to them, and to show the
strength of the anodyne mixture, by which he gives them, now and then, a little ease
under their continued, racking pain!

Our author adds, p. 49, "If those who bear the heaviest burdens are sometimes
esteemed the strongest men, they who are thus engaged in this warfare [I wish he
would speak quite out, and say, They who bear the heaviest burden of indwelling
sin,] have that evidence of the strength of grace, &c, which is peculiar to
themselves." A great mistake this: for if we may believe Ovid, when Medea
murdered her own child, under a severe conflict with indwelling sin, she "had that
fatal evidence of" what is here preposterously called the strength of grace; but what
I beg leave to call the obstinacy of free will. Sed trahit invitam nova vis, &c.
"Passion," said she, "hurries away my unwilling, reluctant mind." Judas, it seems,
was not an utter stranger to this conflict, (any more than to the burden of guilt,) when
he hurried out of it into a death purgatory. Nor do I blame him for having chosen
strangling rather than life, if death can terminate the misery which accompanies
indwelling sin, and do more in that respect for fallen believers than Christ himself
ever did. But supposing that "the saving grace of God, which has appeared to all
men," never appeared to Medea and Judas; supposing these two sinful souls never
conflicted with indwelling sin; it will, however, follow from our author's insinuation,
that, in case David had defiled half a dozen married women, and killed their
husbands, to enjoy them without a rival, we should esteem him six times stronger in
grace, if he had not fainted under his sixfold burden, like Judas; because "in this
[Antinomian] warfare, those who bear the heaviest burdens are esteemed the
strongest" believers; and because "they have that testimony of their love to Christ
which is peculiar to themselves." If Satan were to transform himself into an angel of
light, could he preach a more dangerous and immoral gospel to an Antinomian and
perverse generation?
ARG. IX. Our author's last argument in favour of the necessary continuance of sin
in us, occurs page 51, and runs thus:—"I will only add, that by this warfare the Lord
weans his people from the present evil world, and makes them long for the land of
promise, as the land of rest, &c. I know some will say, This is impossible; and be
ready to ask, Are we then debtors to the flesh? [A very proper question! which the
author answers thus:] By no means, &c. In our flesh dwells no good thing, &c.
Nevertheless—he [God] can and does make the presence of evil so irksome to the
believer, that it makes him ardently long for complete deliverance from it." That is,
in plain English, he keeps his patients so long upon the rack of their indwelling sin,
that at last they are forced to long for death, the great cleanser from heart iniquity.
This argument would have been complete if it had been supported by these two
passages:—"I do well to be angry even unto death:" "In those days men, [plagued by
the locusts which ascend out of the bottomless pit,] shall desire to die, and death shall
flee from them." To show its absurdity I need only make two or three remarks upon
it:—
1. Mark the inconsistency of our opponents. When they hear us press obedient
faith upon a fallen or wavering believer, by mentioning to him the terrors of the
Lord, the fear of losing the Divine favour, and the danger of being even "spued out
of Christ's mouth, and condemned without mercy" if he show no mercy; they say that

enforcing the love of Christ on a disobedient believer, will abundantly answer all the
good ends which we propose by thus preaching Christ's law: but, when they plead for
the continuance of sin, they forget their own doctrine, and tell us that indwelling sin
is necessary to keep us in the way of duty, namely, in ardent longing for heaven. They
blame us for making use of Christ's law, to spur believers: and yet they, (see to what
astonishing height their partiality is grown!) they do not blush to preach openly the
law of sin to believers; insisting that its working in their members is necessary to
"make them long for the land of promise, as for the land of rest, and for the speedy
possession of that great good which God has laid up for them." (p. 52.) We are
heretics for preaching the law of Christ, the law of liberty; they who preach the law
of sin, the law of bondage, are orthodox, and engross to themselves the glorious title
of Gospel ministers!
2. How absurd is it to prop up the throne of indwelling sin in the hearts of
believers, that its tyrannical law may make them long for heaven! Did not Christ long
for heaven without indwelling sin? Do not the holiest believers, who are most free
from indwelling sin, long most for the beatific vision? And do we not see that fallen
believers, who are most filled with indwelling sin, are most apt to be lovers of sin
and the world, "more than lovers of God" and heaven? Are they not the very people,
who, unmindful of Lot's wife, stay in the plain, instead of escaping for their life, and
fleeing to the celestial mount of God without ever looking behind them?
3. Is not indwelling sin a clog, rather than a spur, to the heavenly racers? If sin be
of such service to us, to make us run the career of holy longing after heavenly rest,
why does the apostle exhort us to "set aside every weight and the sin which does so
easily beset us?" If we want a spur to make us mend our pace, need we keep the spur,
indwelling sin? Is it not more likely to spur us to hell than to heaven? If we have
thousands of sinless spurs, what need have we of keeping that to drive us to heaven,
which drove Adam behind the trees of the garden, not to say out of his native
paradise?
If you ask, What are the sinless spurs of believers? We reply, all the toils,
infirmities, and pains of our weary, decaying, mortal bodies: all the troubles,
disappointments, and sorrows, which arise as naturally out of our present
circumstances, as sparks do out of the fire: a share of the dreadful temptations which
harassed Christ in the wilderness: and frequent tastes of the bitter cup which made
him sweat blood in the garden, and cry out on Calvary. Hear one, to whom our
opponents absurdly give the spur of indwelling sin, as if he had not spurring enough
without it: "I fill up that which is behind of the afflictions of Christ in my flesh," Col.
i, 24. And surely indwelling sin was never one of Christ's afflictions. Again: "Who
shall separate us from the love of Christ? Shall it be tribulation, or distress, or
persecution, or famine, or nakedness, or peril, or sword? As it is written, For thy sake
we are killed all the day long; we are accounted as sheep for the slaughter." Once
more: some were "tortured, not accepting deliverance; and others had trials of cruel
mockings, and scourgings; yea, moreover, of bonds and imprisonments. They were

stoned, they were sawn asunder, were tempted, were slain with the sword; they
wandered about in sheep skins, and goat skins, being destitute, afflicted, tormented;
they wandered in deserts and in mountains, and in dens and caves of the earth."
I grant that all true believers have not these thorns in the flesh, and feel not the
spurs which made Elijah flee for his life before incensed Jezebel, and "request that
he might die under the juniper tree;" but, at the best of times, they have, or should
have David's affliction, "My eyes run down with water because men keep not thy
law:" they have, or should have Jeremiah's grief, "O that my head were waters, and
mine eyes a fountain of tears, that I might weep, day and night, for the desolation of
Jerusalem, or for the slain of the daughter of God's people!" They have, or should
have the sorrow of just Lot, who was vexed "from day to day with the filthy
conversation of the wicked among whom he dwelt." To suppose, therefore, that in
this vale of tears, tribulation, and sin, we need keep the sting of indwelling sin,
because we must "strive against the sin" which is in the world to the end, even unto
blood, if we are called to secure the crown of martyrdom; or, because it "is the will
of God, that through much tribulation we should enter the kingdom;" (p. 46;) and
because we should long for heaven: to suppose, I say, that we must keep the sting,
indwelling sin, on these accounts, is as absurd as to suppose that all the keepers and
nurses in bedlam must be mad, and must continue to be plagued with personal
lunacy, lest they should not "strive against" madness to the end; lest they should not
come out of great disturbances when they remove from their dreary habitation; and
lest, while they continue there, they should not see mad people enough to make them
long for the conversation of reasonable persons.
ARG. X. Page 52. Our author closes his shrewd plea for the death purgatory by
proposing a very material objection: "If any exclaim and say, These sentiments have
a tendency to reconcile believers to sin; I must say; The flesh might as soon be
reconciled to the spirit, as the spirit to the flesh; or sin to grace, as grace to sin. It is
often said, That nature will be nature. And why may not this be applied to the Divine
nature, of which believers are said to be partakers?" Hence our author insinuates that
the Divine nature of believers is "immutable;" and that, because "to will is present
with them," when they sin they still retain God's holiness, as "lions and eagles,
however confined or caressed, retain their ferocity and brutal appetites."
I am glad to see that this pious author has still the cause of holiness at heart, and
desires to stop up the Antinomian gap. I am persuaded that he intends to do God
service by pleading for the continuance of indwelling sin. If he ask for the reprieve
of that robber and murderer, it is merely because Antinomianism has deceived him,
as formerly Pharisaism deceived the Jews, who cried, "Release unto us Barabbas."
If he saw that Christ in us must be crucified afresh, in case the robber in us is not put
to death; I doubt not he would be as sorry for his publication, as the devout Jews
were for their antichristian request, when they "were pricked to the heart" on the day
of pentecost.

But, alas! if a good intention excuse bad performances, it does not stop their
mischief. The very desire which our author evidences to secure godliness, is so
unfortunately expressed, that it gives her as fatal a blow as the tempter did, when he
said to our first parents, "Ye shall not surely die." For, when that gentleman intimates
to fallen believers, Ye are possessed of the Divine nature; and, be your works what
they will, if to will be "in some degree present," (p. 54,) ye are as much possessed of
God's holy image, as a lion is possessed of a lion's fierce nature. What is this, but to
preach the very gospel which the serpent preached in paradise; with this difference,
that the serpent said, "Ye shall not die: ye shall be as gods." But the imperfectionists
say, Your salvation is finished: ye have already the "immutable nature" of God: ye
are already as gods? Adam believed the tempter, and lost his holy nature. The
imperfectionists believe our author: O! may none of them remain "immutable" in the
sinful imperfection which he so earnestly contends for!
XI. A Caveat. Having said so much upon our author's mistakes, I should be
inexcusable if I did not drop a caution about the veil with which they are covered. His
book goes into the world under the harmless title of "The Christian's peculiar
Conflict;" whereas it should be called, A plea for the propriety and usefulness of the
continuance of indwelling sin in all Christians. This plain, artless title would have
made true Christians stand upon their guard; but now they take up without suspicion
the cup mixed by the author: and it is well if some have not already drank it to the
dregs without fear.
An illustration will give the reader an idea of the wisdom with which the title of
this essay is contrived. I write a treatise full upon the advantage of a standing
rebellion in the kingdom, and urge a variety of plausible arguments to show the great
good that will arise from an inveterate opposition to the government. "If a spirit of
rebellion ceases in any subject, the king's patience, mercy, love, and power will not
be so fully displayed, nor will the loyalty of his good subjects be so well
distinguished and proved: rebellion, and the burdens that attend it, will make us long
for peace: guilty, ungrateful rebels will love the king and admire his mercy the more
when they are forgiven after their manifold rebellions. And therefore [to use the
unguarded words of our author, page 53,] it becomes us seriously to consider how far
this great end [of a spirit of rebellion continually dwelling in every Briton's breast]
is understood, approved, and answered." I show my manuscript to a friend, who
says, Your essay will alarm every well wisher to the constitution of the realm. But I
remove his objection by saying, I will not call it "An essay on the propriety and
usefulness of a spirit of rebellion constantly harboured in the breast of every one of
his majesty's subjects:" but I will call it, The loyal subject's peculiar conflict, an
essay on 1 Samuel xii, 19; and this plausible title will modestly make way for my
boldest arguments. Pleas for the continuance of rebellion and indwelling sin may
properly enough be introduced by such a stratagem.
———

SECTION XV.
Mr. Hill objects, that the doctrine of Christian perfection is popish; and the author
shows that it is truly evangelical, and stands inseparably connected with the
cordial obedience required by the mediatorial law of Moses and Christ, insomuch
that there is absolutely no medium between the doctrine of an evangelically
sinless perfection and lawless Antinomianism—This section contains a
recapitulation of the Scripture proofs of the doctrine maintained in these sheets;
and therefore the careful perusal of it is humbly recommended to the reader.
HAVING taken my leave of the ingenious author of The Christian's peculiar
Conflict, I return to Mr. Hill, who by this time meets me with his "Review" in his
hand, and, with that theological sling, casts at our doctrine a stone which has indeed
frighted thousands of weak souls, but has never done any execution among the
judicious. Your doctrine, says he, "is a popish doctrine;" and he might have added,
with as much reason, that it is a Pelagian doctrine too: for, bold as Pelagius and
some popes have been in coining new doctrines, they never came to such a pitch of
boldness as to say that they were the authors of the doctrine of evangelical obedience,
and of those commandments which bind us to love God,—our covenant God, with
all our hearts, and our neighbours as ourselves: precious Gospel commandments
these, upon which the doctrine of perfection securely rests!
What pope was ever silly enough to pretend that he wrote the book of
Deuteronomy, where we find this sweet, evangelical law, "Hear, O Israel: thou shalt
love the Lord thy God with all thine heart, and with all thy soul, and with all thy
might. And these words which I command thee this day, shall be in thy heart," [to do
them, I suppose, and not to ridicule them under the names of perfection and popery?]
Deut. vi, 5, 6. Now, by what argument will Mr. Hill prove that the pope is the
inventor of this blessed doctrine?
Should that gentleman reply, that when God gave his ancient people this gracious
law of perfection, he did not give it with an intention that they should personally
keep it as an evangelical law; but only with an intention to drive them to the
promised Messiah, who was to keep it for them, and to give eternal indulgences to
all the believers who break it; we demand a proof: and till Mr. Hill produce it, we
show his mistake by the following arguments:—1. Although the Jewish dispensation
revealed a "gracious God, abundant in goodness, mercy, and truth, forgiving iniquity,
transgression, and sin," to returning sinners, who penitentially laid hold on his Jewish
covenant; yet, if I remember right, it never promised to accept of an obedience
performed by another. Hence it is that God never commanded that Jewish females
should be circumcised, but confined his ordinance to the males, who alone could
personally obey it. We frequently read of vicarious sufferings in the Jewish Gospel,
but not of vicarious obedience and vicarious love. For although the obedience of
godly parents engaged God to bestow many blessings upon their children, yet the
children were to obey for themselves, or to be cut off in the end. The Jews were

undone by a conceit of the contrary doctrine, and by wild notions about the obedience
of Abraham, and the holiness of the temple, which they fancied was imputed to them
in the Calvinian way: and a similar mistake, it is to be feared, still undoes multitudes
of Christians, who fatally mistake the nature of Christian obedience, absurdly put on
robes of self-imputed righteousness, and rashly bespatter the roses of personal and
evangelically perfect obedience, which God requires of every one of us.
2. The mistake I oppose would never have been made by our opponents, if they
had not used themselves to tear the evangelically legal part of the Scriptures from the
context, in order to give it a sense contrary to that of the sacred writers; it being
certain, that, when you have torn a man's tongue out of his mouth; you may afterward
force it down his throat, and leave it there with the root against his teeth, and the tip
toward his stomach. To show that the precept of perfect love, which I have quoted
from Deut. vi, is treated in this manner as often as our opponents insinuate God did
not intend that Jewish believers should personally observe it as a term of final
acceptance, but only that they should be driven thereby to the Mediator, who should
perfectly love God for them: to show, I say, the absurdity, of this notion, we need
only do Moses the justice to hear him out. Let any unprejudiced person read the
whole chapter, and he will, I am persuaded, side against the Calvinian imputation of
a Jewish perfection to Jewish believers. Moses begins by saying, "Now these are the
commandments, which the Lord your God [yours, through an evangelical covenant]
commanded to teach you, that ye might do them, [and not that your Mediator might
do them for you,] Deut. vi, 1. Two verses after, he adds, "Hear, O Israel, and observe
and do, [not, Hear, O Israel, and another shall observe and do for thee,] that it may
be well with thee." Then comes our capital doctrine and precept of perfect love,
which, a few verses below, Moses continues to enforce thus: "Ye shall not tempt the
Lord your [covenant] God. You shall diligently keep the [evangelical] commands of
the Lord your [covenant] God; and his [Gospel] testimonies, which he has
commanded thee. And thou shalt do that which is right and good in the sight of the
Lord thy God, that it may be well with thee. And when thy son asketh thee, saying,
What do mean these statutes, [of perfect love, &c,] then thou shalt say unto thy son,
We were Pharaoh's bondmen in Egypt, and the Lord brought us out." And, lest
Antinomian hands should draw the golden nail of this perfect obedience for want of
proper clenching, this precious chapter, which our Church has properly selected for
a Sunday lesson, ends with these words, which must raise a blush on the face, or
strike conviction into the breast, of all who trample under foot the robes of our own
evangelical perfection: "And the Lord commanded us to do all these statutes, that he
might preserve us alive: and it shall be our righteousness [our Gospel perfection] if
we observe to do all these commandments, before the Lord our [covenant] God, as
he has commanded us," Deut. vi, 1-25.
If our opponents say that this is a transcript of Adam's anti-mediatorial law of
paradisiacal perfection; and not a copy of Moses' mediatorial law of Jewish
perfection: or if they assert, that Moses Calvinistically hints that the Jews were to
keep this law by proxy, they may say that light is darkness. And if they grant that

Moses was no Antinomian shuffler; but really meant what he spoke and wrote, it
unavoidably follows, (1.) That God really required of every Jew an evangelical and
personal perfection of love, according to the degree of light and power imparted
under the Jewish dispensation. (2.) That this evangelical, Jewish perfection of love
was attainable by every sincere Jew; because, whatever God requires of us in a
covenant of grace, he graciously engages himself to help us to perform, if we
believingly and obediently embrace his promised assistance. And, (3.) That if an
evangelical perfection of love was attainable under the Jewish Gospel, (for "the
Gospel was preached to the Jews as well as to us," although not so clearly, Heb. iv,
2,) it is absurd to deny that the Gospel of Christ requires less perfection, or makes
less provision, that Christians may attain what their dispensation calls them to.
If Mr. Hill thinks that this inference is not just, I refer him to our Lord's
declaration: "Think not that I am come to destroy the law and the prophets: I am not
come to destroy, but to fulfil:" first, by perfectly obeying myself the two great moral
precepts of Moses and the prophets: and, next, by teaching and helping all my faithful
disciples to do the same, Matt. v, 17. Should that gentleman object to the latter part
of this little comment, because it leaves no room for the Calvinian imputation of
Christ's mediatorial perfection to fallen believers, who sleep in impenitency, under
the guilt of adultery, covered by murder: we reply, that this part of our exposition, far
from being forced, is highly agreeable to the text, when it is taken in connection with
the scope of our Lord's sermon and with the context. For,
(1.) All Christ's sermons, and especially that upon the mount, inculcate the
doctrine of personal perfection, and not the doctrine of imputed perfection. (2.) The
very chapter out of which this text is taken, ends with these words: "Be ye perfect,
even as your Father which is in heaven is perfect." And Mr. Hill, prejudiced as he is
against our doctrine, is too candid to assert that our Lord meant, "Be ye therefore
perfect as your heavenly Father is perfect: now, he is perfect only by the Calvinian
imputation of my righteousness: it is merely by imputation that he makes his sun to
rise on the evil and on the good. And he sendeth only a Calvinistically imputed rain
upon the just and upon the unjust. Be ye therefore perfect only by the imputation of
my perfect righteousness."
Mr. Hill's mistake has not only no countenance from the distant part of the
context, but it is flatly contrary to the words which immediately follow the
controverted text. "For verily I say unto you, [that, far from being come to destroy the
law and the prophets, that is, the spirituality and strictness of the moral part of the
Jewish Gospel,] till heaven and earth pass, one jot or one tittle shall in no wise pass
from the law [which Pharisaic glosses have unnerved] till all be fulfilled." And lest
you should think that I speak of your fulfilling this law by proxy and imputation, I
add, "Whosoever shall break one of these commandments, [which I am going to
enforce upon you, as my own mediatorial law; though hitherto you have considered
them only as Moses' mediatorial law;] whosoever, I say, shall break one of these least
commandments, and [by precept and example] teach men so, he shall be called the

least in the kingdom of heaven; [if he have any place among my people in my
spiritual kingdom, it shall be only among my carnal babes, who are the least of my
subjects.] But whosoever shall do and teach them, [the commandments whose
spirituality I am going to assert,] the same shall be called great in the kingdom of
heaven," [he shall be an adult, perfect Christian in the kingdom of my grace here; and
he shall receive a proportionable crown of righteousness in the kingdom of my glory
hereafter,] Matt. v, 18, 19.
If I am not mistaken, it evidently follows from these plain words of Christ, (1.)
That he taught a personal perfection, and an evangelically sinless perfection too. (2.)
That this perfection consists in not breaking, by wilful commission, the least of the
commandments which our Lord rescued both from the false glosses of Antinomian
Pharisees, who rested on the imputed righteousness of Abraham, saying, "We have
Abraham for our father: we are the children of Abraham: we are perfect in Abraham:
all our perfection is in Abraham:" and from the no less false glosses of those absurdly
legal Pharisees, who paid the tithe of anise, mint, and cummin, with the greatest
scrupulosity, while they secretly neglected mercy, truth, and the love of God. And,
(3.) That the perfection which Christ enforced upon his disciples, was not merely of
the negative kind, but of the positive also; since it consisted both in doing and
teaching the least, as well as the greatest of God's commandments.
If you ask what are the greatest of these commandments, which Christ says his
disciples must "do and teach," if they will be great or perfect in his kingdom and
dispensation, St. Matthew answers, "One of the Pharisees, who was a lawyer, asked
him a question, saying, Master, which is the great commandment in the law, [the
name then given to the Jewish Gospel which Moses preached;] Jesus said unto him,
Thou shalt love the Lord thy God with all thy heart, and with all thy soul, and with
all thy mind: that is the first and great commandment. And the second is like unto it
[in nature and importance:] Thou shalt love thy neighbour as thyself. On these two
commandments hang all the law and the prophets," Matt. xxii, 35. That is, whatever
Moses and the other prophets taught and promised, hangs on the nail of perfect love.
All came from, all tended to perfect love under the Jewish dispensation: nor is my
dispensation less holy and gracious. On the contrary, "What the law could not do,"
in a manner sufficiently perfect for my dispensation, (for Jewish perfection is not the
highest perfection at which man may arrive on earth,) "God sending me into the
world for the atonement and destruction of sin, has hereby abundantly condemned
sin in the flesh, that the righteousness of the mediatorial law," which enjoins perfect
love, "might be abundantly fulfilled in the hearts of them that walk after the Spirit"
of my Gospel: a brighter Gospel this, which transmits more direct and warmer beams
from the Sun of righteousness, and can raise the exquisitely delicious fruit of perfect
love to a greater perfection than the Gospel which Moses preached. (Compare Rom.
viii, 3, with Heb. iv, 2. See also an account of the superiority of Christ's Gospel in the
Scripture Scales, sec. vi.)

Agreeably to this doctrine of perfection, our Lord said to the rich young man, "If
thou wilt enter into life, keep the commandments; if thou wilt be perfect, follow me"
in the way of my commandments. "Love God with all thy heart, and thy neighbour
as thyself; for blessed are they that do his commandments, that they may enter
through the gates into the city, and have right to the tree of life which is in the street
of that city, on either side of the pure river of the water of life. This do and thou shalt
live" eternally in heaven. "Bring forth fruit unto perfection," according to the talents
of grace and power which thou art entrusted with, and thou shalt "inherit eternal life;
thou shalt receive the reward of the inheritance; thou shalt receive the crown of life,
which the Lord has promised to them that love him," with the love which keepeth the
commandments, and fulfilleth the royal law. Compare Matt. xix, 17; Luke x, 28; Rev.
xxii, 2, 14; James i, 12, and Luke viii, 14.
On these, and the above-mentioned scriptures, we rest the truth and importance
of the doctrine of perfection. Jewish perfection principally stands or falls with Deut.
vi, and Matt. xxii; and Christian perfection with Matt. v, and xix, to which you may
add the joint testimony of St. Paul and St. James. The former, whom our opponents
absurdly make the captain of their imperfection, says to the Judaizing Galatians,
"Bear ye one another's burdens, [a rare instance of perfect love!] and so fulfil the
[mediatorial] law of Christ," Gal. vi, 2. Nor let Mr. Hill say that the apostle means
we should fulfil it by proxy; for St. Paul adds, in the next verse but one, "Let every
man prove his own work, and then [with respect to that work] he shall have rejoicing
in himself alone, and not in another, for [with regard to personal, evangelical
obcdience] every man shall bear his own burden:" a proverbial expression, which
answers to this Gospel axiom, Every man shall be judged according to his own
works.
St. Paul urges the same evangelical and lawful doctrine upon the Romans:—"Love
one another; for he that loveth another, hath fulfilled the law. For this, Thou shalt not
commit adultery. Thou shalt not covet; and if there be any other commandment, it is
briefly comprehended in this saying, namely, Thou shalt love thy neighbour as
thyself. Love is the fulfilling of the law," Rom. xiii, 8, &c. And that St. Paul spake
this of the mediatorial law of liberty and Christian perfection, and not of the
Christless law of innocence and paradisiacal perfection, is evident from his calling
it "the law of Christ," that is, our Redeemer's law, in opposition to our Creator's law,
which was given without an atoning sacrifice and a mediating priest, and therefore
made no allowance for infirmities, and admitted neither of repentance nor of
renovated obedience. Beside, St. Paul was not such a novice as not to know that the
Galatians and the Romans, who had all sinned, as he observes, Rom. iii, 23, could
never be exhorted by any man in his senses, to fulfil the paradisiacal law of
innocence, by now loving one another. He therefore indubitably spake of the gracious
law of our gentle Melchisedec; the law of Him who said, "A new commandment I
give unto you, that ye love one another; as I have loved you, that ye also love one
another," John xiii, 34. A precious commandment this, which our Lord calls new, not
because the Jewish mediator had not given it to the Israelites, but because the

Christian Mediator enforced it by new motives, gave new, unparalleled instances of
obedience to it, annexed new rewards to the keeping of it, and required it to be
fulfilled with a new perfection. And that Christians shall be eternally saved or
damned, according to their keeping or breaking this mediatorial law of Christian
perfection, this "law of Christ, this royal law of Jesus, the King of the Jews," we
prove by Matt. xviii, 35; vii, 26; xxv, 45; and Luke vi, 46, &c.
If Mr. Hill's prejudices are not removed by what St. Paul says in Rom. xiii,
concerning our fulfilling the Gospel law of perfection, we entreat him to ponder the
glorious testimony which the apostle, in Rom. ii, bears to this law, which he does not
scruple to call "his Gospel." With regard to this gracious rule of judgment, says he,
"There is no respect of persons with God. For as many as have sinned without a
[Mediator's written] law, shall also perish with a [Mediator's written] law. And as
many as have sinned in [or under a Mediator's written] law, shall be judged by the
[Mediator's written] law. For not the hearers of the [Mediator's] law are just before
God, but the doers of the [Mediator's] law shall be justified. [Nor are the heathens
totally destitute of this law:] for when the Gentiles, which have not the [Mediator's
written] law, do by nature, [by natural conscience, which is the echo of the Mediator's
voice, and the reflection of the light which enlightens every man that cometh into the
world,] when the Gentiles, I say, do [by these means] the things contained in the law,
they, having not the law, are a law unto themselves; their conscience also beating
witness; and their thoughts [in consequence of the witness borne] accusing, or else
excusing one another; in the day when God shall judge the secrets of men by Jesus
Christ, according to my Gospel," [that is, according to the Gospel law which I
preach,] Rom. ii, 11, &c. For, while some "lay up treasures in heaven, others treasure
up to themselves wrath against the day of wrath and of the righteous judgment of
God, who will render to every man according to his deeds: to them who, by patient
continuance in well doing, [or in keeping the Mediator's law according to their
dispensation,] seek for glory [he will render] eternal life, [like a righteous Judge, and
gracious Rewarder of them that diligently seek him.] But unto them that do not obey
the truth, but obey unrighteousness, [he will render] indignation and wrath," [in just
proportion to the more or less bright discoveries of the truth, which shall have been
made to them,] Rom. ii, 5, &c. "For that servant, who knew his Lord's will, [by a
written law, delivered through the hands of a Mediator,] and prepared not himself,
[that he might have boldness in the day of judgment,] neither did according to his
will, shall be beaten with many stripes [in the hell of unbelieving Jews and
disobedient Christians.] But he that knew not, [his Master's will, by an outwardly
written law,] and did [break the law of nature, disobey the voice of his conscience,
and] commit things worthy of stripes, shall be beaten with few stripes. For unto
whomsoever much is given, of him shall be much required," Luke xii, 47, 48. An
indubitable proof this, that as something is required of all, something, even a talent
of grace, a measure of the spiritual light which enlightens every man, is given to all
to improve with, and bring forth fruit to perfection; some thirty fold, some sixty fold,
and others a hundred fold, according to their respective dispensations.

From these quotations it appears to us indubitable, that the Gospel of St. Paul, and,
of consequence, the Gospel of Christ, is not a wanton, lawless Gospel; but a holy,
lawful Gospel, in which evangelical promises are properly guarded by evangelical
rules of judgment; and the doctrines of grace, wisely connected with the doctrines of
justice. If this be a glaring truth, what a dangerous game do many good men play,
when they emasculate St. Paul's Gospel, and with Antinomian rashness cut off, and
cast away that morally legal part of it, which distinguishes it both from the
ceremonial gospel which the Galatians foolishly embraced, and from the lawless
gospel which Solifidian gospellers contend for under the perverted name of "free
grace!" And how seriously should we all consider these awful words of St.
Paul!—"There are some that trouble you, and would pervert the Gospel of Christ; but
though we, or an angel from heaven, preach any other Gospel unto you [whether it
be a more severe, Judaizing gospel, or a less strict, Solifidianizing gospel] than that
which we, have preached unto you, [which stands at an equal distance from
burthensome, Jewish ceremonies, and from lawless, Solifidian tenets,] let him be
accursed," Gal. i, 7, 8.
This recapitulation of the principal Scripture proofs of our doctrine would be
exceedingly deficient, if I did not once more remind the reader of the glorious
testimony which St. James bears to the law of liberty:-"If ye [believers, says he] fulfil
the royal law, according to the scripture, Thou shalt love thy neighbour as thyself, ye
do well, [ye quit yourselves like perfect Christians.] But if ye have [uncharitably]
respect to persons, ye commit sin, and are convinced of the law as transgressors, [that
is, ye are condemned by the Mediator's law, under which ye are.] For whosoever shall
keep the whole law, [of the Mediator,] and yet [uncharitably] offend in one point, he
is guilty of all, &c. So speak ye, therefore, and so do, as people that shall be judged
by the law of liberty [the Mediator's law.] For he [the imperfect, uncharitable, fallen
believer] shall have judgment without mercy that hath showed no [charity or] mercy,"
James ii, 8.
We rest our doctrine of Jewish and Christian perfection on these consentaneous
testimonies of St. James and St. Paul; of Moses, the great lawgiver of the Jews, and
of Christ, the great Lawgiver of the Christians: the doctrine of perfection, or of
perfectly cordial obedience, being inseparably connected with the mediatorial laws
of Moses and of Christ. The moment you destroy these laws, by turning them into
"rules of life," through the personal observance of which no believer shall ever be
justified or condemned, you destroy the ground of Jewish and Christian perfection,
and you impose upon us the lawless, unscriptural tenet of an obedience performed
by proxy, and of an imputed perfection, which will do us as little good in life, death,
and judgment, as imputed health, opposed to inherent health, will do to a poor,
sickly, dying criminal. Thus, after leading my reader round a large circle of proofs,
I return to the very point whence I started: (see the beginning of the preface:) and I
conclude that a gospel without a mediatorial law, without an evangelical law, without
the conditional promise of a crown of heavenly glory to the obedient, and without the
conditional threatening of infernal stripes to the disobedient;—I conclude, I say, that

such a gospel will always lead us to the centre of Antinomianism; to the Diana and
Hecate of the Calvinists; to lawless free grace and everlasting free wrath; or, if you
please, finished salvation and finished damnation. On the other hand, the moment
you admit what the Jewish and Christian Gospel covenants are so express about, I
mean an evangelical law, or a practicable rule of judgment, as well as of conduct,
eternal salvation and eternal damnation become conditional: they are suspended upon
the evangelical perfection or imperfection of our obedience; and the Rev. Mr.
Berridge hits on the head of the golden nail, on which "hang all the law and the
prophets," all the four Gospels and the epistles, when he says, "Sincere obedience,
as a condition, will lead you unavoidably up to a perfect obedience."
And now, reader, choose which thou wilt follow, Mr. Hill's lawless Antinomian
Gospel, or St. Paul's and St. James' Gospel, including the evangelical law of Christian
liberty and perfection, by which law thou shalt be conditionally justified or
condemned, "when God shall judge the secrets of men by Jesus Christ, according to
the Gospel," Rom. ii, 16. If thou choose imputed righteousness and imputed
perfection without any condition, it will "unavoidably" lead thee down into a death
purgatory, through the chamber of indwelling sin, if thou art an elect person, in the
Calvinian sense of the word; or to eternal damnation through the chambers of
necessary sin, if thou art one of those whom our opponents call reprobates. But if
thou cordially choose the sincere, voluntary, evangelical obedience of faith, which
we preach both as a condition and as a privilege, it will (Mr. Hill's second being
judge) "unavoidably lead thee up to perfect obedience." There is absolutely no
medium between these two Gospels. Thou must either be a Crispian, lawless
imperfectionist, or an evangelical, lawful perfectionist; unless thou choose to be a
Gallio—one who cares for none of these things. Thou must wrap thyself up in
unscriptural notions of imputed righteousness, imputed holiness, and imputed
obedience, which make up the ideal garment of Calvinistically imputed perfection;
or thou must perfectly "wash in the blood of the Lamb thy robes" of inherent, though
derived righteousness, holiness, and obedience, which (when they are thus washed)
are the rich wedding garment of evangelical perfection.
———
SECTION XVI.
The author shows that the distinction between sins, and (evangelically speaking)
innocent infirmities, is truly Scriptural, and that judicious Calvinists and the
Church of England hold it—He draws the line between sins and innocent
infirmities—A view of the extremes into which rigid, Pelagian perfectionists, and
rigid, Calvinian imperfectionists, have run east and west, from the Gospel line of
an evangelical perfection—An answer to Mr. Henry's grand argument for the
continuance of indwelling sin—Conclusion of the argumentative part of this essay.

WE have proved, in the preceding section, that the doctrine of an evangelically
sinless perfection is truly Scriptural, being inseparably connected with the greatest
and most excellent precepts of the Old and New Testament, and with the most
evangelical and awful sanctions of Moses and Jesus Christ. This might suffice to
show that our doctrine of perfection cannot be called popish or Pelagian, with any
more candour than the doctrine of the trinity can be branded with those epithets,
because Pelagius and the pope embrace it. If, in order to be good Protestants, we were
obliged to renounce all that the Jews, Turks, and infidels hold; we should renounce
the Old Testament, because the Jews revere it; we should renounce the unity of God,
because the Mohammedans contend for it; nay, we should renounce common
humanity, because all infidels approve of it. I beg leave, however, to dwell a moment
longer upon Mr. Hill's objection, that the pope holds our doctrine.
When this gentleman was at Rome, he may remember that his Cicerone showed
him, in the ancient Church of St. Paul without the gate, (if I remember the name,) the
picture of all the popes from St. Peter, Linus, Cletus, and Clement, down to the pope
who then filled what is called "St. Peter's chair." According to this view of papacy,
Mr. Hill is certainly in the right; for if he turn back to sec. v, he will see that Peter,
the first pope, so called, was a complete perfectionist, and if Clemens, or St.
Clement, Paul's fellow labourer, was really the fourth pope, it is certain that he also
held our doctrine as well as Peter and Christ; for he wrote to the Corinthians, "By
love were all the elect of God made perfect. Those who were made perfect in love are
in the region of the just, and shall appear in glory. Happy then are we if we fulfil the
commandments of God in the unity of love. Following the commandments of God
they sin not." (St. Clem. Ep. to the Cor.) This glorious testimony, which St. Clement
bears to the doctrine of perfection, might be supported by many correspondent
quotations from the other fathers. But as this would too much swell this essay, I shall
only produce one, which is so much the more remarkable, as it is taken from St.
Jerome's third Dialogue against Pelagius, the rigid, overdoing perfectist: Hoc et nos
dicimus, posse hominem non peccare, si velit, pro tempore, pro loco, pro
imbecillitate corporea, quamdiu intentus est animus, quamdiu chorda nullo vitio
laxatur in cithara. That is, "We [who oppose Pelagius' notion about Adamic
perfection] maintain also that, considering our time, place, and bodily weakness, we
can avoid sin if we will, as long as our mind is bent upon it, and the string of our harp
[i.e. of our Christian resolution] is not slackened by any wilful fault.
When I read these blessed testimonies in favour of the truth which we vindicate,
my pleased mind flies to Rome, and I am ready to say, Hail! ye holy popes and
fathers, ye perfect servants of my perfect Lord! I am ambitious to share with you the
names of "Arminian, Pelagian, Papist, temporary monster, and Atheist in
masquerade." I publish to the world my steady resolution to follow you, and any of
your successors, who have done and taught Christ's commandments. And I enter my
protest against the mistakes of the ministers who teach that Christ's law is
impracticable, that sin must dwell in our hearts as long as we live, and that we must
continue to break the Lord's precepts in our inward parts unto death.

I shall close my answer to this argument of Mr. Hill by a quotation from Mr.
Wesley's Remarks upon the Review:—"It [our doctrine of Christian perfection] has
been condemned by the pope and his whole conclave, even in this present century.
In the famous bull Unigenitus, they utterly condemn the uninterrupted act [of faith
and love which some men talked of, of continually rejoicing, praying, and giving
thanks] as dreadful heresy." If we have Peter and Clement on our side, we are willing
to let Mr. Hill screen his doctrine behind the pope who issued out the bull
Unigenitus, and, if he pleases, behind the present pope too.
However, says Mr. Hill, "The distinction between sins and innocent infirmities is
derived from the Romish Church."
Answer. 1. We rejoice if the Church of Rome was never so unreasonable and so
deluded by Antinomian popes as to confound an involuntary, wandering thought, an
undesigned mistake, and a lamented fit of drowsiness at prayer, with adultery,
murder, and incest; in order to represent Christ's mediatorial law as absolutely
impracticable, and to insinuate that fallen believers, who actually commit the abovementioned crimes, are God's dear children, as well as the obedient believers, who
labour under the above-described infirmities.
2. We apprehend that Mr. Hill and the divines who have espoused Dr. Crisp's
errors, are some of the last persons in the world by whom we may with decency be
charged to hold "licentious" doctrines. And we are truly sorry that any Protestants
should make it their business to corrupt that part of the Gospel which, if we believe
Mr. Hill, the pope himself has modestly spared.
3. Mr. Hill might, with much more propriety, have objected that our distinction is
derived from the Jewish Church; for "the old rogue," as some Solifidians have rashly
called Moses, evidently made a distinction between sin and infirmities; he punished
a daring Sabbath breaker and an audacious rebel with death, with present death, with
the most terrible kind of death. The language of his burning zeal seemed to be that
of David, "Be not merciful to them that offend of malicious wickedness," Psa. lix, 5.
But upon such as accidentally contracted some involuntary pollution, he inflicted no
other punishment than that of a separation from the congregation till evening. If Mr.
Hill consider the difference of these two punishments, he must either give place to
perverseness, or confess that wilful sins and involuntary infirmities were not
Calvinistically confounded by the mediator of the old covenant; and that Moses
himself made a rational and evangelical distinction between "the spot of God's
children," and that "of the perverse and crooked generation," Deut. xxxii, 4.
4. That Christ, the equitable and gracious Mediator of the new covenant, was not
less merciful than stern Moses, with respect to the distinction we contend for, appears
to us evident from his making a wide difference between the almost involuntary
drowsiness of the eleven disciples in Gethsemane, and the malicious watchfulness
of the traitor Judas. Concerning the offence of the former, he said, "The spirit indeed

is willing, but the flesh is weak;" and with respect to the crime of the latter, he
declared, "It would be good for that man if he had never been born."
5. David and Paul exactly followed herein the doctrine of Moses and Christ. The
psalmist says, "Keep back thy servant also from presumptuous sins: let them not have
the dominion over me; then shall I be upright, [or rather, as the word literally means
in the original, I shall be perfect,] and innocent from the great transgression," Psalm
xix, 13. Hence it is evident that some transgressions are incompatible with the
perfection which David prayed for; and that some errors, or some secret [unnoticed,
involuntary] faults, are not.
6. This, we apprehend, is evident from his own words: "Blessed is the man unto
whom the Lord imputeth not sin, and in whose spirit there is no guile," though there
may be some improprieties in his words and actions, Psalm xxxii, 2. David's meaning
may be illustrated by the well-known case of Nathanael. Philip said unto him, "We
have found him of whom Moses wrote in the law: [a clear proof this, by the by, that
the law frequently means the Jewish Gospel, which testifies of Christ to come:] it is
Jesus of Nazareth. And Nathanael said unto him, Can any good thing come out of
Nazareth?" Here was an involuntary fault, an improper quoting of a proverbial
expression: and, nevertheless, as he quoted it with a good intention, and to make way
for a commendable inquiry into the report which he heard, his error was consistent
with that degree of perfection which implies "innocence from the great [wilful]
transgression." This I prove, (1.)By his conduct: "Philip saith unto him, Come and
see;" and he instantly went, without betraying the least degree of the self-conceited
stiffness, surly pride, and morose resistance, which always accompany the unloving
prejudice by which the law of Christ is broken. And, (2.) By our Lord's
testimony:—"Jesus saw Nathanael coming to him, and saith of him, Behold an
Israelite indeed, in whom there is no guile!" Our Lord's word for guile, in the
original, is doloj, the very word, which being also Connected with a negative, forms
the epithet adoloj, whereby St. Peter denotes the unadulterated purity of God's word,
which he compares to sincere or perfectly pure milk, 1 Pet. ii, 2. Hence I conclude
that, Christ himself being witness, (evangelically speaking,) there was no more
indwelling insincerity in Nathanael than there is in the pure word of God; and that
this is the happy case of all those who fully deserve the glorious title of "Israelite
indeed," which our Lord publicly bestowed upon Nathanael. To return:—
7. If to make a distinction between sins and infirmities constitutes a man half a
Papist, it is evident that St. Paul was not less tinctured with popery (so called) than
David, Moses, and Jesus Christ: for he writes to Timothy, "Them that sin rebuke
before all, that others may also fear," 1 Tim. v, 20. And yet he writes to the Romans,
"We that are strong should bear with the infirmities of the weak," Rom. xv, 1. Here
are two plain commands; the first, not to bear with sins; and the second to bear with
infirmities: a demonstration this, that there is an essential difference between sins and
infirmities, and that this difference is discoverable to others, and much more to
ourselves. Nay, in most cases, it is so discernible to those who have their spiritual

senses properly disposed, that they can as easily distinguish between sins (properly
so called) and infirmities, as a wise judge can distinguish between accidental death
and wilful murder; or between unknowingly passing a false guinea with a kind
intention to relieve the poor, and treasonably coining it with a roguish design to
defraud the public. The difference between the sun and the moon is not more striking
in the natural world, than the difference between sins and infirmities in the moral
world. Nevertheless, blind prejudice will probably confound them still, to darken
counsel, and to raise a cloud of logical dust, that Antinomianism (the Diana of the
imperfectionists) may make her escape, and save indwelling sin, which is the claw
of the hellish lion, the tooth of the old dragon, the fishing hook of Satan, and the
deadly sting of the king of terrors.
8. Judicious Calvinists have seen the propriety of the distinction, for which we are
represented as unsound Protestants. Of many whom I could mention, I shall only
quote one, who for his piety, wisdom, and moderation, is an honour to Calvinism,—I
mean the Rev. Mr. Newton, minister of Olney. In his Letters on Religious Subjects,
p. 199, he makes this ingenuous confession:—"The experience of past years has
taught me [and I hope that, some day or other, it will also teach our other opponents]
to distinguish between ignorance and disobedience. The Lord is gracious to the
weakness of his people; many involuntary mistakes will not interrupt their
communion with him. He pities their infirmity, and teaches them to do better. But if
they dispute his known will, and act against the dictates of conscience, they will
surely suffer for it. Wilful sin sadly perplexes and retards our progress." Here is, if
I mistake not, a clear distinction made, by a true Protestant, between disobedience or
wilful sin, and weakness, involuntary mistakes, or infirmity.
9. If Mr. Hill will not regard Mr. Newton's authority, I beg he would show some
respect for the authority of our Church, and the import of his own prayers. If there be
absolutely no difference between wilful sins, involuntary negligences, and
unavoidable ignorances; why does our Church distinguish them, when she directs us
to pray in the liturgy, "that it may please God to forgive us all our sins, negligences,
and ignorances?' If these three words have but one meaning, should not Mr. Hill
leave out the two last as ridiculous tautology? Or, at least, to remove from our
Church the suspicion of popery, should he not pray every Sunday that God would
forgive us all our sins, sins, and sins!
From the nine preceding remarks, and the quotations made therein, it appears, if
I mistake not, that our important distinction between wilful sin and infirmities, or
involuntary offences, recommends itself to reason and conscience: that it is supported
by the law of Moses, and the Gospel of Christ; by the Psalms of David, and the
epistles of St. Paul; by the writings of judicious Calvinists, and the liturgy of our
Church; and therefore it is as absurd to call it a popish distinction, because the
Papists are not injudicious enough to reject it, as it is absurd to call the doctrine of
Christ's divinity "a doctrine of devils," because devils acknowledged him to be the
Son of God, and their omnipotent Controller.

Should Mr. Hill reply, that if this distinction cannot properly be called popish, it
deserves to be called "Antinomian," and "licentious;" because it countenances all the
men who give to their grossest sins the soft names of "innocent infirmities;" we can
answer: (1.) It has been proved that Moses and Jesus Christ held this distinction; and
therefore to call it Antinomian and licentious, is to call not only Christ, the holy one
of God, but even "legal" Moses, an Antinomian, and an advocate for licentiousness.
See what these Calvinian refinements come to! (2.) The men who abuse the doctrine
of the distinction between sins and infirmities, abuse as much the doctrine of God's
mercy, and the important distinction between working days and the Lord's day: but
is this a proof that the doctrines of God's mercy, and the distinction between the
Lord's day and other days, are "licentious tenets, against which all that wish well to
the interest of Protestantism should protest in a body?"
If Mr. Hill try to embarrass us by saying, "Where will you draw the line between
wilful sins and [evangelically speaking] innocent infirmities?" We reply, without the
least degree of embarrassment, Where Moses and the prophets have drawn it in the
Old Testament; where Christ and the apostles have drawn it in the New; and where
we draw it after them in these pages. And, retorting the question to show its
frivolousness, we ask, Where will Mr. Hill draw the line between the free,
evangelical observing of the Lord's day, and the superstitious, pharisaic keeping of
the Sabbath; or between weak, saving faith, and wilful unbelief? Nay, upon his
principles, where will he draw it even between a good and a bad work; if all our good
works are really dung, dross, and filthy rags?
However, as the question is important, I shall give it a more particular answer. An
infirmity is a breach of Adam's law of paradisiacal perfection, which our covenant
God does not require of us now: and (evangelically speaking) a sin for Christians is
a breach of Christ's evangelical law of Christian perfection; a perfection this, which
God requires of all Christian believers. An infirmity (considering it with the error
which it occasions) is consistent with pure love to God and man: but a sin is
inconsistent with that love. An infirmity is free from guile; and has its root in our
animal frame: but a sin is attended with guile, and has its root in our moral frame,
springing either from the habitual corruption of our hearts, or from the momentary
perversion of our tempers. An infirmity unavoidably results from our unhappy
circumstances, and from the necessary infelicities of our present state: but a sin flows
from the avoidable and perverse choice of our own will. All infirmity has its
foundation in an involuntary want of power: and a sin in a wilful abuse of the present
light and power we have. The one arises from involuntary ignorance and weakness,
and is always attended with a good meaning; a meaning unmixed with any bad
design, or wicked prejudice: but the other has its source in voluntary perverseness
and presumption, and is always attended with a meaning altogether bad; or, at best,
with a good meaning, founded on wicked prejudices. If to this line the candid reader
add the line which we have drawn (section vi) between the perfection of a Gentile,
that of a Jew, and that of a Christian, he will not easily mistake in passing a judgment

between the wilful sins, which are inconsistent with an evangelically sinless
perfection, and the innocent infirmities which are consistent with such a perfection.
Confounding what God has divided, and dividing what the God of truth has joined,
are the two capital stratagems of the god of error. The first he has chiefly used to
eclipse or darken the doctrine of Christian perfection. By means of his instruments
he has perpetually confounded the Christless law of perfect innocence, given to
Adam before the fall; and the mediatorial, evangelical law of penitential faith, under
which our first parents were put, when God promised them the seed of the woman,
the mild Lawgiver, the Prince of Peace, the gentle King of the Jews; who "breaks not
the bruised reed, nor quenches the smoking flax," but compassionately tempers the
doctrines of justice by the doctrines of grace; and instead of the law of innocence,
which he has kept and made honourable for us, has substituted his own evangelical
law of repentance, faith, and Gospel obedience, which law is actually kept, according
to one or another of its various editions, by all "just men, made perfect;" that is, by
all the wise virgins, who are ready for the midnight cry, and the marriage of the
Lamb.
Hence it appears that Pelagius and Augustine were both right in some things, and
wrong in a capital point. Pelagius, the father of the rigid perfectionists and rigid free
willers, asserted that Christ's law could be kept, and that the keeping of that law was
all the perfection which that law requires. So far was Pelagius right; having reason,
conscience, and Scripture on his side. But he was grossly mistaken if he confounded
Christ's mediatorial law with the law of paradisiacal perfection. This was his capital
error, which led him to deny original sin, and to extol human powers so excessively
as to intimate that by a faithful and diligent use of them, man may be as innocent, and
as perfect as Adam was before the fall.
On the other hand, Augustine, the father of the rigid imperfectionists and rigid
bound willers, maintained that our natural powers, being greatly weakened and
depraved by the fall, we cannot, by all the helps which the Gospel affords, keep the
law of innocence; that is, always think, speak, and act, with that exactness and
propriety which became immortal man, when God pronounced him very good in
paradise: he asserted that every impropriety of thought, language, or behaviour, is a
breach of the law of perfection, under which God placed innocent man in the garden
of Eden; and he proved that every breach of this law is sin: and that of consequence
there can be no Adamic, paradisiacal perfection in this life. So far Augustine was
very right: so far reason and Scripture support his doctrine: and so far the Church is
obliged to him for having made a stand against Pelagius. But he was very much
mistaken when he abolished the essential difference which there is between our
Creator's law of strict justice, and our Redeemer's mediatorial law of justice,
tempered with grace and mercy. Hence he concluded that there is absolutely no
keeping the law, and consequently no performing any perfect obedience in this life;
and that we must sin as long as we continue in the body. Thus, while Pelagiius made
adult Christians as perfectly sinless as Adam was in paradise, Augustine made them

so completely sinful as to make it necessary for every one of them to go into a death
purgatory, crying, "There is a law in my members, which brings me into captivity to
the law of sin. Sin dwelleth in me. With my flesh I serve the law of sin. I am carnal,
sold under sin. O wretched man that I am, who shall deliver me?"
The Scripture doctrine, which we vindicate, stands at an equal distance from these
extremes of Pelagius and Augustine. It rejects, with Augustine, the Adamic
perfection which Pelagius absurdly pleaded for; and it explodes, with Pelagius, the
necessary continuance of indwelling sin and carnal bondage, which Augustine no less
absurdly maintained. Thus adult believers are still sinners, still imperfect according
to the righteous law of paradisiacal innocence and perfection: and yet they are really
saints, and perfect according to the gracious law of evangelical justification and
perfection: a law this, which considers as upright and perfect, all the godly heathens,
Jews, and Christians, who are "without guile" in their respective folds, or under their
various dispensations. Thus by still vindicating the various editions of Christ's
mediatorial law, which has been at times almost buried under heaps of Pharisaic and
Antinomian mistakes, we still defend practical religion. And, as in the Scripture
Scales, by proving the evangelical marriage of free grace and free will, we have
reconciled Zelotes and Honestus with respect to faith and works; so in this essay, by
proving the evangelical union of the doctrines of grace and justice in the mild and
righteous law of our Redeemer, we reconcile Augustine and Pelagius, and force them
to give up reason and Scripture, or to renounce the monstrous errors which keep them
asunder: I mean the deep, Antinomian errors of Augustine with respect to indwelling
sin and a death purgatory; and the high-flown, Pharisaic errors of Pelagius, with
regard to Adamic perfection, and a complete freedom from original degeneracy.
The method we have used to bring about this reconciliation is quite plain and
uniform. We have kept our Scripture Scales even, and used every weight of the
sanctuary without prejudice; especially those weights which the moralists throw aside
as Calvinistic and Antinomian; and those which the Solifidians cast away as Mosaic
and legal. Thus, by evenly balancing the two Gospel axioms, we have reunited the
doctrines of grace and of justice, which heated Augustine and heated Pelagius have
separated; and we have distinguished our Redeemer's evangelical law, from our
Creator's paradisiacal law; two distinct laws these, which our illustrious antagonists
have confounded; and we flatter ourselves that, by this artless mean, another step is
taken toward bringing the two partial gospels of the day to the old standard of the one
complete Gospel of Jesus Christ.
I have done unfolding our reconciling plan: but the disciples of Augustine, rallied
by Calvin, have not done attacking it. I hope that I have answered the objections of
Mr. Hill, Mr. Toplady, and Mr. Martin, against the evangelical perfection which we
defend; but another noted divine of their persuasion comes up to their assistance. It
is the Rev. Mr. Matthew Henry, who has deservedly got a great name among the
Calvinists, by his valuable "Exposition of the Bible," in five folio volumes. This huge
piece of ordnance carries a heavy ball, which threatens the very heart of our sinless

Gospel. It is too late to attempt an abrupt and silent flight. Let then Mr. Henry fire
away. If our doctrine of an evangelically sinless perfection is founded upon a rock,
it will stand; the ponderous ball, which seems likely to demolish it, will rebound
against the doctrine of indwelling sin; and the standard of Christian liberty which we
waive, will be more respected than ever.
"Corruption," saith that illustrious commentator, "is left remaining in the hearts
of good Christians, that they may learn war, may keep on the whole armour of God,
and stand continually upon their guard." "Thus corruption is driven out of the hearts
of believers by little and little. The work of sanctification is carried on gradually: but
that judgment will at length be brought forth into a complete victory:" namely, when
death shall come to the assistance of the atoning blood, and of the Spirit's power.
That this is Mr. Henry's doctrine, is evident from his comment on Gal. v, 17: "In a
renewed man, where there is something of a good principle, there is a struggle
between, &c, the remainders of sin, and the beginnings of grace; and this, Christians
must expect, will be their exercise as long as they continue in this world;" or, to
speak more intelligibly, till they go into the death purgatory.
Not to mention here again, Gal. v, 17, &c, Mr. Henry builds this uncomfortable
doctrine upon the following text: "The Lord thy God will put out those nations before
thee by little and little; thou mayest not consume them at once, lest the beasts of the
field increase upon thee," Deut. vii, 22. And he gives us to understand that "pride and
security, and other sins," are "the enemies more dangerous than the beasts of the
field, that would be apt to increase" upon us, if God delivered us from indwelling sin,
i.e. from the remains of pride and carnal security, and other sins. This exposition is
backed by an appeal to the following text:—"Now these are the nations which the
Lord left to prove Israel by them—to know whether they [the Israelites] would
hearken to the commandments of the Lord," Judges iii, 1, 4. (See Mr. Henry's
exposition on these passages.)
To this we answer:—1. That it is absurd to build the mighty doctrine of a death
purgatory upon a historical allusion. If such allusions were proofs, we could easily
multiply our arguments. We could say, that sin is to be utterly destroyed, because
Moses says, "The Lord delivered into our hands Og and all his people, and we smote
him until none was left unto him remaining," Deut. iii, 3. Because "Joshua smote
Horam, king of Gezer, and his people, until he had left him none remaining, Deut.
iii, 33. Because Saul was commanded "utterly to destroy the sinners, the Amalekites,"
and lost his crown for sparing their king: because, when God "overthrew Pharaoh and
all his host, there remained not so much as one of them," Exod. xiv, 28. Because,
when God rained fire upon Sodom and Gomorrah, "he overthrew all their [wicked]
inhabitants;" and because Moses says, "I took your sin, the calf which ye had made,
and burnt it with fire, and stamped it, and ground it very small, even until it was as
small as dust, and cast the dust thereof into the brook," Deut. ix, 21. But we should
blush to build the doctrine of Christian perfection upon so absurd and slender a
foundation. And yet such a foundation would be far more solid, than that on which

Mr. Henry builds the doctrine of Christian imperfection, and of the necessary
indwelling of sin in the most holy believers; for,
2. Before God permitted the Canaanites to remain in the land, he had said, "When
ye are passed over Jordan, then ye shall drive out all the inhabitants of the land
before you, and destroy all their pictures; for I have given you the land to possess it.
But if ye will not drive out the inhabitants of the land before you, then it shall come
to pass, that those which ye let remain of them shall be pricks in your eyes, and
thorns in your sides, and shall vex you in the land wherein you dwell. And moreover
I shall do unto you, as I thought to do unto them," Num. xxxiii, 51, &c. Hence it
appears, that the sparing of the Canaanites was a punishment inflicted upon the
Israelites, as well as a favour shown to the Canaanites, some of whom, like Rahab
and the Gibeonites, probably turned to the Lord, and as "God's creatures," enjoyed
his saving mercy in the land of promise. But is indwelling sin one of "God's
creatures," that God should show it any favour, and should refuse his assistance to
the faithful believers, who are determined to give it no quarter? Can indwelling sin
be converted to God, as the indwelling Canaanites might, and as some of them
undoubtedly were?
3. But the capital flaws of Mr. Henry's argument are, I apprehend, two
suppositions, the absurdity of which is glaring:—"Corruption," says he, "is left
remaining in the hearts of good Christians, that they may learn war, may keep on the
whole armour of God, and stand continually upon their guard." Just as if Christ had
not "learned war, kept on the breastplate of righteousness, and stood continually upon
his guard," without the help of indwelling sin! Just as if the world, the devil, the
weakness of the flesh, and death, our last enemy, with which our Lord so severely
conflicted, were not adversaries powerful enough to prove us, to engage us to learn
war, and to make us "keep on and use the whole armour of God" to the end of our
life! The other absurd supposition is, that "pride, and security, and other sins," which
are supposed to be typified by "the wild beasts" mentioned in Deut. vii, 22, will
increase upon us by the destruction of indwelling sin. But is it not as ridiculous to
suppose this, as to say, Pride will increase upon us by the destruction of pride; and
carnal security will gather strength by the extirpation of carnal security, and by the
implanting of constant watchfulness, which is a branch of the Christian perfection
which we contend for?
4. With respect to the inference which Mr. Henry draws from these words, "Thou
mayest not consume them at once: the Lord will put them out before thee by little and
little;" is it not highly absurd also? Does he give us the shadow of an argument to
prove that this verse was spoken of our indwelling corruptions; and suppose it was,
would this prove that the doctrine of a death purgatory is true? You say to a greedy
person You must eat your dinner "by little and little," you cannot swallow it down at
one gulp. A farmer teaches his son to plough, and says, We cannot plough this field
at once, but we may plough it "by little and little," i.e. by making one furrow after
another, till we end the last furrow. Hence I draw the following inferences:—We eat

our meals, and plough our fields, "by little and little;" and therefore no dinner can be
eaten, and no field ploughed before death. A surgeon says, "that the healing of a
wound is carried on gradually:" hence his prejudiced mate runs away with the notion
that no wound can be healed so long as a patient is alive. Who does not see the flaw
of these conclusions?
5. But the greatest absurdity, I apprehend, is yet behind. Not to observe that we do
not remember to have read any command in our Bibles not to consume sin at once;
or any declaration that God will put it out only "by little and little;" we ask, What
length of time do you suppose God means? You make him say that he will make an
end of our indwelling sin "by little and little;" do you think he means four days, four
years, or fourscore years? If you say that God cannot or will not wholly cleanse the
thoughts of our hearts under fourscore years, you send all who die under that age into
hell, or into some purgatory where they must wait till the eighty years of their conflict
with indwelling sin are ended. If you say that God can or will do it in four days, but
not under, you absurdly suppose that the penitent thief remained at least three days
in paradise full of indwelling sin; seeing his sanctification was to be "carried on
gradually" in the space of four days at least. If you are obliged to grant that when the
words "by little and little" are applied to the destruction of indwelling sin, they may
mean four hours, (the time which the penitent thief probably lived after his
conversion,) as well as four days; do you not begin to be ashamed of your system?
And if you reply, that death alone fully extirpates indwelling sin, does not this
favourite tenet of yours overturn Mr. Henry's doctrine about the necessity of the slow,
"gradual," destruction of indwelling sin? May not a sinner believe in a moment, when
God helps him to believe? And may not a believer (whom you suppose necessarily
full of indwelling sin as long as he is in this world) die in a moment? If you answer
in the negative, you deny the sudden death of John the Baptist, St. James, and St.
Paul, who had their heads cut off in a moment: in a word, you deny that any believer
can die suddenly. If you reply in the affirmative, you give up the point, and grant that
indwelling sin may be instantaneously destroyed. And now, what becomes of Mr.
Henry's argument, which supposes that sanctification can never be complete without
a long, gradual process; and that the extirpation of sin cannot take place but "by little
and little?"
I have set before thee, reader, the lights and shades of our doctrine: I have
produced our arguments, and those of our opponents; and now, say, which of them
bear the stamp of imperfection? If thou pronounce that urim and thummim, light and
perfection, belong to the arguments of Mr. Hill, Mr. Toplady, Mr. Martin, and Mr.
Henry, I must lay by my pen, and deplore the infelicity of our having a reason, which
unsays in my breast what it says in thine. But if thou find, after mature deliberation,
that our arguments are "light in the Lord," as being more agreeable to the dictates of
unprejudiced reason, than those of our antagonists, more conformable to the plain
declarations of the sacred writers, fitter to encourage believers in the way of holiness,
more suitable to the nature of undefiled religion, and better adapted to the display of
the Redeemer's glory; I shall enjoy the double pleasure of embracing the truth, and

of embracing her together with thee. In the meantime, closing here the argumentative
part of this essay, I just beg the continuance of thy favourable attention, while I
practically address perfect Pharisees, prejudiced imperfectionists, imperfect
believers, and perfect Christians.
———
SECTION XVII.
An address to perfect Christian Pharisees.
I ADDRESS you first, ye perfect Christian Pharisees, because ye are most ready to
profess Christian perfection, though, alas! ye stand at the greatest distance from
perfect humility, the grace which is most essential to the perfect Christian's character;
and because the enemies of our doctrine make use of you first, when they endeavour
to root it up from the earth.
That ye may know whom I mean by perfect Christian Pharisees, give me leave to
show you your own picture, in the glass of a plain description. Ye have, professedly,
entered into the fold where Christ's sheep, which are perfected in love, rest all at each
other's feet, and at the feet of the Lamb of God. But how have ye entered? By "Christ
the door," or at the door of presumption? Not by Christ the door: for Christ is
meekness and lowliness manifested in the flesh; but ye are still ungentle and fond of
praise. When he pours out his soul as a Divine Prophet, he says, "Learn of me, for I
am meek and lowly in heart; take my yoke upon you, and ye shall find rest unto your
souls." But ye overlook this humble door. Your proud, gigantic minds are above
stooping low enough to follow Him, who "made himself of no reputation" that he
might raise us to heavenly honours; and who, to pour just contempt upon human
pride, had his first night's lodging in a stable, and spent his last night partly on the
cold ground, in a storm of Divine wrath, and partly in an ignominious confinement,
exposed to the greatest indignities, which Jews and Gentiles could pour upon him.
He rested his infant head upon hay, his dying head upon thorns. A manger was his
cradle, and a cross his death bed. Thirty years he travelled from the sordid stable to
the accursed tree, unnoticed by his own peculiar people. In the brightest of his days,
poor fishermen, some Galilean women, and a company of shouting children, formed
all his retinue. Shepherds were his first attendants, and malefactors his last
companions.
His first beatitude was, "Blessed are the poor in spirit;" and the last, "Blessed are
ye, when men shall revile you, and persecute you, and say all manner of evil against
you falsely, for my sake." His first doctrine was, "Repent:" nor was the last unlike to
it: "If I have washed your feet, ye ought also to wash one another's feet, for I have
given you an example that ye should do as I have done to you. He that will be first
among you, let him be the least of all." Now, far from practising with godly sincerity
this last lesson of our humble Lord, you do not so much as truly relish the first. Ye

do not delight in, nay, ye abhor penitential poverty of spirit. Your humility is not
cordial, and wrought into your nature by grace; but complimental, and woven into
your carriage by art. Ye are humble in looks, in gestures, in voice, in dress, in
behaviour; so far as external humility helps you to secure the reputation of perfect
Christians, at which ye aspire from a motive of Pharisaic ambition: but ye continue
strangers to the childlike simplicity, and unaffected lowliness of Christ's perfect
disciples. Ye are the very reverse of those "Israelites in whom there is no guile," Ye
resemble the artful Gibeonites, who, for a time, imposed upon Joshua's artless
simplicity. Your feigned profession of special grace deceives those of God's children,
who have more of the simplicity of the dove than of the serpent's wisdom. Ye choose
the lowest place, but ye do not love it. If ye cheerfully take it, it is not among your
equals, but among your inferiors: because you think that such a condescending step
may raise the credit of your humility, without endangering your superiority. If ye
stoop, and go down, it is not because ye see yourselves unworthy of the seat of
honour; but because ye hope that people will by and by say to you, Come up higher.
Your Pharisaic cunning rams at wearing at once the coronet of genuine humility, and
the crown of self-exalting pride. Ye love to be esteemed of men for your goodness
and devotion: ye want to be admired for your exactness, zeal, and gracious
attainments. The pride of the Jewish Pharisees was coarse in comparison of yours.
They wore the rough garment, and you wear the silks of spiritual vanity; and even
when ye dye them in the blood of the Lamb, which you extol in word, it is to draw
the confidence of humble Christians by your Christian appearance and language,
more than to follow the propensity of a new nature, which loves to be clothed with
humility, and feels itself in its own centre when it rests in deep poverty of spirit, and
sees that God is "all in all."
One of the greatest ends of Christ's coming into the world, was to empty us of
ourselves, and to fill us with humble love; but ye are still full of yourselves and void
of Christ, that is, void of humility incarnate. Ye still aim at some wrong mark;
whether it be self glory, self interest, self pleasure, self party, or self applause. In a
word, one selfish scheme or another, contrary to the pure love of God and of your
neighbour, secretly destroys the root of your profession, and may be compared to the
unseen worm that ate the root of Jonah's gourd. Ye have a narrow, contracted spirit:
ye do not gladly sacrifice your private satisfaction, your interest, your reputation, your
prejudices, to the general interest of truth and love, and to the public good of the
whole body of Christ. Ye are in secret bondage to men, places, and things. Ye do not
heartily entertain the wisdom from above, which is pure, gentle, easy to be entreated,
and full of mercy. Nay, ye are above conviction: gross sinners yield to truth before
you. Like Jehu, ye are zealous, and ye pretend that it is for the Lord of hosts: but alas!
it is for your opinions, your party, your honour. In a word, ye do not walk in constant,
solemn expectation of death and judgment; your will is not broken; your carnal
confidence is yet alive; the heavenly dove does not sit in your breast: self, wrapt up
in the cloak of humility, is still set up in your hearts, and in secret you serve that
cursed idol more than God. Satan, transformed into an angel of light, has artfully led
you to the profession of Christian perfection through a circle of external

performances, through glorious forms of doctrine in the letter, and through a fair
show of zeal for complete holiness: the Lord, to punish your formality, has in part
given you up to your delusion; and now ye as much believe yourselves perfect
Christians, as the Pharisees, in our Lord's day, believed themselves perfect Jews.
Mr. Wesley, in his Plain Account of Christian Perfection, has borne his faithful
testimony against such witnesses of perfect love as ye are. If ye despise this address,
regard his remarks: "Others," says he, "who think they have the direct witness of their
being renewed in love, are nevertheless manifestly wanting in the fruit. Some are
undoubtedly wanting in long suffering, Christian resignation. They do not see the
hand of God in whatever occurs, and cheerfully embrace it. They do not 'in every
thing give thanks, and rejoice evermore.' They are not happy; at least, not always
happy. For sometimes they complain. They say, 'This is hard!' Some are wanting in
gentleness. They 'resist evil,' instead of turning the other cheek. They do not receive
reproach with gentleness: no, nor even reproof. Nay, they are not able to bear
contradiction without the appearance, at least, of resentment. If they are reproved, or
contradicted, though mildly, they do not take it well. They behave with more distance
and reserve than they did before, &c. Some are wanting in goodness. They are not
kind, mild, sweet, amiable, soft, and loving at all times, in their spirit, in their words,
in their look, in their air, in the whole tenor of their behaviour; not kind to all, high
and low, rich and poor, without respect of person; particularly to them that are out of
the way, to opposers, and to those of their own household. They do not long, study,
endeavour, by every means, to make all about them happy. Some are wanting in
fidelity, a nice regard to truth, simplicity, and godly sincerity. Their love is hardly
'without dissimulation:' something like guile is found in their mouth. To avoid
roughness, they lean to the other extreme. They are smooth to an excess, so as scarce
to avoid a degree of fawning. Some are wanting in meekness, quietness of spirit,
composure, evenness of temper. They are up and down, sometimes high, sometimes
low; their mind is not well balanced. Their affections are either not in due proportion;
they have too much of the one, too little of the other; or they are not duly mixt and
tempered together so as to counterpoise each other. Hence there is often a jar. Their
soul is out of tune, and cannot make the true harmony. Some are wanting in
temperance. They do not steadily use that kind and degree of food which they know,
or might know, would most conduce to the health, strength, and vigour of the body.
Or they are not temperate in sleep: they do not rigorously adhere to what is best for
body and mind. They use neither fasting nor abstinence," &c.
I have described your delusion: but who can describe its fatal consequences? Who
can tell the mischief it has done, and continues to do? The few sincere perfectionists,
and the multitude of captious imperfectionists, have equally found you out. The
former are grieved for you; and the latter triumph through you.
When the sincere perfectionists consider the inconsistency of your profession, they
are ready to give up their faith in Christ's all-cleansing blood, and their hope of
getting a clean heart in this life. They are tempted to follow the multitude of

professors, who sit down in self-imputed righteousness, or in Solifidian notions of
an ideal perfection in Christ. And it is well if some of them have not already yielded
to the temptation, and begun to fight against the hopes which they once entertained
of loving God with all their hearts. It is well if some, through you, have not been led
to say, "I once sweetly enjoyed the thought of doing the will of God on earth, as it is
done in heaven. Once I hopefully prayed God would 'so cleanse my heart, that I might
perfectly love and worthily magnify his holy name' in this world. But now I have
renounced my hopes, and I equally abhor the doctrine of evangelical perfection, and
that of evangelical worthiness. When I was a young convert, I believed that Christ
could really make an end of all moral pollution, cast out the man of sin, and cleanse
us from the sins of the heart as well as from outward iniquity in this life; but I soon
met with unhumbled, self-willed people, who, boldly standing up for this glorious
liberty, made me question the truth of the doctrine. Nay, in process of time, I found
that some of those who most confidently professed to have attained this salvation,
were farther from the gentleness, simplicity, catholic spirit, and unfeigned humility
of Christ, than many believers, who had never considered the doctrine of Christian
perfection. These offences striking in with the disappointment which I myself met
with, in feebly seeking the pearl of perfect love, made me conclude that it can no
more be found than the philosopher's stone, and that they are all either fools or
knaves, who set believers upon seeking it. And now I every where decry the doctrine
of perfection as a dangerous delusion. I set people against it wherever I go; and my
zeal in this respect has been attended with the greatest success. I have damped the
hopes of many perfectionists! And I have proselyted several to the doctrine of
Christian imperfection. With them I now quietly wait to be purified from indwelling
sin in the article of death, and to be made perfect in another world."
This is, I fear, the language of many hearts, although it is not openly spoken by
many lips. Thus are you, O ye perfect Pharisees, the great instruments by which the
tempter tears away the shield of those unsettled Israelites, who look more at your
inconsistencies than they do at the beauty of holiness, the promise of God, the blood
of Christ, and the power of the Spirit.
But this is not all; as ye destroy the budding faith of sincere perfectionists, so ye
strengthen the unbelief of the Solifidians. Through you their prejudices are grown up
into a fixed detestation of Christian perfection. Ye have hardened them in their error,
and furnished them with plausible arguments to destroy the truth which ye contend
for. Did ye never hear their triumphs! "Ha! ha! So would we have it! These are some
of the people who stand up for sinless perfection! They are all alike. Did not I tell you
that you would find them out to be no better than temporary monsters? What
monstrous pride! What touchiness, obstinacy, bigotry, and stoicism characterizes
them! How do they strain at gnats and swallow camels! I had rather be an open
drunkard than a perfectionist. Publicans and harlots shall enter into the kingdom of
heaven before them." These are the cutting speeches to which your glaring
inconsistency, and the severe prejudices of our opponents, give birth. Is it not

deplorable that your tempers should thus drive men to abhor the doctrine which your
lips recommend?
And what do you get by thus dispiriting the real friends of Christian perfection,
and by furnishing its sworn enemies with such sharp weapons against it? Think ye
that the mischief ye do shall not recoil upon yourselves? Is not Christ the same
yesterday, to-day, and for ever? If he detested the perfect Pharisaism of unhumbled
Jews, will he admire the perfect self-righteousness of aspiring Christians? If he
formerly "resisted the proud, and gave grace to the humble," what reason have ye to
hope that he will submit to your spiritual pride, and reward your religious ostentation
with a crown of glory? Ye perhaps cry out against Antinomianism, and I commend
you for it: but are ye not deeply tainted with the worst sort of Antinomianism—that
which starches, stiffens, and swells the soul? Ye justly bear your testimony against
those who render the law of Christ of none effect to believers, by degrading it into
a rule which they stripped of the punitive and remunerative sanctions with which it
stands armed in the sacred records. But are ye not doubly guilty, who maintain that
this law is still in force as a law, and nevertheless refuse to pay it sincere, internal
obedience? For when ye break the first commandment of Christ's evangelical law, by
practically discarding penitential "poverty of spirit;" and when ye transgress the last,
by abhorring the lowest place, by disdaining to "wash each other's feet," and by
refusing to "prefer others in honour before yourselves;" are ye not guilty of breaking
all the law by breaking it in one point,—in the capital point of humble love, which
runs through all the parts of the law, as vital blood does through all the parts of the
body? O how much more dangerous is the case of an unhumbled man, who stiffly
walks in robes of self-made perfection, than that of an humble man who through
prejudice, and the force of example, meekly walks in robes of self-imputed
righteousness!
Behold, thou callest thyself a perfect Christian, and restest in the evangelical law
of Christ, which is commonly called the Gospel: thou makest thy boast of God, and
knowest his will, and approvest the things that are more excellent, even the way of
Christian perfection, being instructed out of the Gospel; and art confident that "thou
thyself art a guide of the blind, a light of them who are in darkness, an instructer of
the foolish, and a teacher of babes," or imperfect believers; having the form of
knowledge and of the truth in the Gospel. Thou therefore who teachest another,
teachest thou not thyself? Thou that preachest, another should not break the law of
Christ, through breaking it dishonourest thou God? For the name of God is
blasphemed through you among those who seek an occasion to blaspheme it, Romans
ii, 17, &c. And think ye that ye shall escape the righteous judgment of God? Has
Christ no woes but for the Jewish Pharisees? O be no longer mistaken. Before ye are
punished by being here given up to a reprobate mind, and by being hereafter cast into
the hell of hypocrites, the outer darkness where there will be more weeping, wailing,
and gnashing of teeth than in any other hell! Before ye are overtaken by the awful
hour of death, and the dreadful day of judgment, practically learn that Christian
perfection is the mind which was in Christ, especially his humble, meek, quiet mind;

his gentle, free, loving spirit. Aim at it by sinking into deep self abhorrence; and not
by using, as ye have hitherto done, the empty talk and profession of Christian
perfection as a step to reach the top of spiritual pride.
Mistake me not: I do not blame you for holding the doctrine of Christian
perfection, but for wilfully missing the only way that leads to it; I mean the humble,
meek, and loving Jesus, who says, "I am the way, and the door: by me if any man
enter in, he shall be saved into so great salvation. He that entereth not by this door
into this sheep fold, but climbeth up some other way, [and especially he that climbeth
by the way of Pharisaic formality,] the same is a thief and a robber:" he robs Christ
of his glory, and pretends to what he has no more right to than a thief has to your
property. Would ye then be right? Do not cast away the doctrine of an evangelically
sinless holiness; but contend more for it with your heart than with your lips. With all
your soul press after such a perfection as Christ, St. Paul, and St. John taught and
exemplified; a perfection of meekness and humble love. Earnestly believe all the
woes which the Gospel denounces against self-righteous Pharisees, and all the
blessings which it promises to perfect penitents. Drink less into the letter, and more
into the Spirit of Christ, till, like a fountain of living water, it spring up to everlasting
life in your heart. Ye have climbed to the Pharisaic perfection of Saul of Tarsus,
when, "touching the righteousness of the law, he was blameless." Would ye now
attain the evangelical perfection which he was possessed of, when he said, "Let us,
as many as are perfect, be thus minded?" Only follow him through the regeneration:
fall to the dust before God; rise conscious of the blindness of your heart, meekly
deplore it with penitential shame; and if you follow the directions laid down in the
third address, I doubt not but, dangerous as your case is at present, you will be, like
St. Paul, as eminent for Christian perfection, as you have hitherto been for Pharisaic
formality.
———
SECTION XVIII.
An address to prejudiced imperfectionists.
I FEAR that, next to the persons whom I have just addressed, ye injure the cause of
holiness, O ye believers, who have been deluded into doctrinal Antinomianism, by
the bad arguments which are answered in the preceding pages. Permit me therefore
to address you next: nor suffer prejudice to make you throw away this expostulation,
before you have granted it a fair perusal.
Ye directly or indirectly plead for the necessary continuance of indwelling sin in
your own hearts, and in the hearts of all true Christians. But may I be so bold as to
ask, Who gave you leave so to do? And when were ye commissioned to propagate
this unholy gospel? Was it at your baptism, when ye were ranked among Christ's
soldiers, and received a Christian name, in token that ye would "keep God's holy will

and commandments all the days of your life?" And that you would "not be ashamed
to fight manfully against the world, the flesh, and the devil, unto your life's end?" Are
not these three enemies strong enough sufficiently to exercise your patience, and to
try your warlike skill to the last? Did your sponsors promise for you that you would
quarter a fourth enemy, called indwelling sin, in your very breast, lest ye should not
have enemies enough to fight against? On the contrary, were ye not exhorted "utterly
to abolish the whole body of sin?" If so, is it not strange that ye should spend part of
your precious time in pleading, under various pretexts, for the preservation of heart
sin, a sin this, which gives life, warmth, and vigour to the whole body of sin? And
is it not deplorable that, instead of conscientiously fulfilling your baptismal
engagements, ye should attack those who desire to fulfil them by seeking to have "the
whole body of sin" utterly abolished?
But ye are, perhaps, ministers of the Established Church: and, in this case, I ask,
When did the bishop send you upon this strange warfare? Was it at your
confirmation, in which he bound upon you your solemn obligations to "keep God's
holy will and commandments" so as utterly "to abolish the whole body of sin?" Is it
probable that he commissioned you to pull down what he confirmed, and to demolish
the perfection which he made you vow to attain, and to "walk in all the days of your
life?" If the bishop gave you no such commission at your confirmation, did he do it
at your ordination, when he said, "Receive authority to preach the word of God?" Is
there no difference between "the word of God," which cuts up all sin, root and
branch, and the word of Satan, which asserts the propriety of the continuance of heart
sin during the term of life? If not, did the bishop do it when he exhorted and charged
you "never to cease your labour, care, and diligence, till you have done all that lieth
in you, to bring all such as are committed to your charge to that agreement of faith,
and that perfectness of age in Christ, that there shall be no place left among you for
error in religion or viciousness in life;" that is, I apprehend, till the truth of the
Gospel and the love of the Spirit have perfectly purified the minds, and renewed the
hearts of all your hearers?
How can ye, in all your confessions and sacramental offices, renounce sin, the
accursed thing which God abhors, and which obedient believers detest; and yet plead
for its life, its strength, its constant energy, so long as we are in this world? We could
better bear with you, if ye appropriated a hand or a foot, an eye or an ear to sin,
during the term of life; but who can bear your pleas for the necessary continuance of
sin in the heart? Is it not enough that this murderer of Christ, and of all mankind,
rambles about the walls of the city? Will ye still insinuate that he must have the
citadel to the last, and keep it garrisoned with filthy lusts, base affections, bad
tempers, or "diabolonians," who, like prisoners, show themselves at the grate: and"
like snakes, toads, and wild beasts, are the fiercer for being confined?" Who has
taught you thus to represent Christ as the keeper, and not the destroyer of our
corruptions? If believers be truly willing to get rid of sin, but cannot, because Christ
has bolted their hearts with an adamantine decree, which prevents sin from being
turned out: if he have irrevocably given leave to indwelling sin, to quarter for life in

ever), Christian's heart, as the king of France, in the last century, gave leave to his
dragoons to quarter for some months in the houses of the poor, oppressed Protestants,
who does not see that Christ may be called the protector of indwelling sin, rather than
its enemy?
Ye absurdly complain that the doctrine of Christian perfection does not exalt our
Saviour, because it represents him as radically saving his obedient people from their
indwelling sin in this life. But are ye not guilty of the very error which ye charge
upon us, when ye insinuate that he cannot or will not say to our inbred sins," Those
mine enemies which will not that I should reign over them, bring hither and slay
them before me?" If a common judge has power to pass sentence of death upon all
the robbers and murderers who are properly prosecuted; and if they are hanged and
destroyed in a few days, weeks, or months, in consequence of his sentence, how
strangely do ye reflect upon Christ, and revive the Agag within us, when ye insinuate
that he, the Judge of all, who was "manifested for this very purpose, that he might
destroy the works of the devil," so far forgets his errand, that he never destroys
indwelling sin in one of his willing people, so long as they are in this world, although
that sin is the capital and most mischievous "work of the devil?"
Your doctrine of the necessary continuance of indwelling sin in all faithful
believers traduces not only the Son of man, but also the adorable trinity. The Father
gives his only begotten Son, his Isaac, to be crucified, that the ram, sin, may be
offered up and slain. But you insinuate that the life of that cursed ram is secured by
a decree, which allots At the heart of all believers for a safe retreat, and a warm
stable, so long as we are in this world. You represent the Son as an almighty Saviour,
who offers to "make us free" from sin; and yet appoints that the galling yoke of
indwelling sin shall remain tied to, and bound upon our very hearts for life. Ye
describe the Holy Ghost as a Sanctifier, who applies Christ's all-cleansing blood to
the believer's heart; filling it with the oil of holiness and gladness: and yet ye suppose
that our hearts must necessarily remain "desperately wicked," and full of indwelling
sin! Is it right to pour contempt upon Christianity, by charging such inconsistencies
upon Father, Son, and Holy Ghost?
It can hardly be expected that those, who thus misrepresent their God, should do
their neighbour justice. Hence the liberty which ye take to fix a blot upon the most
holy characters. What have the prophets and apostles done to you that ye should
represent them, not only as men who had hearts partly evil to the last, but also as
advocates for the necessary indwelling of sin in all believers till death? And why do
ye so eagerly take your advantage of holy Paul in particular, and catch at a figurative
mode of speech, to insinuate that he was "a carnal wretch, sold under sin," even when
he expected "a crown of righteousness at the hand of his righteous Judge," for having
"finished his course with the just men made perfect?" Nay, what have we done to
you, that ye should endeavour to take from us the greatest comfort we have in
fighting against the remains of sin? Why will ye deprive us of the pleasing and
purifying hope of taking the Jericho which we encompass, and killing the Goliath

whom we attack? And what has indwelling sin done for you, that ye should still plead
for the propriety of its continuance in our hearts? Is it not the root of all outward sin,
and the spring of all the streams of iniquity, which carry desolation through every
part of the globe? If ye hate the fruit, why do ye so eagerly contend for the necessary
continuance of the root? And if ye favour godliness, (for many of you undoubtedly
do,) why do you put such a conclusive argument as this into the mouths of the
wicked: "These good men contend for the propriety of indwelling sin, that grace may
abound: and why should we not plead for the propriety of outward sin for the same
important reason? Does not God approve of an honest heart, which scorns to cloak
the inward iniquity with outward demureness?"
Mr. Hill has lately published an ingenious dialogue, called, A Lash to Enthusiasm,
in which, (p. 26,) he uses an argument againt pleading for lukewarmness, which, with
very little variation, may be retorted against his plea for indwelling sin:—"Suffer
me," says he, "to put the sentiments of such persons [as plead for the middle way of
lukewarmness] into the form of a prayer, which we may suppose would run in some
such expressions as the following: 'O Lord, thy word requires that I should love thee
with all my heart, with all my mind, with all my soul, and with all my strength; that
I should renounce the world, [and indwelling sin,] and should present myself as a
holy, reasonable, and lively sacrifice unto thee: but, Lord, these are such overrighteous extremes [and such heights of sinless perfection] as I cannot away with;
and therefore grant that thy love, and a moderate share of the love of the world, [or
of indwelling sin,] may both reign [or at least continue] in my heart at once. I ask it
for Jesus Christ's sake, Amen.'" Mr. Hill justly adds, "Now, dear madam, if you are
shocked at such a petition, consider that it is the exact language of your own heart
while you can plead for what you call the middle way of religion." And I beg leave
to take up his own argument, and to add, with equal propriety, "Now, dear sirs, if you
are shocked at such a petition, consider that it is the exact language of your own heart
while ye can plead for what ye call indwelling sin, or the remains of sin."
Nor can I see what ye get by such a conduct. The excruciating thorn of indwelling
sin sticks in your hearts; we assert that Christ can and will extract it, if ye plead his
promise of "sanctifying you wholly in soul, body, and spirit." But ye say, "This
cannot be; the thorn must stay in till death extract it; and the leprosy shall cleave to
the walls till the house is demolished." Just as if Christ, by radically cleansing the
lepers in the days of his flesh, had not given repeated proofs of the absurdity of your
argument! Just as if part of the Gospel were not, "The lepers are cleansed," and, "if
the Son make you free, ye shall be free indeed!"
If ye get nothing in pleading for Christian imperfection, permit me to tell you what
you lose by it, and what ye might get by steadily going on to perfection.
1. If ye earnestly tamed at Christian perfection, ye would have a bright testimony
in your own souls that you are sincere, and that ye walk agreeably to your baptismal
engagements. I have already observed, that some of the most pious Calvinists doubt

if those who do not pursue Christian perfection are Christians at all. Hence it follows,
that the more earnestly you pursue it, the stronger will be your confidence that you
are upright Christians; and when ye shall be perfected in love, ye shall have that
evidence of your sincerity which will perfectly "cast out servile fear, which hath
torment," and nourish the filial fear which has safety and delight. It is hard to
conceive how we can constantly enjoy the full assurance of faith, out of the state of
Christian perfection. For so long as a Christian inwardly breaks Christ's evangelical
law, he is justly condemned in his own conscience. If his heart do not condemn him
for it, it is merely because he is asleep in the lap of Antinomianism. On the other
hand, says St. John, "If our heart condemn us, God is greater than our heart, and
knoweth all things" that make for our condemnation. But if we "love in deed and in
truth," which none but the perfect do at all times, "hereby we know that we are of the
truth, and shall assure our hearts before him," 1 John iii, 19, 20.
2. The perfect Christian, who has left all to follow Christ, is peculiarly near and
dear to God. He is, if I may use the expression, one of God's favourites; and his
prayers are remarkably answered. This will appear to you indubitable, if ye can
receive the testimony of those who are perfected in obedient love. "Behold," say they,
"whatsoever we ask, we receive of him; because we keep his commandments, and
do those things which are pleasing in his sight;" that is, because we are perfected in
obedient love, 1 John iii, 22. This peculiar blessing ye lose by despising Christian
perfection. Nay, so great is the union which subsists between God and the perfect
members of his Son, that it is compared to dwelling in God, and having God dwelling
in us, in such a manner that the Father, the Son, and the Comforter, are said to make
their abode with us. "At that day [when ye shall be perfected in one] ye shall know
that I am in my Father, and you in me, and I in you. If a man love me, he will keep
my words; and my Father will love him; and we will come to him, and make our
abode with him," John xiv, 20, 23. Again: "He that keepeth God's commandments
dwelleth in God, and God in him," 1 John iii, 24. "Ye are my [dearest] friends, if ye
do whatsoever I command you," [i.e. if ye attain the perfection of your dispensation,]
John xv, 14. Once more:—"Keep my commandments; and I will pray the Father, and
he shall give you another Comforter, that he may abide with you for ever," John xiv,
15, 16. From these scriptures it appears that, under every dispensation, the perfect,
or they who keep the commandments, have unspeakable advantages, from which the
lovers of imperfection debar themselves.
3. Ye bring far less glory to God in the state of indwelling sin than ye would do
if ye were perfected in love; for perfect Christians (other things being equal) glorify
God more than those who remain full of inbred iniquity. Hence it is, that in the very
chapter where our Lord so strongly presses Christian perfection upon his disciples,
he says, "Let your light so shine before men, that they may see your good works, and
glorify your Father who is in heaven," Matt. v, 16. For, "Herein is my Father
glorified, that ye bear much fruit," John xv, 8. It is true that the fruit of the perfect is
not always relished by men, who judge only according to appearances; but God, who
judges righteous judgment, finds it rich and precious; and therefore the two mites

which the poor widow gave with a cheerful and perfect heart, were more precious in
his account, and brought him more glory, than all the money which the imperfect
worshippers cast into the treasury, though some of them cast in much. Hence also our
Lord commanded that the work of perfect love which Mary wrought when she
anointed his feet for burial, "should be told for a memorial of her, wherever this [the
Christian] Gospel should be preached in the whole world." Such is the honour which
the Lord puts upon the branches in him that bear fruit to perfection!
4. The perfect Christian (other things being equal) is a more useful member of
society than the imperfect. Never will ye be such humble men, such good parents,
such dutiful children, such loving brothers, such loyal subjects, such kind neighbours,
such indulgent husbands, and such faithful friends, as when ye shall have obtained
the perfect sincerity of obedience. Ye will then, in your degree, have the simplicity
of the gentle dove, the patience of the laborious ox, the courage of the magnanimous
lion, and the wisdom of the wary serpent, without any of its poison. In your little
sphere of action ye will abound in "the work of faith, the patience of hope, and the
labour of love," far more than ye did before: for a field properly weeded, and cleared
from briers, is naturally more fruitful than one which is shaded by spreading
brambles, or filled with indwelling roots of noxious weeds; it being a capital mistake
of the spiritual husbandmen who till the Lord's field in mystical Geneva, to suppose
that the plant of humility thrives best when the roots of indwelling sin are twisted
round its root.
5. None but "just men made perfect are meet to be made partakers of the
inheritance among the saints in light;" an inheritance this, which no man is fit for, till
he has "purified himself from the filthiness of the flesh and spirit." If modern divines,
therefore, assure you that a believer, full of indwelling sin, has a full title to heaven,
believe them not: for the Holy Ghost has said, that the believer who "breaks the law
of liberty in one point, is guilty of all," and that no defilement shall enter into heaven:
and our Lord himself has assured us, that "the pure in heart shall see God," and that
they who are ready for that sight, "went in with the bridegroom to the marriage feast
of the Lamb." And who is ready? Undoubtedly the believer whose lamp is trimmed
and burning. But is a spiritual lamp trimmed, when its flame is darkened by the black
fungus of indwelling sin? Again: who shall be saved into glory, but the man whose
"heart was washed from iniquity?" But is that heart washed, which continues full of
indwelling corruption? Wo, therefore, be to the heathens, Jews, and Christians, who
trifle away "the accepted time," and die without being in a state of heathen, Jewish,
or Christian perfection! They have no chance of going to heaven, but through the
purgatory preached by the heathens, the Papists, and the Calvinists. And should the
notions of these purgatories be groundless, it unavoidably follows, that unpurged or
imperfect souls must, at death, rank with the unready souls whom our Lord calls
"foolish virgins," and against whom the door of heaven will be shut. How awful is
this consideration, my dear brethren! How should it make us stretch every nerve till
we have attained the perfection of our dispensation! I would not encourage
tormenting fears in an unscriptural manner; but I should rejoice if all who call Jesus

LORD, would mind his solemn declarations, "I say unto you my friends, Be not afraid
of them that kill the body, &c; but I will forewarn you whom you shall fear: fear
Him, who after he hath killed, hath power to cast into hell: yea, I say unto you, fear
him," who will burn in the fire of wrath those who harbour the indwelling man of sin,
lest he should be utterly consumed by the fire of love.
Should ye cry out against this doctrine, and ask if all imperfect Christians are in
a damnable state? We reply, that so long as a Christian believer sincerely presses
after Christian perfection, he is safe; because he is in the way of duty: and were he
to die at midnight, before midnight God would certainly bring him to Christian
perfection, or bring Christian perfection to him; for we "are confident of this very
thing, that He who hath begun a good work in them, will perform it until the day of
Jesus Christ, because they work out their salvation with fear and trembling." But if
a believer fall, loiter, and rest upon former experiences; depending upon a self-made,
Pharisaical perfection, our chief message to him is that of St. Paul, "Awake, thou that
sleepest! Awake to righteousness, and sin not, for thou hast not the heart-purifying
knowledge of God, which is eternal life. Arise from the dead;" call for oil; "and
Christ will give thee light." Otherwise thou shalt share the dreadful fate of the
lukewarm Laodiceans, and of the foolish virgins, "whose lamps went out," instead
of "shining more and more to the perfect day."
6. This is not all: as ye will be fit for judgment, and a glorious heaven, when ye
shall be perfected in love; so you will actually enjoy a gracious heaven in your own
souls. You will possess "within you the kingdom of God," which consists in settled
"righteousness, peace, and joy in the Holy Ghost." But so long as ye neglect Christian
perfection, and continue sold under indwelling sin, ye not only risk the loss of the
heaven of heavens, but ye lose a little heaven upon earth; for perfect Christians are
so full of peace and love, that they "triumph in Christ, with joy unspeakable, and full
of glory, and rejoice in tribulation with a patience which has its perfect work." Yea,
they "count it all joy when they fall into divers trials;" and such is their deadness to
the world, that they "are exceeding glad when men say all manner of evil of them
falsely for Christ's sake." How desirable is such a state! And who, but the blessed
above, can enjoy a happiness superior to him who can say, "I am ready to be offered
up. The sting of death is sin, and the strength of sin is the law; but, O death, where
is thy sting?" Not in my heart, since "the righteousness of the law is fulfilled in us,
who walk not after the flesh, but after the Spirit." Not in my mind, "for to be
spiritually minded is life and peace." Now this peculiar happiness ye lose, so long as
ye continue imperfect Christians.
7. But supposing a Christian, who dies in a state of Christian imperfection, can
escape damnation, and make shift to get to heaven; it is certain that he cannot go into
the glorious mansion of perfect Christians, nor shine among the stars of the first
magnitude. The wish of my soul is, that, if God's wisdom has so ordered it, imperfect
Christians may one day rank among perfect Jews, or perfect heathens. But even upon
this supposition, what will they do with their indwelling sin? For a perfect Gentile,

and a perfect Jew, are "without guile" according to their light, as well as a perfect
Christian. Lean not then to the doctrine of the continuance of indwelling sin till
death. A doctrine this, on which a Socrates, or a Melchisedec, would be afraid to
mention his heathen perfection, and eternal salvation. On the contrary, by Christian
perfection ye may rise to the brightest crowns of righteousness, and "shine like the
sun in the kingdom of your Father." O for a noble ambition to obtain one of the first
seats in glory! O for a constant, evangelical striving to have the most "abundant
entrance ministered unto you into the kingdom of God!" O for a throne among these
peculiarly redeemed saints, who "sing the new song, which none can learn" but
themselves. It is not Christ's to give those exalted thrones out of mere distinguishing
grace: no, they may be forfeited; for they shall be given to those for whom they are
prepared; and they are prepared for them who, evangelically speaking, are worthy:
"They shall walk with me in white, for they are worthy," says Christ: and they shall
"sit at my right hand, and at my left in my kingdom," who shall be worthy of that
honour: "For them that honour me;" says the Lord, "I will honour. Behold I come
quickly: my reward is with me, and I will render to every man according to his
works." And what reward, think ye, will Christ give you, O my dear, mistaken
brethren, if he find you still passing jests upon the doctrine of Christian perfection,
which he so strongly recommends? Still pleading for the continuance of indwelling
sin, which he so greatly abhors?
8. Your whole system of indwelling sin and imputed perfection stands upon two
of the most dangerous and false maxims which were ever advanced. The first, which
begets Antinomian presumption, runs thus: "Sin cannot destroy us either in this world
or in the world to come." And the second, which is productive of Antinomian
despair, is, "Sin cannot be destroyed in this world." O how hard is it for those who
worship where these syren songs pass for sweet songs of Zion, not to be drawn into
one of these fatal conclusions! "What need is there of attacking sin with so much
eagerness, since, even in the name of the Lord, I cannot destroy it? And why should
I resist it with so much watchfulness, since my eternal life and salvation are
absolutely secured, and the most poisonous cup of iniquity cannot destroy me, though
I should drink of it every day for months or years?" If ye fondly think that ye can
neither go backward into a sinful, cursed Egypt, nor yet go forward into a sinless,
holy Canaan; how natural will it be for you to say, "Soul, take thine ease," and rest
awhile in this wilderness on the pillow of self-imputed perfection? O! how many are
surprised by the midnight cry in this Laodicean rest! What numbers meet death with
a Solifidian "Lord! Lord!" in their mouths, and with indwelling sin in their hearts!
And how inexpressible will be our horror, if we perceive our want of holiness and
Christian perfection, only when it will be too late to attain them! To conclude:—
9. Indwelling sin is not only "the sting of death," but the very hell of hells, if I may
use the expression: for a sinless saint in a local hell would dwell in a holy, loving
God; and, of consequence, in a spiritual heaven: like Shadrach in Nebuchadnezzar's
fiery furnace, he might have devouting flames curling about him; but, within him, he
would still have the flame of Divine love, and the joy of a good conscience. But so

much of indwelling sin as we carry about us, so much of indwelling hell; so much of
the sting which pierces the damned; so much of the spiritual fire which will burn up
the wicked; so much of the never-dying worm which will prey upon them; so much
of the dreadful instrument which will rack them; so much of Satan's image which
will frighten them; so much of the characteristic by which, the devil's children shall
be distinguished from the children of God; so much of the black mark whereby the
goats shall be separated from the sheep. To plead therefore for the continuance of
indwelling sin, is no better than to plead for keeping in your hearts one of the
sharpest stings of death, and one of the hottest coals in hell-fire. On the other hand,
to attain Christian perfection is to have the last feature of Belial's image erased from
your loving souls, the last bit of the sting of death extracted from your composed
breasts, and the last spark of hell-fire extinguished in your peaceful bosoms. It is to
enter into the spiritual rest which remains on earth for the people of God; a delightful
rest this, where your soul will enjoy a calm in the midst of outward storm; and where
your spirit will no longer be tossed by the billows of swelling pride, dissatisfied
avarice, pining envy, disappointed hopes, fruitless cares, dubious anxiety, turbulent
anger, fretting impatience, and racking unbelief. It is to enjoy that even state of mind
in which all things will work together for your good. There your love will bear its
excellent fruits during the sharpest winter of affliction, as well as in the finest
summer of prosperity. There you will be more and more settled in peaceful humility.
There you will continually grow in a holy familiarity with the Friend of penitent
sinners, and your prospect of eternal felicity will brighten every day. [15]
Innumerable are the advantages which established, perfect Christians have over
carnal, unsettled believers, who continue sold under indwelling sin. And will ye
despise those blessings to your dying day, O ye prejudiced imperfectionists? Will ye
secure to yourselves the contrary curses? Nay, will ye entail them upon the
generations which are yet unborn, by continuing to print, preach, or argue for the
continuance of indwelling sin, the capital wo belonging to the devil and his angels?
God forbid! We hope better things from you; not doubting but the error of several of
you lies chiefly in your judgment, and springs from a misunderstanding of the
question, rather than from a malicious opposition to that "holiness, without which no
man shall see the Lord." With pleasure we remember and follow St. Jude's loving
direction: "Of some [the simple hearted, who are seduced into Antinomianism] have
compassion, making a difference; and others [the bigots and obstinate seducers, who
wilfully shut their eyes against the truth] save with fear, hating even the garment
spotted by the flesh:" although they will not be ashamed to plead for the continuance
of a defiling fountain of carnality in the very hearts of all God's people. We are fully
persuaded, my dear brethren, that we should wrong you, if we did not acknowledge
that many of you have a sincere desire to be saved by Christ into all purity of heart
and life; and with regard to such imperfectionists, our chief complaint is, that their
desire is "not according to knowledge."
If others of you, of a different stamp, should laugh at these pages, and (still
producing banter instead of argument) should continue to say, "Where are your

perfect Christians? Show us but one and we will believe your doctrine of perfection;"
I shall just put them in mind of St. Peter's awful prophecy: "Know this first, that there
shall come in the last days scoffers walking after their own [indwelling] lusts, and
saying, Where is the promise of his spiritual coming [to make an end of sin,
thoroughly to purge his floor, and to burn the chaff with unquenchable fire?] For
since the fathers fell asleep, all things continue as they were from the beginning:" all
believers are still carnal and sold under sin as well as father Paul. And if such
mockers continue to display their prejudice by such taunts, I shall take the liberty to
show them their own picture, by pointing at those prejudiced professors of old, who
said concerning the most perfect of all the perfect, "What sign showest thou, that we
may receive thy doctrine? Come down from the cross, and we will believe." O the
folly and danger of such scoffs! "Blessed is he that sitteth not in the seat of the
scornful," and maketh much of them "that fear the Lord." Yea, he is blessed next to
them "that are undefiled in the way, who walk in the law of the Lord, keep his
testimonies, and seek him with their whole heart," Psa. cxix; 1, 2.
Should ye ask, "To what purpose do you make all this ado about Christian
perfection? Do those who maintain this doctrine live more holy and useful lives than
other believers?" I answer:—
1. Every thing being equal, they undoubtedly do, if they hold not the truth in
unrighteousness; for the best principles, when they are cordially embraced, will
always produce the best practices. But alas! too many merely contend for Christian
perfection in a speculative, systematical manner. They recommend it to others with
their lips, as a point of doctrine which makes a part of their religious system; instead
of following after it with their hearts, as a blessing which they must attain, if they will
not be found as unprepared for judgment as the foolish virgins. These perfectionists
are, so far, hypocrites; nor should their fatal inconsistency make us to despise the
truth which they contend for, any more than the conduct of thousands, who contend
for the truth of the Scriptures, while they live in full opposition to the Scriptures,
ought to make us despise the Bible.
2. On the other hand, some gracious persons, (like the pious and inconsistent
Antinomians, whom I have described in the preceding Checks,) speak against
Christian perfection with their lips, but cannot help following hard after it with their
hearts; and while they do so, they sometimes attain the thing, although they continue
to quarrel with the name. These perfect imperfectionists undoubtedly adorn the
Gospel of Christ far more than the imperfect, hypocritical perfectionists whom I have
just described; and God, who looks at the simplicity of the heart more than at the
consistency of the judgment, pities their mistakes and accepts their works.
But, (3.)Some there are, who both maintain doctrinally and practically the
necessity of a perfect devotedness of ourselves to God. They hold the truth, and they
hold it in wisdom and righteousness; their tempers and conduct enforce it, as well as
their words and profession. And, on this account, they have a great advantage over

the two preceding classes of professors. Reason and revelation jointly crown the
orthodoxy and faithfulness of these perfect perfectionists, who neither strengthen the
hands of the wicked, nor excite the wonder of the judicious, by absurdly pleading for
indwelling sin with their lips, while they strive to work righteousness with their
hands and hearts. If ye candidly weigh this threefold distinction, I doubt not but ye
will blame the irrational inconsistency of holy imperfectionists, condemn the
immoral inconsistency of unholy perfectionists, and agree with me, that the most
excellent Christian is a consistent, holy perfectionist.
And now, my dear, mistaken brethren, take in good part these plain solutions,
expostulations, and reproofs; and give glory to God, by believing that he can and will
yet save you to the uttermost from your evil tempers, if ye humbly come to him by
Christ. Day and night ask of him the new heart, which "keeps the commandments;"
and when ye shall have received it, if you keep it with all diligence, sin shall no more
pollute it, than it polluted our Lord's soul, when he said, "If ye keep my
commandments, ye shall abide in my love; even as I have kept my Father's
commandments, and abide in his love." Burn, in the meantime, the unhallowed pens,
and bridle the rash tongues, with which ye have pleaded for the continuance of sin
till death. Honour us with the right hand of fellowship; and like reconciled brethren
let us at every opportunity lovingly fall upon our knees together, to implore the help
of Him, who "can do far exceeding abundantly above all that we ask or think." Nor
let us give him any rest, till he has perfected all our souls in "the charity which
rejoiceth in the truth" without prejudice, in the obedience which keeps the
commandments without reserve, and in the perseverance which finds that "in keeping
of them there is great reward."
Nothing but such a conduct as this can remove the stumbling blocks, which the
contentions ye breed have laid in the way of a Deistical world. When the men, whom
your mistakes have hardened, shall see that you listen to Scripture and reason, who
knows but their prejudices may subside, and some of them may yet say, "See the
good which arises from friendly controversy! See how these Christians desire to be
perfected in one! They now understand one another. Babylonish confusion is at an
end; evangelical truth prevails; and love, the most delicious fruit of truth, visibly
grows to Christian perfection." God grant that, through the concurrence of your
candour, this may soon be the language of all those whom the bigotry of professors
has confirmed in their prejudices against Christianity.
Should this plain address so far influence you, my dear brethren, as to abate the
force of your aversion to the doctrine of pure love, or to stagger your unaccountable
faith in a death purgatory; and should you seriously ask which is the way to Christian
perfection, I entreat you to pass on to the next section, where, I hope, you will find
a Scriptural answer to some important questions, which, I trust, a few of you are by
this time ready to propose.
———

SECTION XIX.
An address to imperfect believers, who cordially embrace the doctrine of Christian
perfection.
YOUR regard for Scripture and reason, and your desire to answer the ends of God's
predestination, "by being conformed to the image of his Son," have happily kept or
reclaimed you from the Antinomianism exposed in these sheets.
Ye see the absolute necessity of personally "fulfilling the law of Christ;" your
bosom glows with desire to "perfect holiness in the fear of God;" and, far from
blushing to be called perfectionists, ye openly assert that a perfect faith, productive
of perfect love to God and man, is the pearl of great price, for which you are
determined to sell all, and which (next to Christ) you will seek early and late, as the
one thing needful for your spiritual and eternal welfare. Some directions, therefore,
about the manner of seeking this pearl, cannot but be acceptable to you, if they are
Scriptural and rational; and such, I humbly trust, are those which follow:—
1. First, if ye would attain an evangelically sinless perfection, let your full assent
to the truth of that deep doctrine firmly stand upon the evangelical foundation of a
precept and a promise. A precept without a promise would not sufficiently animate
you; nor would a promise without a precept properly bind you; but a Divine precept
and a Divine promise form an unshaken foundation. Let then your faith deliberately
rest her right foot upon these precepts:—
"Hear, O Israel—thou shalt love the Lord thy God with all thy heart, and with all
thy soul, and with all thy might, Deut. vi, 5. Thou shalt not hate thy neighbour in thy
heart. Thou shalt in any wise rebuke thy neighbour, and not suffer sin upon him.
Thou shalt not avenge, nor bear any grudge against the children of thy people: but
thou shalt love thy neighbour as thyself. I am the Lord. Ye shall keep my statutes,
Lev. xix, 17, 18. And now, Israel, what does the Lord thy God require of thee, but to
fear the Lord thy God, to walk in his ways, and to love him, and to serve the Lord thy
God with all thy heart, and with all thy soul, to keep the commandments of the Lord
God, and his statutes, which I command thee this day for thy good, &c? Circumcise
therefore the foreskin of your heart, and be no more stiff necked, Deut. x, 12, &c.
Serve God with a perfect heart, and a willing mind: for the Lord searcheth all hearts,
and understandeth the imaginations of the thoughts," 1 Chron. xxviii, 9.
Should unbelief suggest that these are only Old Testament injunctions, trample
upon the false suggestion, and rest the same foot of your faith upon the following
New Testament precepts:—"Think not that I am come to destroy the law, or the
prophets. I say unto you, Love your enemies; bless them that curse you; do good to
them that hate you, &c, that ye may be the children of your Father who is in heaven,
&c. For it ye love them which love you, what reward have ye? Do not even the
publicans the same? Be ye therefore perfect, even as your Father which is in heaven

is perfect, Matt. v, 17, 44, &c. If thou wilt enter into life, keep the commandments,
Matt. xix, 17. Bear ye one another's burdens, and so fulfil the law of Christ, Gal. vi,
2. This is my commandment, that ye love one another as I have loved you, John xv,
12. He that loveth another hath fulfilled the law: for this, Thou shalt not commit
adultery, &c. Thou shalt not covet, and if there be any other commandment, it is
briefly comprehended in this saying, Thou shalt love thy neighbour as thyself. Love
worketh no ill, &c, therefore, love is the fulfilling of the law, Rom. xiii, 8, 10. This
commandment we have from him, that he who loves God, love his brother also, 1
John iv, 21. If ye fulfil the royal law, Thou shalt love thy neighbour as thyself, ye do
well. But if ye have respect to persons, ye commit sin, and are convinced of the law
as transgressors, James ii, 8, 9. Circumcision is nothing, uncircumcision is nothing
[comparatively speaking;] but [under Christ] the keeping of the commandments of
God [is the one thing needful,] 1 Cor. vii, 19. For the end of the commandment is
charity, out of a pure heart, and of a good conscience, and of faith unfeigned, 1 Tim.
i, 5. Though I have all faith, &c, and have not charity, I am nothing, 1 Cor. xiii, 2.
Whosoever shall keep the whole law [of liberty] and yet offend in one point [in
uncharitable respect of persons] he is guilty of all, &c. So speak ye, and so do, as they
that shall be judged by the law of liberty," [which requires perfect love, and therefore
makes no allowance for the least degree of uncharitableness,] James ii, 10, 12.
When the right foot of your faith stands on these evangelical precepts and
proclamations, lest she should stagger for want of a promise every way adequate to
such weighty commandments, let her place her left foot upon the following promises,
which are extracted from the Old Testament: "The Lord thy God will circumcise
thine heart, and the heart of thy seed, to love the Lord thy God with all thine heart,
Deut. xxx, 6. I will give them a heart to know me, that I am the Lord, and they shall
be my people, and I will be their God, [in a new and peculiar manner,] for they shall
return unto me with their whole heart. This shall be the covenant that I will make
with the house of Israel. After those days, saith the Lord, I will put my law in their
inward parts, and write it in their hearts, and will be their God, and they shall be my
people, Jer. xxiv, 7; xxxi, 33. Then will I sprinkle clean water upon you, and ye shall
be clean: from all your filthiness and from all your idols will I cleanse you: a new
heart also will I give you, and a new spirit will I put within you: and I will take away
the heart of stone out of your flesh, and I will give you a heart of flesh. And I will put
my Spirit within you, and cause you to walk in my statutes, and ye shall keep my
judgments and do them," Ezek. xxxvi, 25-27.
And let nobody suppose that the promises of the circumcision of the heart, the
cleansing, the clean water, and the Spirit, which are mentioned in these scriptures,
and by which the hearts of believers are to be made new, and God's law is to be so
written therein, that they shall "keep his judgments and do them;" let none, I say,
suppose that these glorious promises belong only to the Jews; for their full
accomplishment peculiarly refers to the Christian dispensation. Beside, if sprinklings
of the Spirit were sufficient, under the Jewish dispensation, to raise the plant of
Jewish perfection in Jewish believers, how much more will the revelation of "the

horn of our salvation," and the outpourings of the Spirit, raise the plant of Christian
perfection in faithful, Christian believers!
And that this revelation of Christ in the Spirit as well as in the flesh, these
effusions of the water of life, these baptisms of fire which burn up the chaff of sin,
thoroughly purge God's spiritual floor, save us from all our uncleanness, and deliver
us from all our enemies; that these blessings, I say, are peculiarly promised to
Christians, is demonstrable by the following cloud of New Testament declarations
and promises:—
"Blessed be the Lord God of Israel,—for he hath raised up a horn of salvation for
us,—as he spake by the mouth of his holy prophets,—that we, being delivered out of
the hands of our enemies, might serve him without [unbelieving] fear, [that is, with
perfect love,] in holiness and righteousness before him all the days of our life, Luke
i, 68, 75. Blessed are the poor in spirit, who thirst after righteousness, for they shall
be filled, Matt. v, 3, 6. If thou knewest the gift of God, &c, thou wouldest have asked
of him, and he would have given thee living water: and the water that I shall give
him, shall be in him a well of water springing up to everlasting life, John iv, 10, 14.
Jesus stood and cried, saying, If any man thirst, let him come to me and drink. He
that believeth on me, [when I shall have ascended up on high to receive gifts for
men,] out of his belly shall flow rivers of living water, [to cleanse his soul, and keep
it clean.] But this he spake of the Spirit, which they that believe on him should
receive; for the Holy Ghost was not yet given, [in such a manner as to raise the plant
of Christian perfection,] because Jesus was not yet glorified," [and his spiritual
dispensation was not yet fully opened,] John vii, 37, &c. Mr. Wesley, in his Plain
Account of Christian Perfection, has published some excellent queries, and proposed
them to those who deny perfection to be attainable in this life. They are close to the
point, and therefore the two first attack the imperfectionists from the very ground on
which I want you to stand. They run thus: "(1.) Has there not been a larger measure
of the Holy Spirit given under the Gospel than under the Jewish dispensation? If not,
in what sense was the Spirit not given before Christ was glorified? John vii, 39. (2.)
Was that glory which followed the sufferings of Christ, 1 Peter i, 11, an external
glory, or an internal, viz. the glory of holiness?" Always rest the doctrine of Christian
perfection on this Scriptural foundation, and it will stand as firm as revelation itself.
It is allowed on all sides that the dispensation of John the Baptist exceeded that
of the other prophets, because it immediately introduced the Gospel of Christ, and
because John was not only appointed to "preach the baptism of repentance," but also
clearly to point out the very person of Christ, and to give knowledge of salvation to
God's people by the remission of sins, Luke i, 77; and nevertheless, John only
promised the blessing of the Spirit, which Christ bestowed when he had received
gifts for men. "I indeed," said John, "baptize you with water unto repentance; but he
that cometh after me is mightier than I,—he shall baptize you with the Holy Ghost
and with fire," Matt. iii, 44. Such is the importance of this promise, that it is
particularly recorded not only by the three other evangelists, see Mark i, 8; Luke iii,

16; and John i, 26, but also by our Lord himself, who said just before his ascension,
"John truly baptized with water, but ye shall be baptized with the Holy Ghost not
many days hence," Acts i, 5.
So capital is this promise of the Spirit's stronger influences to raise the rare plant
of Christian perfection, that when our Lord speaks of this promise, he emphatically
calls it, The promise of the Father; because it shines among the other promises of the
Gospel of Christ, as the moon does among the stars. Thus, Acts i, 4, "Wait," says he,
"for the promise of the Father, which ye have heard of me." And again, Luke xxiv,
49, "Behold I send the promise of my Father upon you." Agreeably to this, St. Peter
says, "Jesus being by the right hand of God exalted, and having received of the Father
the promise of the Holy Ghost, he hath shed forth this:" he has begun abundantly to
fulfil "that which was spoken by the Prophet Joel: And it shall come to pass in the
last days, saith God, that I will pour out [bestow a more abundant measure] of my
Spirit upon all flesh. Therefore repent and be baptized [i.e. make an open profession
of your faith] in the name of the Lord Jesus, for the remission of sins; and ye shall
receive the gift of the Holy Ghost; for the promise is unto you and to your children,
and to as many as the Lord our God shall call" to enjoy the full blessings of the
Christian dispensation, Acts ii, 17, 33, 38. This promise, when it is received in its
fulness, is undoubtedly the greatest of all the "exceeding great and precious promises,
which are given to us, that by them you might be partakers of the Divine nature,"
[that is, of pure love and unmixed holiness,] 2 Peter i, 4. Have therefore a peculiar
eye to it, and to these deep words of our Lord: "I will ask the Father, and he shall give
you another Comforter, that he may abide with you for ever, even the Spirit of truth
[and power] whom the world knows not, &c, but ye know him, for he remaineth with
you, and shall be in you. At that day ye shall know that I am in my Father, and you
in me, and I in you: for if any man [i.e. any believer] love me, he will keep my words,
and my Father will love him, and we will come to him, and make our abode with
him," John xiv, 15, 23: "Which," says Mr. Wesley, in his note on the place, "implies
such a large manifestation of the Divine presence and love, that the former, in
justification, is as nothing in comparison of it." Agreeably to this the same judicious
divine expresses himself thus in another of his publications. "These virtues
[meekness, humility, and true resignation to God] are the only wedding garment; they
are the lamps and vessels well furnished with oil. There is nothing that will do
instead of them: they must have their full and perfect work in you, or the soul can
never be delivered from its fallen, wrathful state. There is no possibility of salvation
but in this. And when the Lamb of God has brought forth his own meekness, &c, in
our souls, then are our lamps trimmed, and our virgin hearts made ready for the
marriage feast. This marriage feast signifies the entrance into the highest state of
union that can be between God and the soul in this life. This birthday of the Spirit of
love in our souls, whenever we attain it, will feast our souls with such peace and joy
in God, as will blot out the remembrance of every thing that we called peace or joy
before."

To make you believe this important promise with more ardour, consider that our
Lord spent some of his last moments in sealing it with his powerful intercession.
After having prayed the Father to sanctify his disciples through the truth, firmly
embraced by their faith, and powerfully applied by his Spirit, he adds, "Neither pray
I for these alone, but for them who will believe on me through their word." And what
is it that our Lord asks for these believers? Truly, what St. Paul asked for the
imperfect believers at Corinth, "even their perfection," 2 Cor. xiii, 9. A state of soul
this, which Christ describes thus:—"That they all may be one, as thou Father art in
me, and I in thee, that they may be made one in us, &c, that they may be one as we
are one: I in them, and thou in me, that they may be perfected in one, and that the
world may know that thou hast loved them as thou hast loved me," John xvii, 17, 23.
Our Lord could not pray in vain: it is not to be supposed that the Scriptures are silent
with respect to the effect of this solemn prayer, an answer to which was to give the
world an idea of the New Jerusalem coming down from heaven, a specimen of the
power which introduces believers into the state of Christian perfection; and therefore
we read that on the day of pentecost the kingdom of Satan was powerfully shaken,
and the kingdom of God, "righteousness, peace, and joy in the Holy Ghost," began
to come with a new power: then were thousands wonderfully converted, and clearly
justified; then was the kingdom of heaven taken by force; and the love of Christ and
of the brethren began to burn the chaff of selfishness and sin with a force which the
world had never seen before: see Acts ii, 42, &c. Some time after, another glorious
baptism, or capital outpouring of the Spirit, carried the disciples of Christ farther into
the kingdom of grace which perfects believers in one. And therefore we find that the
account which St. Luke gives us of them after this second, capital manifestation of
the Holy Spirit, in a great degree answers to our Lord's prayer for their perfection. He
had asked "that they all might be one, and that they might be one as the Father and
he are one, and that they might be perfected in one," John xvii, 17, &c. And now a
fuller answer is given to his deep request. Take it in the words of an inspired
historian:—"And when they had prayed, the place was shaken where they were
assembled together, and they were [once more] filled with the Holy Ghost, and they
spake the word with [still greater] boldness; and the multitude of them that believed
were of one heart, and of one soul; neither said any of them, that aught of the things
which he possessed were his own; but they had all things common, &c, and great
grace was upon them all!" Acts iv, 31-33. Who does not see in this account a
specimen of that grace which our Lord had asked for believers, when he had prayed
that his disciples, and those who would believe on him through their word, might be
"perfected in one?"
It may be asked here, whether "the multitude of them that believed," in those
happy days, were all perfect in love? I answer, that if pure love had cast out all
selfishness, and sinful fear from their hearts, they were undoubtedly "made perfect
in love:" but as God does not usually remove the plague of indwelling sin till it has
been discovered and lamented; and as we find, in the two next chapters, an account
of the guile of Ananias and his wife, and of the partiality or selfish murmuring of
some believers, it seems that those chiefly, who before were strong in the grace of

their dispensation, arose then into sinless fathers; and that the first love of other
believers, through the peculiar blessing of Christ upon his infant Church, was so
bright and powerful for a time, that little children had, or seemed to have, the
strength of young men, and young men the grace of fathers. And, in this case, the
account which St. Luke gives of the primitive believers ought to be taken with some
restriction. Thus, while many of them were perfect in love, many might have the
imperfection of their love only covered over by a land flood of peace and joy in
believing. And, in this case, what is said of their being "all of one heart and mind,
and of their having all things common," &c, may only mean that the harmony of love
had not yet been broken, and that none had yet betrayed any of the uncharitableness
for which Christians in after ages became so conspicuous. With respect to the "great
grace which was upon them all," this does not necessarily mean that they were all
equally strong in grace; for great unity and happiness may rest upon a whole family
where the difference between a father, a young man, and a child, continues to
subsist. However, it is not improbable that God, to open the dispensation of the
Spirit, in a manner which might fix the attention of all ages upon its importance and
glory, permitted the whole body of believers to take an extraordinary turn together
into the Canaan of perfect love, and to show the world the admirable fruit which
grows there, as the spies sent by Joshua took a turn into the good land of promise
before they were settled in it, and brought from thence the bunch of grapes which
astonished and spirited up the Israelites, who had not yet crossed Jordan.
Upon the whole, it is, I think, undeniable, from the four first chapters of the Acts,
that a peculiar power of the Spirit is bestowed upon believers under the Gospel of
Christ; that this power, through faith on our part, can operate the most sudden and
surprising change in our souls; and that when our faith shall fully embrace the
promise of full sanctification, or of a complete "circumcision of the heart in the
Spirit," the Holy Ghost, who kindled so much love on the day of pentecost, that all
the primitive believers loved or seemed to love each other perfectly, will not fail to
help us to love one another without sinful self seeking; and as soon as we do so,
"God dwelleth in us, and his love is perfected in us," 1 John iv, 12; John xiv, 23.
Should you ask, how many baptisms, or effusions of the sanctifying Spirit are
necessary to cleanse a believer from all sin, and to kindle his soul into perfect love;
I reply, that the effect of a sanctifying truth depending upon the ardour of the faith
with which that truth is embraced, and upon the power of the Spirit with which it is
applied, I should betray a want of modesty if I brought the operations of the Holy
Ghost, and the energy of faith, under a rule which is not expressly laid down in the
Scriptures. If you ask your physician how many doses of physic you must take before
all the crudities of your stomach can be carried off, and your appetite perfectly
restored; he would probably answer you, that this depends upon the nature of those
crudities, the strength of the medicine, and the manner in which your constitution
will allow it to operate; and that in general you must repeat the dose, as you can bear,
till the remedy has fully answered the desired end. I return a similar answer: if one
powerful baptism of the Spirit "seal you unto the day of redemption, and cleanse you

from all [moral] filthiness," so much the better. If two or more be necessary, the Lord
can repeat them: "His arm is not shortened, that it cannot save;" nor is his promise
of the Spirit stinted: he says, in general, "Whosoever will, let him come and take of
the water of life freely. If you, being evil, know how to give good gifts unto your
children, how much more will your heavenly Father [who is goodness itself] give his
Holy [sanctifying] Spirit to them that ask him!" I may, however, venture to say, in
general, that before we can rank among perfect Christians, we must receive so much
of the truth and Spirit of Christ by faith, as to have the pure love of God and man
shed abroad in our hearts by the Holy Ghost given unto us, and to be filled with the
meek and lowly mind which was in Christ. And if one outpouring of the Spirit, one
bright manifestation of the sanctifying truth, so empties us of self, as to fill us with
the mind of Christ, and with pure love, we are undoubtedly Christians in the full
sense of the word. From the ground of my soul I therefore subscribe to the answer
which a great divine makes to the following objection:—
"But some who are newly justified, do come up to this [Christian perfection:] what
then will you say to these?" Mr. Wesley says with great propriety: "If they really do,
I will say, they are sanctified, saved from sin in that moment; and that they never
need lose what God has given, or feel sin any more. But certainly this is an exempt
case. It is otherwise with the generality of those that are justified. They feel in
themselves, more or less, pride, anger, self will, and a heart bent to backsliding. And
till they have gradually mortified these, they are not fully renewed in love. God
usually gives a considerable time for men to receive light, to grow in grace, to do and
to suffer his will before they are either justified or sanctified. But he does not
invariably adhere to this. Sometimes he 'cuts short his work.' He does the work of
many years in a few weeks; perhaps in a week, a day, an hour. He justifies, or
sanctifies both those who have done or suffered nothing, and who have not had time
for a gradual growth either in light or grace. And may he not 'do what he will with
his own? Is thine eye evil, because he is good?' It need not therefore be proved by
forty texts of Scripture, either that most men are perfected in love at last, or that there
is a gradual work of God in the soul; and that, generally speaking, it is a long time,
even many years, before sin is destroyed. All this we know. But we know, likewise,
that God may, with man's good leave, 'cut short his work,' in whatever degree he
pleases, and do the usual work of many years in a moment. He does so in a great
many instances. And yet there is a gradual work both before and after that moment.
So that one may affirm, the work is gradual; another, it is instantaneous, without any
manner of contradiction." (Plain Account, page 115, &c.) Page 155, the same
eminent Divine explains himself more fully thus: "It [Christian perfection] is
constantly preceded and followed by a gradual work. But is it in itself instantaneous
or not? In examining this, let us go on step by step. An instantaneous change has
been wrought in some believers. None can deny this. Since that change, they enjoy
perfect love. They feel this, and this alone. They rejoice evermore, pray without
ceasing, in every thing give thanks. Now this is all that I mean by perfection.
Therefore these are witnesses of the perfection which I preach. 'But in some this
change was not instantaneous.' They did not perceive the instant when it was

wrought; it is often difficult to perceive the instant when a man dies. Yet there is an
instant in which life ceases. And if ever sin ceases, there must be a last moment of
its existence, and a first moment of our deliverance from it. 'But if they have this love
now, they will lose it.' They may; but they need not. And whether they do or no, they
have it now; they now experience what we teach. They now are all love. They now
rejoice, pray, and praise without ceasing. 'However, sin is only suspended in them;
it is not destroyed.' Call it which you please. They are all love to-day; and they take
no thought for the morrow." To return:—
2. When you firmly assent to the truth of the precepts and promises, on which the
doctrine of Christian perfection is founded; when you understand the meaning of
these scriptures, "Sanctify them through thy truth, thy word is truth. I will send the
Comforter, [the Spirit of truth and holiness,] unto you; God hath chosen you to
[eternal] salvation through sanctification of the Spirit and belief of the truth:" when
you see that the way to Christian perfection is by the word of the Gospel of Christ,
by faith, and by the Spirit of God; in the next place, get tolerably clear ideas of this
perfection. This is absolutely necessary. If you will hit a mark, you must know where
it is. Some people aim at Christian perfection; but mistaking it for angelical
perfection, they shoot above the mark, miss it, and then peevishly give up their hopes.
Others place the mark as much too low; hence it is that you hear them profess to have
attained Christian perfection, when they have not so much as attained the mental
serenity of a philosopher, or the candour of a good-natured, conscientious heathen.
In the preceding pages, if I am not mistaken, the mark is fixed according to the rules
of Scriptural moderation. It is not placed so high, as to make you despair of hitting
it, if you do your best in an evangelical manner; nor yet so low, as to allow you to
presume that you can reach it, without exerting all your abilities to the uttermost, in
due subordination to the efficacy of Jesus' blood, and the Spirit's sanctifying
influences.
3. Should you ask, "Which is the way to Christian perfection? Shall we go on to
it by internal stillness, agreeably to this direction of Moses and David? 'The Lord will
fight for you, and ye shall hold your peace; stand still and see the salvation of God.
Be still and know that I am God. Stand in awe and sin not; commune with your own
heart upon your bed, and be still.' Or shall we press after it by an internal wrestling,
according to these commands of Christ? 'Strive to enter in at the strait gate: the
kingdom of heaven suffereth violence, and the violent take it by force.'" &c.
According to the evangelical balance of the doctrines of free grace and free will,
I answer, that the way to perfection is by the due combination of prevenient, assisting
free grace; and of submissive, assisted free will. Antinomian stillness, therefore,
which says that free grace must do all, is not the way. Pharisaic activity, which will
do most, if not all, is not the way. Join these two partial systems, allowing free grace
the lead and high pre-eminence which it so justly claims, and you have the balance
of the two Gospel axioms. You do justice to the doctrines of mercy and justice, of
free grace and free will, of Divine faithfulness in keeping the covenant of grace, and

of human faithfulness in laying hold on that covenant, and keeping within its bounds:
in short, you have the Scripture method of waiting upon God, which Mr. Wesley
describes thus:—
Restless, resign'd, for God I wait,
For God my vehement soul stands still.
To understand these lines, consider that faith, like the Virgin Mary, is alternately
a receiver and a bestower: first, it passively receives the impregnation of Divine
grace, saying, "Behold the handmaid of the Lord: let it be done to me according to
thy word;" and then it actively brings forth its heavenly fruit with earnest labour.
"God worketh in you to will and to do," says St. Paul: here he describes the passive
office of faith, which submits to, and acquiesces in every dispensation and operation.
"Therefore work out your salvation with fear and trembling," and, of consequence,
with haste, diligence, ardour, and faithfulness: here the apostle describes the active
office of that mother grace, which carefully lays out the talent she has already
received. Would you then wait aright for Christian perfection? Impartially admit the
Gospel axioms, and faithfully reduce them to practice. In order to this, let them meet
in your hearts, as the two legs of a pair of compasses meet in the rivet, which makes
them one compounded instrument. Let your faith in the doctrine of free grace and
Christ's righteousness fix your mind upon God as you fix one of the legs of your
compasses immovably in the centre of the circle which you are about to draw: so
shall you "stand still," according to the first text produced in the question, and then
let your faith in the doctrine of free will, and evangelical obedience, make you
steadily run the circle of duty round that firm centre: so shall you imitate the other leg
of the compasses, which evenly moves around the centre, and traces the
circumference of a perfect circle. By this activity, subordinate to grace, you will "take
the kingdom of heaven by force." When your heart quietly rests in God by faith, as
it steadily acts the part of a passive receiver, it resembles the leg of the compasses
which rests in the centre of the circle; and then the poet's expressions,
"restless—resigned," describe its fixedness in God. But when your heart swiftly
moves toward God by faith, as it acts the part of a diligent worker, when your ardent
soul follows after God as a thirsty deer does after the water brooks, it may be
compared to the leg of the compasses which traces the circumference of the circle;
and then these words of the poet, "restless and vehement," properly belong to it. To
go on steadily to perfection, you must therefore endeavour steadily to believe,
according to the doctrine of the first Gospel axiom; and (as there is opportunity)
diligently to work, according to the doctrine of the second; and the moment your faith
is steadily fixed in God as in your centre, and your obedience swiftly moves in the
circle of duty from the rest and power which you find in that centre you have
attained, you are made perfect in the faith which works by love. Your humble faith
saves you from Pharisaism, your obedient love from Antinomianism, and both, in due
subordination to Christ, constitute you a just man made perfect according to your
dispensation.

4. Another question has also puzzled many sincere perfectionists; and the solution
of it may remove a considerable hinderance out of your way:—"Is Christian
perfection," say they, "to be instantaneously brought down to us, or are we gradually
to grow up to it? Shall we be made perfect in love by a habit of holiness suddenly
infused into us, or by acts of feeble faith and feeble love so frequently reported as to
become strong, habitual, and evangelically natural to us, according to the well-known
maxim, A strong habit is a second nature?"
Both ways are good; and instances of some believers gradually perfected, and of
others [comparatively speaking] instantaneously fixed in perfect love, might
probably be produced, if we were acquainted with the experiences of all those who
have died in a state of evangelical perfection. It may be with the root of sin, as it is
with its fruit: some souls parley many years before they can be persuaded to give up
all their outward sins, and others part with them, as it were, instantaneously. You
may compare the former to those besieged towns which make a long resistance, or
to those mothers who go through a tedious and lingering labour: and the latter
resemble those fortresses which are surprised and carried by storm; or those women
who are delivered almost as soon as labour comes upon them. Travellers inform us
that vegetation is so quick and powerful in some warm climates, that the seeds of
some vegetables yield a salad in less than twenty-four hours. Should a northern
philosopher say, "Impossible!" and should an English gardener exclaim against such
mushroom salad, they would only expose their prejudices, as do those who decry
instantaneous justification, or mock at the possibility of the instantaneous destruction
of indwelling sin.
For where is the absurdity of this doctrine? If the light of a candle brought into a
dark room can instantly expel the darkness; and if, upon opening your shutters at
noon, your gloomy apartment can instantaneously be filled with meridian light; why
may not the instantaneous rending of the veil of unbelief, or the sudden and full
opening of your faith, instantly fill your soul with the light of truth, and the fire of
love; supposing the Sun of righteousness arise upon you with powerful healing in his
wings? May not the Sanctifier descend upon your waiting soul, as quickly as the
Spirit descended upon your Lord at his baptism? Did it not descend "as a dove," that
is, with the soft motion of a dove, which swiftly shoots down, and instantly lights?
A good man said once, with truth, "A mote is little, when it is compared with the sun;
but I am far less before God." Alluding to this comparison, I ask, If the sun could
instantly kindle a mote; nay, if a burning glass can in a moment calcine a bone, and
turn a stone to lime; and if the dim flame of a candle can in the twinkling of an eye
destroy the flying insect which comes within its sphere, how unscriptural and
irrational is it to suppose that, when God fully baptizes a soul with his sanctifying
Spirit and with the celestial fire of his love, he cannot in an instant destroy the man
of sin, burn up the chaff of corruption, melt the heart of stone into a heart of flesh,
and kindle the believing soul into pure, seraphic love!

An appeal to parallel cases may throw some light upon the question which I
answer. If you were sick, and asked of God the perfect recovery of your health, how
would you look for it? Would you expect to have your strength restored to you at
once, without any external means, as the lepers who were instantly cleansed; and as
the paralytic, who at our Lord's word took up the bed upon which he lay, and carried
it away upon his shoulders? Or by using some external means of a slower operation,
as the "ten lepers" did, who were more "gradually cleansed as they went to show
themselves to the priests?" Or as King Hezekiah, whose gradual, but equally sure
recovery, was owing to God's blessing upon the poultice of figs prescribed by Isaiah?
Again: if you were blind, and besought the Lord to give you perfect human sight,
how should you wait for it? As Bartimeus, whose eyes were opened in an instant? Or
as the man who received his sight by degrees? At first he saw nothing; by and by he
confusedly discovered the objects before him, but at last he saw all things clearly.
Would ye not earnestly wait for an answer to your prayers now, leaving to Divine
wisdom the particular manner of your recovery? And why should ye not go and do
likewise with respect to the dreadful disorder which we call indwelling sin?
If our hearts be purified by faith, as the Scriptures expressly testify if the faith
which peculiarly purifies the hearts of Christians be a faith in "the promise of the
Father," which promise was made by the Son and directly points at a peculiar
effusion of the Holy Ghost, the purifier of spirits; if we may believe in a moment; and
if God may, in a moment, seal our sanctifying faith by sending us a fulness of his
sanctifying Spirit: if this, I say, be the case, does it not follow, that to deny the
possibility of the instantaneous destruction of sin, is to deny, contrary to Scripture
and matter of fact, that we can make an instantaneous act of faith in the sanctifying
promise of the Father, and in the all-cleansing blood of the Son, and that God can
seal that act by the instantaneous operation of his Spirit? which St. Paul calls the
"circumcision of the heart in [or by] the Spirit," according to the Lord's ancient
promise, "I will circumcise thy heart, to love the Lord thy God with all thy heart."
Where is the absurdity of believing that "the God of all grace" can give an answer to
the poet's rational and evangelical request?
Open my faith's interior eye;
Display thy glory from above:
And sinful self shall sink and die,
Lost in astonishment and love.
If a momentary display of Christ's-bodily glory could, in an instant, turn Saul, the
blaspheming, bloody persecutor, into Paul, the praying, gentle apostle; if a sudden
sight of Christ's hands could in a moment root up from Thomas' heart that detestable
resolution, "I will not believe," and produce that deep confession of faith, "My Lord
and my God!" what cannot the display of Christ's spiritual glory operate in a
believing soul, to which he manifests himself "according to that power whereby he
is able to subdue all things to himself?" Again: if Christ's body could in an instant
become so glorious on the mount, that his very garments partook of the sudden

irradiation, became not only free from every spot, but also "white as the light, shining
exceeding white as snow; so as no fuller on the earth could whiten them;" and if our
bodies "shall be changed, if this corruptible shall put on incorruption, and if this
mortal shall put on immortality, in a moment, in the twinkling of an eye, at the last
trump;" why may not our believing souls, when they fully submit to God's terms, be
fully changed—fully turned from the power of Satan unto God? When the Holy
Ghost says, "Now is the day of salvation," does he exclude salvation from heart
iniquity? If Christ now deserves fully the name of JESUS, "because he fully saves his
believing people from their sins;" and if now the Gospel trumpet sounds, and sinners
arise from the dead, why should we not, upon the performance of the condition, be
changed in a moment from indwelling sin to indwelling holiness? Why should we not
pass, in the twinkling of an eye, or in a short time, from indwelling death, to
indwelling life?
This is not all. If you deny the possibility of a quick destruction of indwelling sin,
you send to hell, or to some unscriptural purgatory, not only the dying thief, but also
all those martyrs who suddenly embraced the Christian faith, and were instantly put
to death by bloody persecutors, for confessing the faith which they had just
embraced. And if you allow that God may "cut his work short in righteousness" in
such case, why not in other cases? Why not, especially when a believer confesses his
indwelling sin, ardently prays Christ would, and sincerely believes that Christ can,
"now cleanse him from all unrighteousness?"
Nobody is so apt to laugh at the instantaneous destruction of sin as the Calvinists,
and yet (such is the inconsistency which characterizes some men!) their doctrine of
purgatory is built upon it. For, if you credit them, all dying believers have a nature
which is still morally corrupted, and a heart which is yet desperately wicked. These
believers, still full of indwelling sin, instantaneously breathe out their last, and,
without any peculiar act of faith, without any peculiar outpouring of the sanctifying
Spirit, corruption is instantaneously gone. The indwelling "man of sin" has passed
through the Geneva purgatory, he is entirely consumed! And behold! the souls which
would not hear of the instantaneous act of a sanctifying faith, which receives the
indwelling Spirit of holiness—the souls which pleaded hard for the continuance of
indwelling sin, are now completely sinless; and, in the twinkling of an eye, they
appear in the third heaven among the spirits of just Christians made perfect in love!
Such is the doctrine of our opponents: and yet they think it incredible that God should
do for us, while we pray in faith, what they suppose death will do for them, when
they lie in his cold arms, perhaps delirious or senseless!
On the other hand, to deny that imperfect believers may and do gradually grow in
grace, and of course that the remains of their sins may, and do gradually decay, is as
absurd as to deny that God waters the earth by daily dews, as well as by thunder
showers: it is as ridiculous as to assert that nobody is carried off by lingering
disorders, but that all men die suddenly or a few hours after they are taken ill.

I use these comparisons about death, to throw some light upon the question which
I solve, and not to insinuate that the decay and destruction of sin run parallel with the
decay and dissolution of the body, and that of course sin must end with our bodily
life. Were I to admit this unscriptural tenet, I should build again what I have all along
endeavoured to destroy, and, as I love consistency, I should promise eternal salvation
to all unbelievers; for unbelievers, I presume, will die, i.e. will go into the Geneva
purgatory, as well as believers. Nor do I see why death should not be able to destroy
the van and the main body of sin's forces, if it can so readily cut the rear (the remains
of sin) in pieces.
From the preceding observations it appears, that believers generally go on to
Christian perfection, as the disciples went to the other side of the sea of Galilee. They
toiled some time very hard, and with little success. But after they had "rowed about
twenty-five; or thirty furlongs, they saw Jesus walking on the sea. He said to them,
It is I, be not afraid: then they willingly received him into the ship, and immediately
the ship was at the land whither they went." Just so, we toil till our faith discovers
Christ in the promise, and welcomes him into our hearts; and such is the effect of his
presence, that immediately we arrive at the land of perfection. Or, to use another
illustration, God says to believers, "Go to the Canaan of perfect love: arise, why do
ye tarry? Wash away the remains of sin, calling, i.e. believing, on the name of the
Lord." And if they submit to the obedience of faith, he deals with them as he did with
the Evangelist Philip, to whom he had said, "Arise and go toward the south." For
when they "arise and run," as Philip did, "the Spirit of the Lord takes" them, as he did
the evangelist; and they are found in the New Jerusalem, as "Philip was found at
Azotus." They "dwell in God, [or in perfect love,] and God [or perfect love] dwells
in them."
Hence it follows, that the most evangelical method of following after the
perfection to which we are immediately called, is that of seeking it now, by
endeavouring fully to lay hold on the promise of that perfection through faith, just as
if our repeated acts of obedience could never help us forward. But, in the meantime,
we should do the works of faith, and repeat our internal and external acts of
obedience with as much earnestness and faithfulness, according to our present power,
as if we were sure to enter into rest merely by a diligent use of our talents, and a
faithful exertion of the powers which Divine grace has bestowed upon us. If we do
not attend to the first of these directions, we shall seek to be sanctified by works like
the Pharisees; and if we disregard the second, we shall fall into Solifidian sloth with
the Antinomians.
This double direction is founded upon the connection of the two Gospel axioms.
If the second axiom, which implies the doctrine of free will, were false, I would only
say, "Be still, or rather do nothing; free grace alone will do all in you and for you."
But as this axiom is as true as the first, I must add, "Strive in humble subordination
to free grace: for Christ saith, 'To him that hath' initiating grace to purpose, 'more

grace shall be given, and he shall have abundance:' his faithful and equitable
Benefactor will give him the reward of perfecting grace."
5. Beware therefore of unscriptural refinements. Set out for the Canaan of perfect
love with a firm resolution to labour for the rest which remains on earth for the
people of God. Some good, mistaken men, wise above what is written, and fond of
striking out paths which were unknown to the apostles,—new paths marked out by
voluntary humility, and leading to Antinomianism: some people of that stamp, I say,
have made it their business, from the days of heated Augustine, to decry making
resolutions. They represent this practice as a branch of what they are pleased to call
legality. They insinuate that it is utterly inconsistent with the knowledge of our
inconstancy and weakness: in a word, they frighten us from the first step to Christian
perfection; from an humble evangelical determination to run till we reach the prize,
or, if you please, to go down till we come to the lowest place. It may not be amiss to
point out the ground of their mistake. Once they broke the balance of the Gospel
axioms by leaning too much toward free will, and by not laying their first and
principal stress upon free grace. God, to bring them to the evangelical mean, refused
his blessing to their unevangelical willing and running; hence it is that their selfrighteous resolutions started aside like a broken bow. When they found out their
mistake, instead of coming back to the line of moderation, they fled to the other
extreme. Casting all their weights into the scale of free grace, they absurdly formed
a resolution never to form a resolution; and, determining not to throw one
determination into the scale of free will, they began to draw all the believers they met
with into the ditch of a slothful quietism and Laodicean stillness.
You will never steadily go on to perfection, unless you get over this mistake. Let
the imperfectionists laugh at you for making humble resolutions; but go on
"steadfastly purposing to lead a new life," as says our Church; and in order to this,
"steadfastly purpose" to get a new heart in the full sense of the word: for so long as
your heart continues partly unrenewed, your life will be partly unholy. And, therefore,
St. James justly observes that "if any man, offend not in word, he is a perfect man,"
he loves God with all his heart, his heart is fully renewed; it being impossible that a
heart, still tainted in part with vanity and guile, should always dictate the words of
sincerity and love. Your good resolutions need not fail: nor will they fail, if, under
a due sense of the fickleness and helplessness of your unassisted free will, you
properly depend upon God's faithfulness and assistance. However, should they fail,
as they probably will do more than once, be not discouraged, but repent, search out
the cause, and, in the strength of free grace, let your assisted free will renew your
evangelical purpose, till the Lord seals it with his mighty fiat, and says, "Let it be
done to thee according to thy resolving faith." It is much better to be laughed at as
"poor creatures, who know nothing of themselves," than to be deluded as foolish
virgins, who fondly imagine that their vessels are full of imputed oil. Take therefore
the sword of the Spirit, and boldly cut this dangerous snare in pieces. Conscious of
your impotence, and yet laying out your talent of free will, say with the prodigal son,
"I will arise and go to my father:" say with David, "I will love thee, O Lord my God:

I will behold thy face in righteousness: I am purposed that my mouth shall not
transgress: I will keep it, as it were, with a bridle: I have said that I would keep thy
word: the proud," and they who are humble in an unscriptural way, "have had me
exceedingly in derision, but I will keep thy precepts with my whole heart. I have
sworn, and I will perform it, that I will keep thy righteous judgments:" say with St.
Paul, "I am determined not to know any thing save Jesus, and him crucified." And
with Jacob, "I will not let thee go, unless thou bless me!" And, to sum up all good
resolutions in one, if you are a member of the Church of England, say, "I have
engaged to renounce all the vanities of this wicked world, all the sinful lusts of the
flesh, and all the works of the devil: to believe all the articles of the Christian faith;
and to keep God's commandments all the days of my life;" that is, I have most
solemnly resolved to be a perfect Christian. And this resolution I have publicly sealed
by receiving the two sacraments upon it: baptism, after my parents and sponsors had
laid me under this blessed vow: and the Lord's Supper, after I had personally ratified,
in the bishop's presence, what they had done. Nor do I only think that I am bound to
keep this vow; but "by God's grace so I will; and I heartily thank our heavenly Father,
that he has called me to this state of salvation [and Christian perfection;] and I pray
unto him to give me his grace, that I may not only attain it, but also continue in the
same unto my life's end." (Church Catechism.)
"Much diligence," says Kempis, "is necessary to him that will profit much. If he
who firmly purposeth, often faileth, what shall he do who seldom or feebly purposeth
any thing?" But, I say it again and again, do not lean upon your free will and good
purposes, so as to encroach upon the glorious pre-eminence of free grace. Let the first
Gospel axiom stand invariably in its honourable place. Lay your principal stress upon
Divine mercy, and say with the good man, whom I have just quoted, "Help me, O
Lord God, in thy holy service, and grant that I may now this day begin perfectly."
In following this method, ye will do the two Gospel axioms justice: ye will so
depend upon God's free grace as not to fall into Pharisaic running: and ye will so
exert your own free will as not to slide into Antinomian sloth. Your course lies
exactly between these rocks. To pass these perilous straits, your resolving heart must
acquire a heavenly polarity. Through the spiritually magnetic touch of Christ, the
corner stone, your soul must learn to point toward faith and works, or, if you please,
toward a due submission to free grace, and a due exertion of free will, as the opposite
ends of the needle of a compass point toward the north and the south.
6. From this direction flows the following advice. Resolve to be perfect in
yourselves, but not of yourselves: the Antinomians boast that they are perfect only
in their heavenly representative. Christ was filled with perfect humility and love: they
are perfect in his person: they need not a perfection of humble love in themselves. To
avoid their error, be perfect in yourselves and not in another: let your perfection of
humility and love be inherent; let it dwell in you. Let it fill your own heart and
influence your own life: so shall you avoid the delusions of the virgins, who give you
to understand that the oil of their perfection is all contained in the sacred vessel

which formerly hung on the cross, and therefore their salvation is finished, they have
oil enough in that rich vessel; manna enough and to spare in that golden pot. Christ's
heart was perfect, and therefore theirs may safely remain imperfect, yea, full of
indwelling sin, till death, the messenger of the bridegroom, come to cleanse them,
and fill them with perfect love at the midnight cry! Delusive hope! Can any thing be
more absurd than for a sapless, dry branch to fancy that it has sap and moisture
enough in the vine which it cumbers? or for an impenitent adulterer to boast that "in
the Lord he has" chastity and righteousness? Where did Christ ever say, "Have salt
in another?" Does he not say, "Take heed, that ye be not deceived! Have salt in
yourselves?" Mark ix, 50. Does he not impute the destruction of stony ground hearers
to their "not having root in themselves?" Matt. xiii, 21. If it was the patient man's
comfort, that "the root of the matter was found in him," is it not deplorable to hear
modern believers say, without any explanatory clause, that they have nothing but sin
in themselves? But is it enough to have "the root in ourselves?" Must we not also
have the fruit,—yea, "be filled with the fruits of righteousness?" Phil. i, 11. Is it not
St. Peter's doctrine, where he says, "If these things be in you, and abound, ye shall
neither be barren nor unfruitful in the knowledge of Christ?" 2 Peter i, 8. And is it
not that of David, where he prays, "Create in me a clean heart," &c? Away, then, with
all Antinomian refinements! And if, with St. Paul, you will have salvation and
rejoicing in yourselves, and not in another, make sure of holiness and perfection "in
yourselves, and not in another."
But while you endeavour to avoid the snare of the Antinomians, do not run into
that of the Pharisees; who will have their perfection of themselves; and therefore, by
their own unevangelical efforts, self-concerted willings, and self-prescribed runnings,
endeavour to "raise sparks of their own kindling, and to warm themselves" by their
own painted fires and fruitless agitations. Feel your impotence. Own that "no man has
quickened [and perfected] his own soul." Be contented to invite, receive, and
welcome the light of life: but never attempt to form or to engross it. It is your duty
to wait for the morning light, and to rejoice when it visits you: but if you grow so self
conceited as to say, "I will create a sun: let there be light:" or if, when the light visits
your eyes you say, "I will bear a stock of light: I will so fill my eyes with light to-day,
that to-morrow I shall be almost able to do my work without the sun, or at least
without a constant dependence upon its beams;" would ye not betray a species of selfdeifying idolatry and Satanical pride? If our Lord himself, as "Son of man," would
not have one grain of human goodness himself; if he said, "Why callest thou me
good? There is none good [self good, or good of himself] but God:" who can wonder
enough at those proud Christians who claim some self-originated goodness; boasting
of what they have received, as if they had not received it: or using what they have
received without an humble sense of their constant dependence upon their heavenly
Benefactor. To avoid this horrid delusion of the Pharisees, learn to see, to feel, and
to acknowledge, that of the Father, through the Son, and by the Holy Ghost, are all
your urim and thummim, your lights and perfections and while the Lord says, "From
me is thy fruit found," Hoses xiv, bow at his footstool, and gratefully reply, "Of thy
fulness have all we received, and grace for grace," John i, 16. For thou art "the Father

of lights, from whom cometh every good and perfect gift," James i, 17 Of thee, and
through thee, and to thee are all things: to thee, therefore be the glory for ever.
Amen," Romans xi, 36.
7. You will have this humble and thankful disposition if you let your repentance
cast deeper roots. For if Christian perfection implies a forsaking all inward, as well
as outward sin; and if true repentance is a grace whereby we forsake sin, it follows,
that, to attain Christian perfection, we must so follow our Lord's evangelical precept,
"Repent for the kingdom of heaven is at hand," as to leave no sin, no bosom sin, no
indwelling sin unrepented of, and, of consequence, unforsaken. He, whose heart is
still full of indwelling sin, has no more truly repented of indwelling sin, than the man
whose mouth is still defiled with filthy talking and jesting has truly repented of his
ribaldry. The deeper our sorrow for, and detestation of indwelling sin is, the more
penitently do we confess the plague of our hearts; and when we properly confess it,
we inherit the blessing promised in these words: "If we confess our sins, he is faithful
and just to forgive us our sins, and to cleanse us from all unrighteousness."
To promote this deep repentance, consider how many spiritual evils still haunt
your breast. Look into the inward "chamber of imagery," where assuming self love,
surrounded by a multitude of vain thoughts, foolish desires, and wild imaginations,
keeps her court. Grieve that your heart, which should be all flesh, is yet partly stone;
and that your soul, which should be only a temple for the Holy Ghost, is yet so
frequently turned into a den of thieves, a hole for the cockatrice, a nest for a brood
of spiritual vipers,—for the remains of envy, jealousy, fretfulness, anger, pride,
impatience, peevishness, formality, sloth, prejudice, bigotry, carnal confidence, evil
shame, self righteousness, tormenting fears, uncharitable suspicions, idolatrous love,
and I know not how many of the evils which form the retinue of hypocrisy and
unbelief. Through grace detect these evils by a close attention to what passes in your
own heart at all times, but especially in an hour of temptation. By frequent and deep
confession, drag out all these abominations: these sins, which would not have Christ
to reign alone over you, bring before him: place them in the light of his countenance;
and (if you do it in faith) that light and the warmth of his love will kill them, as the
light and heat of the sun kill the worms which the plough turns up to the open air in
a dry summer's day.
Nor plead that you can do nothing: for, by the help of Christ, who is always ready
to assist the helpless, ye can solemnly say upon your knees what ye have probably
said in an airy manner to your professing friends. If ye ever acknowledged to them
that your heart is deceitful, prone to leave undone what ye ought to do, and ready to
do what ye ought to leave undone; ye can undoubtedly make the same confession to
God. Complain to him who can help you, as ye have done to those who cannot.
Lament, as you are able, the darkness of your mind, the stubbornness of your will, the
dulness or exorbitancy of your affections, and importunately entreat the God of all
grace to "renew a right spirit within you. If ye sorrow after this godly sort, what
carefulness will be wrought in you! what indignation! what fear! what vehement

desire! what zeal! yea, what revenge!" Ye will then sing in faith, what the
mperfectionists sing in unbelief:—
O how I hate those lusts of mine,
That crucified my God:
Those sins that pierced and nail'd his flesh
Fast to the fatal wood!
Yes, my Redeemer, they shall die,
My heart hath so decreed;
Nor will I spare those guilty things
That made my Saviour bleed.
While with a melting, broken heart,
My murder'd Lord I view,
I'll raise revenge against my sins,
And slay the murderers too.
8. Closely connected with this deep repentance is the practice of a judicious,
universal self denial. "If thou wilt be perfect," says our Lord, "deny thyself, take up
thy cross daily, and follow me. He that loveth father or mother [much more he that
loveth praise, pleasure, or money] more than me, is not worthy of me:" nay,
"Whosoever will save his life shall lose it; and whosoever will lose it for my sake,
shall find it." Many desire to live and reign with Christ, but few choose to suffer and
die with him. However, as the way of the cross leads to heaven, it undoubtedly leads
to Christian perfection. To avoid the cross, therefore, or to decline drinking the cup
of vinegar and gall, which God permits your friends or foes to mix for you, is to
throw away the aloes which Divine wisdom puts to the breasts of the mother of
harlots, to wean you from her and her witchcrafts: it is to refuse a medicine which is
kindly prepared to restore your health and appetite: in a word, it is to renounce the
Physician who "heals all our infirmities," when we take his bitter draughts, submit
to have our imposthumes opened by his sharp lancet, and yield to have our proud
flesh wasted away by his painful caustics. Our Lord "was made a perfect Saviour
through sufferings," and we may be made perfect Christians in the same manner. We
may be called to suffer, till all that which we have brought out of spiritual Egypt is
consumed in a howling wilderness, in a dismal Gethsemane, or on a shameful
Calvary. Should this lot be reserved for us, let us not imitate our Lord's imperfect
disciples, who "forsook him and fled;" but let us stand the fiery trial, till all our
fetters are melted, and our dross is purged away. Fire is of a purgative nature: it
separates the dross from the gold; and the fiercer it is the more quick and powerful
is its operation. "He that is left in Zion, and he that remaineth in Jerusalem, shall be
called holy, &c, when the Lord shall have washed away the filth of the daughters of
Zion, and shall have purged the blood of Jerusalem by the spirit of judgment and by
the spirit of burning," Isa. iv, 4. "I will bring the third part through the fire, saith the
Lord, and will refine them as silver is refined, and will try them as gold is tried; they

shall call on my name, and I will hear them: I will say, It is my people; and they shall
say, The Lord is my God," Zech. iii, 9. Therefore, if the Lord should suffer the best
men in his camp, or the strongest men in Satan's army, to cast you into a furnace of
fiery temptations, come not out of it till you are called. "Let patience have its perfect
work:" meekly keep your trying station till your heart is disengaged from all that is
earthly, and till the sense of God's preserving power kindles in you such a faith in his
omnipotent love as few experimentally know but they who have seen themselves,
like the mysterious bush in Horeb, burning and yet unconsumed; or they who can say
with St. Paul, "We are killed all the day long—dying, and behold we live!"
"Temptations," says Kempis, "are often very profitable to men, though they be
troublesome and grievous: for in them a man is humbled, purified, and instructed. All
the saints have passed through and profited by many tribulations: and they that could
not bear temptations, became reprobates and fell away." "My son," adds the author
of Ecclesiasticus, (chap. ii, 1,) "if thou come to serve the Lord" in the perfect beauty
of holiness, "prepare thy soul for temptation. Set thy heart aright; constantly endure;
and make not haste in the time of trouble. Whatever is brought upon thee take
cheerfully; and be patient when thou art changed to a low estate: for gold is tried and
purified in the fire, and acceptable men in the furnace of adversity." And therefore,
says St. James, "Blessed is the man that endureth temptation; for, when he is tried,
[if he stands the fiery trial,] he shall receive the crown of life, which the Lord has
promised to them that love him" [with the love which endureth all things, that is,
with perfect love,] James i, 12. Patiently endure, then, when God "for a season (if
need be) suffers you to be in heaviness through manifold temptations." By this mean,
"the trial of your faith, being much more precious than that of gold which perisheth,
though it be tried in the fire, will be found unto praise, and honour, and glory, at the
appearing of Jesus Christ," 1 Pet. i, 7.
9. Deep repentance is good, Gospel self denial is excellent, and a degree of patient
resignation in trials is of unspeakable use to attain the perfection of love; but as "faith
immediately works by love," it is of far more immediate use to purify the soul. Hence
it is that Christ, the prophets, and the apostles, so strongly insist upon faith; assuring
us that, "if we will not believe, we shall not be established;" that, "if we will believe,
we shall see the glory of God; we shall be saved; and rivers of living water shall flow
from our inmost souls; and that our hearts are purified by faith; and that we are saved
by grace through faith." They tell us that "Christ gave himself for the Church, that he
might sanctify and cleanse it—by the word; that he might present it to himself a
glorious Church, not having spot, or wrinkle, or any such thing; but that it should be
holy and without blemish." Now, if believers are not to be "cleansed and made
without blemish" by the word, (which testifies of the all-atoning blood, and the love
of the Spirit,) it is evident that they are to be sanctified by faith; for faith, or
believing, has as necessary a reference to the word, as eating has to food. For the
same reason the apostle observes that "they who believe enter into rest; that a
promise being given us to enter in, we should take care not to fall short of it" through
unbelief; that we ought to take warning by the Israelites, who "could not enter" into

the land of promise "through unbelief;" that we are "filled with all joy and peace in
believing;" and that "Christ is able to save to the uttermost them who come unto God
through him." Now "coming," in the Scripture language, is another expression for
believing: "He that cometh to God," says the apostle, "must believe." Hence it
appears that faith is peculiarly necessary to those who will" be saved to the uttermost,
especially a firm faith in the capital promise of the Gospel of Christ, the promise of
"the Spirit of holiness" from the Father, through the Son. For "how shall they call on
him, in whom they have not believed?" Or, how can they earnestly plead the truth,
and steadily wait for the performance of a promise, in which they have no faith? This
doctrine of faith is supported by Peter's words:—"God who knoweth the hearts [of
penitent believers] bare them witness, giving them the Holy Ghost, and purifying
their hearts by faith," Acts xv, 8, 9. For the same Spirit of faith, which initially
purifies our hearts when we cordially believe the pardoning love of God, completely
cleanses them when we fully believe his sanctifying love.
10. This direction about faith being of the utmost importance, I shall confirm and
explain it by an extract from Mr. Wesley's sermon, which points out the Scripture
way of salvation: "Though it be allowed," says this judicious divine, "that both this
repentance and its fruits are necessary to full salvation, yet they are not necessary
either in the same sense with faith, or in the same degree. Not in the same degree; for
these fruits are only necessary conditionally, if there be time and opportunity for
them, otherwise a man may be sanctified without them. But he cannot be sanctified
without faith. Likewise, let a man have ever so much of this repentance, or ever so
many good works, yet all this does not at all avail; he is not sanctified till he believe.
But the moment he believes, with or without those fruits, yea, with more or less of
this repentance, he is sanctified. Not in the same sense; for this repentance and these
fruits are only remotely necessary in order to the continuance of his faith, as well as
the increase of it; whereas faith is immediately and directly necessary to
sanctification. It remains that faith is the only condition which is immediately and
proximately necessary to sanctification.
"But what is that faith whereby we are sanctified, saved from sin, and perfected
in love? (1.) It is a Divine evidence and conviction, that God hath promised it in the
Holy Scriptures. Till we are thoroughly satisfied of this, there is no moving one step
farther. And one would imagine there needed not one word more to satisfy a
reasonable man of this, than the ancient promise, 'Then will I circumcise thy heart,
and the heart of thy seed, to love the Lord thy God with all thy heart, and with all thy
soul.' How clearly doth this express the being perfected in love! How strongly imply
the being saved from all sin! For as long as love takes up the whole heart, what room
is there for sin therein? (2.) It is a Divine evidence and conviction, that what God has
promised he is able to perform. Admitting, therefore, that 'with men it is impossible
to bring a clean thing out of an unclean,' to purify the heart from all sin, and to fill it
with all holiness; yet this creates no difficulty in the case, seeing 'with God all things
are possible.' (3.) It is an evidence and conviction that he is able and willing to do it
NOW. And why not? Is not a moment to him the same as a thousand years? He cannot

want more time to accomplish whatever is his will. We may therefore boldly say at
any point of time, 'Now is the day of salvation! Behold! all things are now ready!
Come to the marriage!' (4.) To this confidence, that God is both able and willing to
sanctify us now, there needs to be added one thing more, a Divine evidence and
conviction that he doth it. In that hour it is done. God says to the inmost soul,
'According to thy faith, be it unto thee!' Then the soul is pure from every spot of sin;
it is clean from all unrighteousness."
Those who have low ideas of faith will probably be surprised to see how much Mr.
Wesley ascribes to that Christian grace, and to inquire, why he so nearly connects our
believing that God cleanses us from all sin, with God's actual cleansing us. But their
wonder will cease, if they consider the definition which this divine gives of faith in
the same sermon. "Faith in general," says he, "is defined by the apostle, an evidence,
a Divine evidence 'and conviction [the word used by the apostle means both] of
things not seen;' not visible, nor perceivable either by sight, or by any other of the
external senses. It implies both a supernatural evidence of God and of the things of
God. a kind of spiritual light exhibited to the soul, and a supernatural sight or
perception thereof. Accordingly the Scriptures speak of God's giving sometimes light,
sometimes a power of discerning it. So St. Paul, 'God who commanded light to shine
out of darkness, hath shined in our hearts, to give us the light of the knowledge of the
glory of God in the face of Jesus Christ.' And elsewhere the same apostle speaks of
'the eyes of our understanding being opened.' By this twofold operation of the Holy
Spirit, having the eyes of our souls both opened and enlightened, we see the things
which the natural 'eye hath not seen, neither the ear heard.' We have a prospect of the
invisible things of God: we see the spiritual world, which is all round about us, and
yet is no more discerned by our natural faculties, than if it had no being; and we see
the eternal world, piercing through the veil which hangs between time and eternity.
Clouds and darkness then rest upon it no more, but we already see the glory which
shall be revealed."
From this striking definition of faith, it is evident that the doctrine of this address
exactly coincides with Mr. Wesley's sermon; with this verbal difference only, that
what he calls faith, implying a two-fold operation of the Spirit productive of spiritual
light and supernatural sight, I have called faith, apprehending a sanctifying "baptism
(or outpouring) of the Spirit." His mode of expression savours more of the rational
divine, who logically divides the truth, in order to render its several parts
conspicuous: and I keep closer to the words of the Scriptures, which, I hope, will
frighten no candid Protestant. I make this remark for the sake of those who fancy that
when a doctrine is clothed with expressions which are not quite familiar to them, it
is a new doctrine, although these expressions should be as Scriptural as those of a
"baptism, or outpouring of the Spirit," which are used by some of the prophets, by
John the Baptist, by the four evangelists, and by Christ himself.
I have already pointed out the close connection there is between an act of faith
which fully apprehends the Spirit of Christ, which makes an end of moral corruption

by forcing the lingering "man of sin" instantaneously to breathe out his last. Mr.
Wesley, in the above-quoted sermon, touches upon this delicate subject in so clear
and concise a manner, that while his discourse is before me, for the sake of those who
have it not at hand, I shall transcribe the whole passage, and thus put the seal of that
eminent divine to what I have advanced, in the preceding pages, about sanctifying
faith and the quick destruction of sin.
"Does God work this great work in the soul gradually or instantaneously? Perhaps
it may be gradually wrought in some: I mean in this sense; they do not advert to the
particular moment wherein sin ceases to be. But it is infinitely desirable, were it the
will of God, that it should be done instantaneously; that the Lord should destroy sin
by the breath of his mouth, in a moment, in the twinkling of an eye. And so he
generally does; a plain fact, of which there is evidence enough to satisfy any
unprejudiced person. Thou therefore look for it every moment. Look for it in the way
above described; in all those good works, whereunto thou art created anew in Christ
Jesus. There is then no danger: you can be no worse, if you are no better for that
expectation. For were you to be disappointed of your hope, still you lose nothing. But
you shall not be disappointed of your hope: it will come, and will not tarry. Look for
it then every day, every hour, every moment. Why not this hour, this moment?
Certainly you may look for it now, if you believe it is by faith. And by this token you
may surely know whether you seek it by faith or by works: if by works, you want
something to be done first, before you are sanctified. You think, "I must first be or
do thus or thus." Then you are seeking it by works unto this day. If you seek it by
faith, you expect it as you are, and if as you are, then expect it now. It is of
importance to observe that there is an inseparable connection between these three
points,—expect it by faith, expect it as you are, and expect it now! To deny one of
them, is to deny them all: to allow one, is to allow them all. Do you believe we are
sanctified by faith? Be true then to your principle: and look for this blessing just as
you are, neither better nor worse: as a poor sinner, that has still nothing to plead but
Christ died. And if you look for it as you are, then expect it now. Stay for nothing:
why should you? Christ is ready; and he is all you want. He is waiting for you: he is
at the door! Let your inmost soul cry out,—
Come in, come in, thou heavenly Guest!
Nor hence again remove:
But sup with me, and let the feast
Be everlasting love."
11. Social prayer is closely connected with faith in the capital promise of the
sanctifying Spirit: and therefore I earnestly recommend that mean of grace, where it
can be had, as being eminently conducive to the attaining of Christian perfection.
When many believing hearts are lifted up, and wrestle with God in prayer together,
you may compare them to many diligent hands, which work a large machine. At such
times, particularly, the fountains of the great deep are broken up, the windows of

heaven are opened, and "rivers of living water flow" into the hearts of obedient
believers.
In Christ when brethren join,
And follow after peace,
The fellowship Divine
He promises to bless,
His chiefest graces to bestow
Where two or three are met below.
Where unity takes place,
The joys of heaven we prove;
This is the Gospel grace,
The unction from above,
The Spirit on all believers shed,
Descending swift from Christ their Head.
Accordingly we read, that when God powerfully opened the kingdom of the Holy
Ghost on the day of pentecost, the disciples "were all with one accord in one place."
And when he confirmed that kingdom, they "were lifting up their voices to God with
one accord:" see Acts ii, 1, and iv, 24. Thus also the believers at Samaria were filled
with the Holy Ghost, the Sanctifier, while Peter and John prayed with them, and laid
their hands upon them.
12. But perhaps thou art alone. As a solitary bird which sitteth on the housetop,
thou lookest for a companion who may go with thee through the deepest travail of the
regeneration. But, alas! thou lookest in vain: all the professors about thee seem
satisfied with their former experiences, and with self-imputed or self-conceited
perfection. When thou givest them a hint of thy want of power from on high, and of
thy hunger and thirst after a fulness of righteousness, they do not sympathize with
thee. And indeed how can they? They are full already, they reign without thee, they
have need of nothing. They do not sensibly want that "God would grant them,
according to the riches of his glory, to be strengthened with might in the inner man,
that Christ may dwell in their hearts by faith, that they, being rooted and grounded
in love, may comprehend with all saints [perfected in love] what is the breadth, and
length, and depth, and height, and to know the love of Christ which passeth
knowledge, that they might be filled with all the fulness of God," Eph. iii, 16, &c.
They look upon thee as a whimsical person, full of singular notions, and they rather
damp than enliven thy hopes. Thy circumstances are sad; but do not give place to
despair, no, not for a moment. In the name of Christ, who could not get even Peter,
James, and John, to watch with him one hour; and who was obliged to go through his
agony alone;—in his name, I say, "Cast not away thy confidence, which has great
recompense of reward." Under all thy discouragements, remember that, after all,
Divine grace is not confined to numbers, any more than to a few. When all outward
helps fail thee, make the more of Christ, on whom sufficient help is laid for

thee—Christ, who says, "I will go with thee through fire and water;" the former shall
not burn thee, nor the latter drown thee. Jacob was alone when he wrestled with the
angel, yet he prevailed; and if the servant is not above his master, wonder not that it
should be said of thee, as of thy Lord, when he went through his greatest temptations,
"Of the people there was none with him."
Should thy conflicts be "with confused noise, with burning and fuel of fire;"
should thy "Jerusalem be rebuilt in troublesome times;" should the Lord "shake, not
the earth only, but also heaven; should deep call unto deep at the noise of his water
spouts; should all his waves and billows go over thee;" should thy patience be tried
to the uttermost; remember how in years past thou hast tried the patience of God, nor
be discouraged: an extremity and a storm are often God's opportunity. A blast of
temptation, and a shaking of all thy foundations, may introduce the fulness of God
to thy soul, and answer the end of the rushing wind, and of the shaking, which
formerly accompanied the first great manifestations of the Spirit. The Jews still
expect the coming of the Messiah in the flesh, and they particularly expect it in a
storm. When lightnings flash, when thunders roar, when a strong wind shakes their
houses, and the tempestuous sky seems to rush down in thunder showers; then some
of them particularly open their doors and windows to entertain their wished-for
Deliverer. Do spiritually what they do carnally. Constantly wait for full "power from
on high;" but especially when a storm of affliction, temptation, or distress overtakes
thee; or when thy convictions and desires raise thee above thyself, as the waters of
the flood raised Noah's ark above the earth; then be particularly careful to throw the
door of FAITH, and the window of HOPE as wide open as thou canst; and, spreading
the arms of thy imperfect LOVE, say with all the ardour and resignation which thou
art master of,—
"My heart strings groan with deep complaint,
My flesh lies panting, Lord, for thee;
And every limb, and every joint,
Stretches for perfect purity."
But if the Lord be pleased to come softly to thy help; if he make an end of thy
corruption by helping thee gently to sink to unknown depths of meekness; if he
drown the indwelling man of sin, by baptizing, by plunging him into an abyss of
humility; do not find fault with the simplicity of his method, the plainness of his
appearing, and the commonness of his prescription. Nature, like Naaman, is full of
prejudices. She expects that Christ will come to make her clean with as much ado,
pomp, and bustle, as the Syrian general looked for, "when he was wroth and said,
Behold, I thought he will surely come out to me—and stand and call on his
God—and strike his hand over the place—and recover the leper." Christ frequently
goes a much plainer way to work; and by this mean he disconcerts all our
preconceived notions and schemes of deliverance. "Learn of me to be meek and
lowly in heart, and thou shalt find rest to thy soul," the sweet rest of Christian
perfection, of perfect humility, resignation, and meekness. Lie at my feet, as she did

who loved much, and was meekly taken up with "the good part, and the one thing
needful." But thou frettest; thou despisest this robe of perfection; it is too plain for
thee; thou slightest "the ornament of a meek and quiet spirit, which, in the sight of
God, is of great price:" nothing will serve thy turn but a tawdry coat of many colours,
which may please thy proud self will, and draw the attention of others, by its glorious
and flaming appearance; and it must be brought to thee with lightnings, thunderings,
and voices. If this be thy disposition, wonder not at the Divine wisdom which thinks
fit to disappoint thy lofty prejudices; and let me address thee, as Naaman's servants
addressed him: "My brother, if the prophet had bid thee do some great thing, wouldst
thou not have done it? How much rather then, when he says to thee, I am the meek
and lowly Lamb of God; wash in the stream of my blood—plunge in the Jordan of my
humility, and be clean!" Instead therefore of going away from a plain Jesus in a rage,
welcome him in his lowest appearance, and be persuaded that he can as easily make
an end of thy sin, by gently coming in "a still, small voice," as by rushing in upon
thee in "a storm, a fire, or an earthquake." The Jews rejected their Saviour, not so
much because they did not earnestly desire his coming, as because he did not come
in the manner in which they expected him. It is probable that some of this Judaism
cleaves to thee. If thou wilt absolutely come to Mount Sion in a triumphal chariot,
or make thine entrance into the New Jerusalem upon a prancing horse, thou art likely
never to come there. Leave then all thy lordly misconceptions behind; and humbly
follow thy King, who makes his entry into the typical Jerusalem, "meek and lowly,
riding upon an ass, yea, upon a colt, the foal of an ass." I say it again, therefore, while
thy faith and hope strongly insist on the blessing, let thy resignation and patience
leave to God's infinite goodness and wisdom the peculiar manner of be-stowing it.
When he says, "Surely I come quickly to make my abode with thee," let thy faith
close in with his word; ardently and yet meekly embrace his promise. This will
instantly beget power; and with that power thou mayest instantly bring forth prayer,
and possibly the prayer which opens heaven, which humbly wrestles with God,
inherits the blessing, and turns the well-known petition, "Amen! Even so, come Lord
Jesus!" into the well-known praises, He is come, he is come, O praise the Lord, O my
soul, &c. Thus repent, believe, and obey; and "he that cometh will come" with a
fulness of pure, meek, humble love; "he will not tarry," or if he tarry, it will be to
give thy faith and desires more time to open, that thou mayest, at his appearing, be
able to take in more of his perfecting grace and sanctifying power: beside, thy
expectation of his coming is of a purifying nature, and gradually sanctities thee. "He
that has this hope in him," by this very hope "purifies himself even as God is pure:"
for "we are saved [into, perfect love] by hope as well as by faith." The stalk, as well
as the root, bears "the full corn in the ear."
Up then, thou sincere expectant of God's kingdom! Let thy humble, ardent free
will meet prevenient, sanctifying free grace in its weakest and darkest appearance,
as the father of the faithful met the Lord, "when he appeared to him on the plain of
Mamre" as a mere mortal. "Abraham lifted up his eyes and looked, and lo! three men
stood by him." So does free grace (if I may venture upon the allusion) invite itself to
thy tent: nay, it is now with thee in its creating, redeeming, and sanctifying

influences. "And when he saw them, he ran to meet them from the tent door, and
bowed himself toward the ground." Go and do likewise: if thou seest any beauty in
the humbling grace of our Lord Jesus Christ, in the sanctifying love of God, and in
the comfortable fellowship of the Holy Ghost, let thy free will run to meet them, and
bow itself toward the ground. O for a speedy going out of thy tent, thy sinful self! O
for a race of desire in the way of faith! O for incessant prostrations! O for a meek and
deep bowing of thyself before thy Divine Deliverer! "And Abraham said, My Lord,
if now I have found favour in thy sight, pass not away, I pray thee, from thy servant!"
O for the humble pressing of a loving faith! O for the faith which stopped the sun,
when God avenged his people in the days of Joshua! O for the importunate faith of
the two disciples who detained Christ, when "he made as though he would have gone
farther! They constrained him, saying, Abide with us, for it is toward evening, and
the day is far spent. And he went in to tarry with them." He soon indeed vanished out
of their bodily sight, because they were not called always to enjoy his bodily
presence. Far from promising them that blessing, he had said, "It is expedient for you
that I go away: for if I go not away, the Comforter will not come unto you; but if I
depart, I will send him unto you, that he may abide with you for ever. He dwelleth
with you, and shall be in you." This promise is "YEA and AMEN in Christ;" only plead
it according to the preceding directions, and as sure as the Lord is the true and
faithful Witness, so sure will the God of hope and love soon fill you with all joy and
peace, that ye may abound in pure love, as well as in confirmed hope, "through the
power of the Holy Ghost." Then shall you have an indisputable right to join the
believers who sing at the Tabernacle, and at the Lock Chapel, in the words of Messrs.
J. and C. Wesley:—
"MANY are we now and ONE,
We who Jesus have put on.
There is neither bond nor free,
Male nor female, Lord, in thee.
Love, like death, hath all destroy'd,
Render'd all distinction void;
Names, and sects, and parties fall.
Thou, O Christ, art all in all."
In the meantime you may sing with the pious countess of Huntingdon, the Rev.
Mr. Madan, the Rev. Dr. Conyers, the Rev. Mr. Berridge, Richard Hill, Esq., and the
imperfectionists who use their collections of hymns: ye may sing, I say, with them
all, the two following hymns, which they have agreed to borrow from the hymns of
Messrs. J. and C. Wesley, after making some insignificant alterations. I transcribe
them from the collection used in Lady Huntingdon's chapels, (Bristol edition, 1765,
p. 239, &c.)

O for a heart to praise my God!
A heart from sin set free:
A heart that's sprinkled with the blood
So freely spilt for me:
A heart resign'd, submissive, meek,
My dear Redeemer's throne;
Where only Christ is heard to speak,
Where Jesus reigns alone:
An humble, lowly, contrite heart,
Believing, true, and clean;
Which neither life nor death can part
From him that dwells within:
A heart in every thought renew'd,
And fill'd with love Divine;
Perfect, and right, and pure, and good;
A copy, Lord, of thine!
My heart, thou know'st, can never rest.
Till thou create my peace
Till of my Eden repossess'd,
From self and sin I cease.
Thy nature, gracious Lord, impart,
Come quickly from above;
Write thy new name upon my heart,
Thy new, best name of LOVE.
Here is undoubtedly an evangelical prayer for the LOVE which restores the soul to
a state of sinless rest and evangelical perfection. Mean ye, my brethren, what the
good people who dissent from us print and sing, and I ask no more. Nor can ye wait
for an answer to the prayer contained in the preceding hymn, in a more Scriptural
manner, than by pleading "the promise of the Father" in such words as these:—
Love Divine, all loves excelling,
Joy of heaven to earth come down!
Fix in us thine humble dwelling,
All thy faithful mercies crown:
Jesus, thou art all compassion,
Pure, unbounded love thou art;
Visit us with thy salvation,
Enter every trembling heart.

Breathe! O breathe thy loving Spirit
Into every troubled breast!
Let us all in thee inherit,
Let us find thy promised [16] rest.
Take away the power [17] of sinning,
Alpha and Omega be;
End of faith, as its beginning,
Set our hearts at liberty.
Come, Almighty to deliver,
Let us all thy life receive!
Suddenly return, and never,
Never more thy temples leave!
Thee we would be always blessing,
Serve thee as thine hosts above;
Pray and praise thee without ceasing,
Glory in thy precious love. [18]
Finish then thy new creation,
Pure, [19] unspotted may we be;
Let us see thy great salvation,
Perfectly restored by thee;
Changed from glory into glory,
Till in heaven we take our place;
Till we cast our crowns before thee,
Lost in wonder, love, and praise.
Lift up your hands which hang down; our Aaron, our heavenly High Priest, is near
to hold them up. The spiritual Amalekites will not always prevail; our Samuel, our
heavenly prophet, is ready "to cut them and their king in pieces before the Lord. The
promise is unto you." You are surely called to attain the perfection of your
dispensation, although you still seem afar off. Christ, in whom that perfection
centres—Christ, from whom it flows, is very near, even at the door: "Behold, says
he, [and this he spake to Laodicean loiterers,] I stand at the door and knock. If any
man hear my voice and open, I will come in and sup with him," upon the fruits of my
grace, in their Christian perfection; and he shall sup with me upon the fruits of my
glory, in their angelical and heavenly maturity.
Hear this encouraging Gospel: "Ask, and you shall have; seek, and you shall find;
knock, and it shall be opened unto you. For every one that asketh, receiveth; and he
that seeketh, findeth; and to him that knocketh, it shall be opened. If any of you,
[believers] lack wisdom—indwelling wisdom, [Christ the wisdom and the power of
God dwelling in his heart by faith,] let him ask of God, who giveth to all men, and
upbraideth not, and it shall be given him. But let him ask [as a believer] in faith,
nothing wavering; for he that wavereth is like a wave of the sea, driven with the wind

and tossed: for let not that man think that he shall receive" the thing which he thus
asketh. "But whatsoever things ye desire, when ye pray, believe that ye receive them,
and ye shall have them. For all things [commanded and promised] are possible to him
that believeth." He who has commanded us to be perfect "in love, as our heavenly
Father is perfect," and he who has promised "speedily to avenge his elect, who cry
to him night and day;" he will speedily avenge you of your grand adversary,
indwelling sin. He will say to you, "According to thy faith, be it done unto thee; for
he is able to do far exceedingly abundantly, far above all that we can ask or think, and
of his fulness we may all receive grace for grace"—we may all witness the gracious
fulfilment of all the promises, which he has graciously made, that by "them we might
be partakers of the Divine nature," so far as it can be communicated to mortals in this
world. You see that, with men, what you look for is impossible: but you show
yourselves believers: take God into the account, and you will soon experience, that
"with God all things are possible." Nor forget the omnipotent Advocate whom you
have with him. Behold! he lifts his once pierced hands, and says, "Father, sanctify
them through [thy loving] truth, that they may be perfected in love:" and showing to
you the fountain of atoning blood, and purifying water, whence flow the streams
which cleanse and gladden the hearts of believers, he says, "Hitherto you have asked
nothing in my name—what-soever you shall ask the Father in my name, he will give
it you. Ask, then, that your joy may be full." If I try your faith by a little delay: if I
hide my face for a moment, it is only to gather you with everlasting kindness. "A
woman, when she is in travail, hath sorrow, because her hour is come: but as soon
as she is delivered of the child, she remembereth no more the anguish for joy. Now
ye have sorrow, but I will see you again, and your hearts shall rejoice, and your joy
no man taketh from you." In that day ye shall ask me no question, for you shall not
have my bodily presence. But my urim and thummim will be with you; and the
"Spirit of truth will himself lead you into all [Christian] truth."
O for a firm and lasting faith,
To credit all the Almighty saith,
To embrace the promise of his Son,
And feel the Comforter our own!
In the meantime be not afraid to give glory to God by "believing in hope against
hope." Stagger not "at the promise [of the Father and the Son] through unbelief:" but
trust the power and faithfulness of your Creator and Redeemer, till your Sanctifier
has fixed his abode in your heart. Wait at mercy's door, as the lame beggar did at the
beautiful gate of the temple. "Peter fastening his eyes upon him, with John, said,
Look to us: and he gave heed to them, expecting to receive something of them." Do
so too: give heed to the Father in the Son, who says, "Look unto me and be ye saved."
Expect to receive "the one thing now needful" for you,—a fulness of the sanctifying
Spirit: and though your patience may be tried, it shall not be disappointed. The faith
and power, which, at Peter's word, gave the poor cripple a perfect soundness in the
presence of all the wondering Jews, will give you, at Christ's word, a perfect
soundness of heart in the presence of all your adversaries.

Faith—mighty faith, the promise sees,
And looks to that alone,
Laughs at impossibilities,
And cries, "It shall be done?'
Faith asks impossibilities;
Impossibilities are given:
And I—e'en I, from sin shall cease,
Shall live on earth the life of heaven.
Faith always "works by love,"—by love of desire at least; making us ardently pray
for what we believe to be eminently desirable. And if Christian perfection appears
so to you, you might perhaps express your earnest desire of it in some such words as
these:—How long, Lord, shall my soul, thy spiritual temple, be a den of thieves, or
a house of merchandise? How long shall vain thoughts profane it, as the buyers and
sellers profaned thy temple made with human hands? How long shall evil tempers
lodge within me? How long shall unbelief, formality, hypocrisy, envy, hankering
after sensual pleasure, indifference to spiritual delights, and backwardness to painful
or ignominious duty, harbour there? How long shall these sheep and doves, yea, these
goats and serpents, defile my breast, which should be pure as the holy of holies? How
long shall they hinder me from being one of the worshippers whom thou
seekest,—one of those who worship thee in spirit and in truth? O help me to take
away these cages of unclean birds. "Suddenly come to thy temple." Turn out all that
offends the eyes of thy purity; and destroy all that keeps me out of "the rest which
remains for thy Christian people:" so shall I keep a Spiritual Sabbath,—a Christian
jubilee to the God of my life. So shall I witness my share in the oil of joy with which
thou anointest perfect Christians above their fellow believers; I stand in need of that
oil, Lord: my lamp burns dim: sometimes it seems to be even gone out, as that of the
foolish virgins; it is more like "a smoking flax" than "a burning and shining light."
O! quench it not: raise it to a flame. Thou knowest that I do believe in thee. The
trembling hand of my faith holds thee; and though I have ten thousand times grieved
thy pardoning love, thine everlasting arm is still under me, to redeem my life from
destruction; while thy right hand is over me, to crown me with mercies and loving
kindness. But, alas! I am neither sufficiently thankful for thy present mercies, nor
sufficiently athirst for thy future favours. Hence I feel an aching void in my soul,
being conscious that I have not attained the heights of grace described in thy word,
and enjoyed by thy holiest servants. Their deep experiences, the diligence and ardour
with which they did thy will; the patience and fortitude with which they endured the
cross, reproach me, and convince me of my manifold wants. I want "power from on
high;" I want the penetrating, lasting "unction of the Holy One." I want to have my
vessel (my capacious heart) full of oil, which makes the countenance of wise virgins
cheerful. I want a lamp of heavenly illumination, and a fire of Divine love, burning
day and night in my breast, as the typical lamps did in the temple, and the sacred fire
on the altar; I want a full application of the blood which cleanses from all sin, and a
strong faith in thy sanctifying word,—a faith by which thou mayest dwell in my

heart, as the unwavering hope of glory, and the fixed object of my love. I want the
internal oracle,—thy still, small voice, together with urim and thummim, [20] —"the
new name which none knoweth but he that receiveth it." In a word, Lord, I want a
plenitude of thy Spirit, the full promise of the Father, and the rivers which flow from
the inmost souls of the believers, who have gone on to the perfection of their
dispensation. I do believe that thou canst and wilt thus "baptize me with the Holy
Ghost and with fire:" help my unbelief: confirm and increase my faith, with regard
to this important baptism. Lord, I have need to be thus baptized of thee, and I am
straitened till this baptism is accomplished. By thy baptisms of tears in the
manger—of water in Jordan—of sweat in Gethsemane—of blood, and fire, and
vapour of smoke, and flaming wrath on Calvary, baptize—O, baptize my soul, and
make as full an end of the original sin which I have from Adam, as thy last baptism
made of the likeness of sinful flesh, which thou hadst from a daughter of Eve. Some
of thy people look at death for full salvation from sin; but, at thy command, Lord, I
look unto thee. "Say to my soul, I am thy salvation:" and let me feel with my heart,
as well as see with my understanding, that thou canst save from sin to the uttermost,
all that come to God through thee. I am tired of forms, professions, and orthodox
notions; so far as they are not pipes or channels to convey life, light, and love to my
dead, dark, and stony heart. Neither the plain letter of thy Gospel, nor the sweet
foretastes and transient illuminations of thy Spirit, can satisfy the large desires of my
faith. Give me thine abiding Spirit, that he may continually shed abroad thy love in
my soul. Come, O Lord, with that blessed Spirit: come thou, and thy Father, in that
holy Comforter,—come to make your abode with me; or I shall go meekly mourning
to my grave. Blessed mourning! Lord, increase it. I had rather wait in tears for thy
fulness than wantonly waste the fragments of thy spiritual bounties, or feed with
Laodicean contentment upon the tainted manna of my former experiences. Righteous
Father, "I hunger and thirst after thy righteousness:" send thy Holy Spirit of promise
to fill me therewith, to sanctify me throughout, and to "seal me centrally to the day
of eternal redemption" and finished salvation. "Not for works of righteousness which
I have done, but of thy mercy," for Christ's sake, "save thou me by the complete
washing of regeneration, and the full renewing of the Holy Ghost." And in order to
this, pour out of thy Spirit; shed it abundantly on me till the fountain of living water
abundantly spring up in my soul, and I can say, in the full sense of the words, that
thou "livest in me, that my life is hid with thee in God, and that my spirit is returned
to him that gave it; to thee, the first and the last,—my author and my end,—my God
and my all!"
———
SECTION XX.
An address to perfect Christians.
YE have not sung the preceding hymns in vain, O ye men of God, who have mixed
faith with your evangelical requests. The God, who says, "Open thy mouth wide, and

I will fill it;" the gracious God who declares, "Blessed are they that hunger after
righteousness, for they shall be filled;" that faithful, covenant-keeping God has now
filled you with all "righteousness, peace, and joy in believing." The brightness of
Christ's appearing has destroyed the indwelling "man of sin." He who had slain the
lion and the bear (he who had already done so great things for you) has now crowned
all his blessings by slaying the Goliath within. Aspiring, unbelieving self is fallen
before the victorious Son of David. "The quick and powerful word of God, which is
sharper than any two-edged sword, has pierced even to the dividing asunder of soul
and spirit." The carnal mind is cut off: the circumcision of the heart, through the
Spirit, has fully taken place in your breasts; and now "that mind is in you which was
also in Christ Jesus; ye are spiritually minded:" loving God with all your heart, and
your neighbour as yourselves, "ye are full of goodness, ye keep the commandments,"
ye observe the law of liberty, ye fulfil the law of Christ. Of him ye have "learned to
be meek and lowly in heart." Ye have fully "taken his yoke upon you;" in so doing
ye have found a sweet, abiding rest unto your souls; and from blessed experience ye
can say, "Christ's yoke is easy, and his burden is light. His ways are ways of
pleasantness, and all his paths are peace. All the paths of the Lord are mercy and
truth, unto such as keep his covenant and his testimonies." The beatitudes are
sensibly yours: and the charity, described by St. Paul, has the same place in your
breasts which the tables of the law had in the ark of the covenant. Ye are the living
temples of the trinity: the Father is your life; the Son your light; the Spirit your love;
ye are truly baptized into the mystery of God, ye continue to "drink into one spirit,"
and thus ye enjoy the grace of both sacraments. There is an end of your Lo here! and
Lo there! The kingdom of God is now established within you. Christ's
"righteousness, peace, and joy" are rooted in your breasts "by the Holy Ghost given
unto you, as an abiding guide, and indwelling comforter. Your introverted eye of
faith looks at God, who gently "guides you with his eye" into all the truth necessary
to make you "do justice, love mercy, and walk humbly with your God." Simplicity of
intention keeps darkness out of your mind, and purity of affection keeps wrong fires
out of your breast: by the former, ye are without guile; by the latter, ye are without
envy. Your passive will instantly melts into the will of God; and on all occasions you
meekly say, "Not my will, O Father, but thine be done!" Thus ye are always ready to
suffer what you are called to suffer. Your active will evermore says, "Speak, Lord;
thy servant heareth: what wouldst thou have me to do? It is my meat and drink to do
the will of my heavenly Father!" Thus are ye always ready to do whatsoever ye are
convinced that God calls you to do; and "whatsoever ye do, whether ye eat, or drink,
or do any thing else, ye do all to the glory of God, and in the name of our Lord Jesus
Christ; rejoicing evermore; praying without ceasing; in every thing giving thanks;"
solemnly looking for and hasting unto the hour of your dissolution, and the "day of
God, wherein the heavens, being on fire, shall be dissolved," and your soul, being
clothed with a celestial body, shall be able to do celestial services to the God of your
life.
In this blessed state of Christian perfection the holy "anointing, which ye have
received of him, abideth in you, and ye need not that any man teach you, unless it be

as the same anointing teacheth." Agreeably, therefore, to that anointing, which
teaches by a variety of means, which formerly taught a prophet by an ass, and daily
instructs God's children by the ant, I shall venture to set before you some important
directions which the Holy Ghost has already suggested to your pure minds: "for I
would not be negligent to put you in remembrance of these things, though ye know
them, and be established in the present truth. Yea, I think it meet to stir you up, by
putting you in remembrance," and giving you some hints, which it is safe for you
frequently to meditate upon.
I. Adam, ye know, lost his human perfection in paradise; Satan lost his angelic
perfection in heaven; the devil thrust sore at Christ in the wilderness, to throw him
down from his mediatorial perfection: and St. Paul, in the same epistles where he
professes not only Christian, but apostolic perfection also, (Phil. iii, 15; 1 Cor. ii, 6;
2 Cor. xii, 11,) informs us that he continued to "run for the crown of heavenly
perfection" like a man who might not only lose his crown of Christian perfection, but
become a reprobate, and be cast away, 1 Cor. ix, 25, 27. And, therefore, "so run ye
also, that no man take your crown" of Christian perfection in this world, and that ye
may obtain your crown of angelic perfection in the world to come. Still keep your
body under. Still guard your senses. Still watch your own heart, and, "steadfast in the
faith, still resist the devil that he may flee from you;" remembering that if Christ
himself, as Son of man, had conferred with flesh and blood, refused to deny himself,
and avoided taking up his cross, he had lost his perfection, and sealed up our original
apostasy.
"We do not find," says Mr. Wesley, in his Plain Account of Christian Perfection,
"any general state described in Scripture, from which a man cannot draw back to sin.
If there were any state wherein this is impossible, it would be that of those who are
sanctified, who are fathers in Christ, who 'rejoice evermore, pray without ceasing,
and in every thing give thanks.' But it is not impossible for these to draw back. They
who are sanctified may yet fall and perish, Heb. x, 29. Even 'fathers in Christ' need
that warning, 'Love not the world' 1 John ii, 15. They who 'rejoice, pray, and give
thanks without ceasing,' may nevertheless 'quench the Spirit,' 1 Thess. v, 16, &c. Nay,
even they who are 'sealed unto the day of redemption,' may yet 'grieve the Holy Spirit
of God,' Eph. v, 30." [21]
The doctrine of the absolute perseverance of the saints is the first card which the
devil played against man:—"Ye shall not surely die, if ye break the law of your
perfection." This fatal card won the game. Mankind and paradise were lost. The artful
serpent had too well succeeded at his first game to forget that lucky card at his
second. See him "transforming himself into an angel of light on the pinnacle of the
temple." There he plays over again his old game against the Son of God. Out of the
Bible he pulls the very card which won our first parents, and swept the
stake—paradise—yea, swept it with the besom of destruction:—"Cast thyself down,"
says he, "for it is written, [that all things shall work together for thy good, thy very
falls not excepted,] he shall give his angels charge concerning thee, and in their

hands they shall bear thee up, lest at any time thou dash thy foot against a stone."
The tempter (thanks be to Christ!) lost the game at that time, but he did not lose his
card: and it is probable that he will play it round against you all only with some
variation. Let me mention one among a thousand:—He promised our Lord that God's
"angels should bear him up in their hands, if he threw himself down;" and it is not
unlikely that he will promise you greater things still. Nor should I wonder if he was
bold enough to hint, that when you cast yourselves down, "God himself shall bear
you up in his HANDS, yea, in his ARMS of everlasting love." O ye men of God, learn
wisdom by the fall of Adam. O ye anointed sons of the Most High, learn
watchfulness by the conduct of Christ. If he was afraid to "tempt the Lord his God,"
will ye dare to do it? If he rejected, as poison, the hook of the absolute perseverance
of the saints, though it was baited with Scripture, will ye swallow it down as if it
were "honey out of the rock of ages?" No: "through faith in Christ, the Scriptures
have made you wise unto salvation:" you will not only flee with all speed from evil,
but from the very appearance of evil: and when you stand on the brink of a
temptation, far from "entering into it," under any pretence whatever, ye will leap back
into the bosom of him who says, "Watch and pray, lest ye enter into temptation; for
though the spirit is willing, the flesh is weak." I grant that, evangelically speaking,
"the weakness of the flesh" is not sin; but yet the "deceitfulness of sin" creeps in at
this door: and in this way not a few of God's children, "after they had escaped the
pollutions of the world, through the" sanctifying knowledge of Christ, under
plausible pretences, 'have been entangled again therein and overcome." Let their falls
make you cautious. Ye have "put on the whole armour of God;" O keep it on, and use
it "with all prayer," that ye may to the last "stand complete in Christ, and be more
than conquerors through him that has loved you."
II. Remember that "every one who is perfect shall be as his Master." Now if your
Master was tempted and assaulted to the last; if to the last he watched and prayed,
using all the means of grace himself, and enforcing the use of them upon others; if
to the last he fought against the world, the flesh, and the devil, and did not "put off
the harness" till he had put off the body; think not yourselves above him; but "go and
do likewise." If he did not regain paradise, without going through the most complete
renunciation of all the good things of this world, and without meekly submitting to
the severe stroke of his last enemy, death, be content to be "perfect as he was:" nor
fancy that your flesh and blood can inherit the celestial kingdom of God, when the
flesh and blood which Emmanuel himself assumed from a pure virgin, could not
inherit it without passing under the cherub's flaming sword: I mean, without going
through the gates of death.
III. Ye are not complete in wisdom. Perfect love does not imply perfect
knowledge; but perfect humility, and perfect readiness to receive instruction.
Remember, therefore, that if ever ye show that ye are above being instructed, even
by a fisherman who teaches according to the Divine anointing, ye will show that ye
are fallen from a perfection of humility into a perfection of pride.

IV. Do not confound angelical with Christian perfection. Uninterrupted transports
of praise, and ceaseless raptures of joy, do not belong to Christian, but to angelical
perfection. Our feeble frame can bear but a few drops of that glorious cup. In general,
that new wine is too strong for our old bottles; that power is too excellent for our
earthen, cracked vessels; but weak as they are, they can bear a fulness of meekness,
of resignation, of humility, and of that love which is willing to "obey unto death." If
God indulge you with ecstacies, and extraordinary revelations, be thankful for them:
but be "not exalted above measure by them;" take care lest enthusiastic delusions mix
themselves with them; and remember that your Christian perfection does not so much
consist in "building a tabernacle" upon Mount Tabor, to rest and enjoy rare sights
there, as in resolutely taking up the cross, and following Christ to the palace of a
proud Caiaphas, to the judgment hall of an unjust Pilate, and to the top of an
ignominious Calvary. Ye never read in your Bibles, "Let that glory be upon you
which was also upon St. Stephen, when he looked up steadfastly into heaven, and
said, Behold! I see the heavens opened, and the Son of man standing on the right
hand of God." But ye have frequently read there, "Let this mind be in you, which was
also in Christ Jesus, who made himself of no reputation, took upon him the form of
a servant, and being found in fashion as a man, humbled himself, and became
obedient unto death, even the death of the cross."
See him on that ignominious gibbet! He hangs—abandoned by his
friends—surrounded by his foes—condemned by the rich—insulted by the poor! He
hangs—"a worm and no man—a very scorn of men, and the outcast of the people!
All that see him laugh him to scorn! They shoot out their lips and shake their heads,
saying, He trusted in God, that he would deliver him; let him deliver him, if he will
have him!" There is none to help him: one of his apostles denies, another sells him;
and the rest run away. "Many oxen are come about him: fat bulls of Bashan close him
on every side; they gape upon him with their mouths as it were a ramping lion; he is
poured out like water; his heart in the midst of his body is like melting wax; his
strength is dried up like a potsherd; his tongue cleaveth to his gums; he is going into
the dust of death; many dogs are come about him; and the counsel of the wicked
layeth siege against him; his hands and feet are pierced; you may tell all his bones;
they stand staring and looking upon him; they part his garments among them, and
cast lots for the only remains of his property, his plain, seamless vesture. Both suns,
the visible and the invisible, seem eclisped. No cheering beam of created light gilds
his gloomy prospect. No smile of his heavenly Father supports his agonizing soul!
No cordial, unless it be vinegar and gall, revives his sinking spirits! He has nothing
left except his God. But his God is enough for him. In his God he has all things. And
though his soul is seized with sorrow, even unto death, yet it hangs more firmly upon
his God by a naked faith, than his lacerated body does on the cross by the clenched
nails. The perfection of his love shines in all its Christian glory. He not only forgives
his insulting goes and bloody persecutors, but, in the highest point of his passion, he
forgets his own wants, and thirsts after their eternal happiness. Together with his
blood, he pours out his soul for them; and, excusing them all, he says, "Father,
forgive them, for they know not what they do." O ye adult sons of God, in this glass

behold all with open face the glory of your Redeemer's forgiving, praying love; and,
as ye "behold it, be changed into the same image from glory to glory, by the loving
Spirit of the Lord."
V. This lesson is deep; but he may teach you one deeper still. By a strong
sympathy with him in all his sufferings, he may call you to "know him every way
crucified." Stern justice thunders from heaven, "Awake, O sword, against the man
who is my fellow!" The sword awakes; the sword goes through his soul; the flaming
sword is quenched in his blood. But is one sinew of his perfect faith cut, one fibre of
his perfect resignation injured by the astonishing blow? No; his God slays him, and
yet he trusts in his God. By the noblest of all ventures, in the most dreadful of all
storms, he meekly bows his head, and shelters his departing soul in the bosom of his
God. "My God, my God!" says he, "though all my comforts have forsaken me, and
all thy storms and waves go over me, yet 'into thy hands I commend my spirit. For
thou wilt not leave my soul in hell; neither wilt thou suffer thy Holy One to see
corruption. Thou wilt show me the path of life, in thy presence is fulness of joy, and
at thy right hand [where I shall soon sit] there are pleasures for evermore.'" What a
pattern of perfect confidence! O ye perfect Christians, be ambitious to ascend to those
amazing heights of Christ's perfection: for hereunto are ye called; because Christ also
suffered for us; leaving us an example, that we should follow his steps, who knew no
sin, who, when he was reviled, reviled not again; when he suffered he threatened not,
but committed himself to him that judgeth righteously." If this is your high calling
on earth, rest not, O ye fathers in Christ, till your patient hope, and perfect confidence
in God have got their last victory over your last enemy—the king of terrors.
"The ground of a thousand mistakes," says Mr. Wesley, "is, the not considering
deeply that love is the highest gift of God, humble, gentle, patient love: that all
visions, revelations, manifestations whatever, are little things compared to love. It
were well you should be thoroughly sensible of this; the heaven of heavens is love.
There is nothing higher in religion: there is, in effect, nothing else. If you look for any
thing but more love, you are looking wide of the mark, you are getting out of the
royal way. And when you are asking others, 'Have you received this or that blessing?'
if you mean any thing but more love, you mean wrong; you are leading them out of
the way, and putting them upon a false scent. Settle it then in your heart, that from
the moment God has saved you from all sin, you are to aim at nothing but more of
that love described in the thirteenth of the Corinthians. You can go no higher than
this, till you are carried into Abraham's bosom."
VI. Love is humble. "Be therefore clothed with humility," says Mr. Wesley: "let
it not only fill, but cover you all over. Let modesty and self diffidence appear in all
your words and actions. Let all you speak and do show that you are little, and base,
and mean, and vile in your own eyes. As one instance of this, be always ready to own
any fault you have been in. If you have at any time thought, spoke, or acted wrong,
be not backward to acknowledge it. Never dream that this will hurt the cause of God:
no, it will farther it. Be therefore open and frank when you are taxed with any thing:

let it appear just as it is; and you will thereby not hinder, but adorn the Gospel." Why
should ye be more backward in acknowledging your failings, than in confessing that
ye do not pretend to infallibility? St. Paul was perfect in the love which casts out fear,
and therefore he boldly reproved the high priest: but when he had reproved him more
sharply than the fifth commandment allows, he directly confessed his mistake, and
set his seal to the importance of the duty, in which he had been inadvertently
wanting. Then Paul said, "I knew not, brethren, that he was the high priest: for it is
written, Thou shalt not speak evil of the ruler of thy people." St. John was perfect in
the courteous, humble love which brings us down at the feet of all. His courtesy, his
humility, and the dazzling glory which beamed forth from a divine messenger (whom
he apprehended to be more than a creature) betrayed him into a fault contrary to that
of St. Paul: but, far from concealing it, he openly confessed it, and published his
confession for the edification of all the Churches: "When I had heard and seen," says
he, "I fell down to worship before the feet of the angel who showed me these things.
Then saith he unto me, See thou do it not, for I am thy fellow servant." Christian
perfection shines as much in the childlike simplicity with which the perfect readily
acknowledge their faults, as it does in the manly steadiness with which they "resist
unto blood, striving against sin."
VII. If humble love makes us frankly confess our faults, much more does it incline
us to own ourselves sinners, miserable sinners before that God whom we have so
frequently offended. I need not remind you that your "bodies are dead because of
sin." You see, you feel it, and therefore, so long as you dwell in a prison of flesh and
blood, which death, the avenger of sin, is to pull down; so long as your final
justification, as pardoned and sanctified sinners, has not taken place: yea, so long as
you break the law of paradisiacal perfection, under which you were originally placed,
it is meet, right, and your bounden duty to consider yourselves as sinners, who, as
transgressors of the law of innocence and the law of liberty, are guilty of death,—of
eternal death. St. Paul did so after he was "come to Mount Sion, and to the spirits of
just men made perfect." He still looked upon himself as the chief of sinners, because
he had been a daring blasphemer of Christ, and a fierce. persecutor of his people.
"Christ," says he, "came to save sinners, of whom I am chief." The reason is plain.
Matter of fact is, and will be matter of fact to all eternity. According to the doctrines
of grace and justice, and before the throne of God's mercy and holiness, a sinner
pardoned and sanctified must, in the very nature of things, be considered as a sinner;
for if you consider him as a saint absolutely abstracted from the character of a sinner,
how can he be a pardoned and sanctified sinner? To all eternity, therefore, but much
more while death (the wages of sin) is at your heels, and while ye are going to
"appear before the judgment seat of Christ, to receive" your final sentence of
absolution or condemnation, it will become you to say with St. Paul, "We have all
sinned, and come short of the glory of God; being justified freely [as sinners] by his
grace, through the redemption that is in Jesus Christ;" although we are justified
JUDICIALLY as believers, through faith; as obedient believers, through the obedience
of faith; and as perfect Christians, through Christian perfection.

VIII. Humble love "becomes all things [but sin] to all men," although it delights
most in those who are most holy. Ye may, and ought to set your love of peculiar
complacence upon God's dearest children; upon "those who excel in virtue;" because
they more strongly reflect the image of "the God of love, the Holy One of Israel."
But, if ye despise the weak, and are above lending them a helping hand, ye are fallen
from Christian perfection, which teaches us to "bear one another's burdens,"
especially the burdens of the weak. Imitate then the tenderness and wisdom of the
good Shepherd, who "carries the lambs in his bosom, gently leads the sheep which
are big with young," feeds with milk those who cannot bear strong meat, and says to
his imperfect disciples, "I have many things to say to you, but ye cannot bear them
now."
IX. "Where the loving Spirit of the Lord is, there is liberty." Keep therefore at the
utmost distance from the shackles of a narrow, prejudiced, bigoted spirit. The
moment ye confine your love to the people who think just as you do, and your regard
to the preachers who exactly suit your taste, you fall from perfection and turn bigots.
"I entreat you," says Mr. Wesley, in his Plain Account, "beware of bigotry. Let not
your love, or beneficence, be confined to Methodists (so called) only; much less to
that very small part of them who seem to be renewed in love; or to those who believe
yours and their report. O make not this your Shibboleth." On the contrary, as ye have
time and ability, "do good to all men." Let your benevolence shine upon all: let your
charity send its cherishing beams toward all, in proper degrees. So shall ye be perfect
as your heavenly Father, "who makes his sun to shine upon all;" although he sends
the brightest and warmest beams of his favour upon "the household of faith," and
reserves his richest bounties for those who lay out their five talents to the best
advantage.
X. Love, pure love, is satisfied with the Supreme Good—with GOD. "Beware then
of desiring any thing but him. Now you desire nothing else. Every other desire is
driven out: see that none enter in again. 'Keep thyself pure: let your eye remain
single, and your whole body shall remain full of light.' Admit no desire of pleasing
food, or any other pleasure of sense; no desire of pleasing the eye or imagination; no
desire of money, of praise, or esteem; of happiness in any creature. You may bring
these desires back; but ye need not; you may feel them no more. 'O stand fast in the
liberty wherewith Christ hath made you free!' Be patterns to all, of denying
yourselves, and taking up your cross daily. Let them see that you make no account
of any pleasure which does not bring you nearer to God, nor regard any pain which
does; that you simply aim at pleasing him, whether by doing or suffering; that the
constant language of your heart with regard to pleasure or pain, honour or dishonour,
is,
All's alike to me, so I
In my Lord may live and die!"

XI. The best soldiers are sent upon the most difficult and dangerous expeditions:
and as you are the best soldiers of Jesus Christ, ye will probably be called to drink
deepest of his cup, and to carry the heaviest burdens. "Expect contradiction and
opposition," says the judicious divine, whom I have just quoted, "together with
crosses of various kinds. Consider the words of St. Paul, 'To you it is given in behalf
of Christ,' for his sake, as a fruit of his death and intercession for you,' not only to
believe, but also to suffer for his sake,' Phil. i, 23. It is given! God gives you this
opposition or reproach: it is a fresh token of his love. And will you disown the giver?
Or spurn his gift, and count it a misfortune? Will you not rather say, 'Father, the hour
is come, that thou shouldst be glorified. Now thou givest thy child to suffer
something for thee. Do with me according to thy will.' Know that these things, far
from being hinderances to the work of God, or to your souls, unless by your own
fault, are not only unavoidable in the course of Providence, but profitable, yea,
necessary for you. Therefore receive them from God (not from chance) with
willingness and thankfulness. Receive them from men with humility, meekness,
yieldingness, gentleness, sweetness."
Love can never do, nor suffer too much for its Divine object. Be then ambitious,
like St. Paul, to be made perfect in sufferings. I have already observed that the
apostle, not satisfied to be a perfect Christian, would also be a perfect martyr;
earnestly desiring to "know the fellowship of Christ's sufferings." Follow him, as he
followed his suffering, crucified Lord. Your feet "are shod with the preparation of the
Gospel of peace;" run after them both, in the race of obedience, for the crown of
martyrdom, if that crown is reserved for you. And if ye miss the crown of those who
are martyrs in deed, ye shall, however, receive the reward of those who are martyrs
in intention—the crown of righteousness and angelical perfection.
XII. But do not so desire to follow Christ to the garden of Gethsemane, as to
refuse following him now to the carpenter's shop, if Providence now call you to it. Do
not lose the present day by idly looking back at yesterday, or foolishly antedating the
cares of to-morrow: but wisely use every hour; spending it as one who stands on the
verge of time, on the border of eternity, and one who has his work cut out by a wise
Providence from moment to moment. Never, therefore, neglect using the two talents
you have now, and doing the duty which is now incumbent upon you. Should ye be
tempted to it, under the plausible pretence of waiting for a great number of talents:
remember that God doubles our talents in the way of duty, and that it is a maxim,
advanced by Elisha Coles himself, "Use grace and have [more] grace." Therefore, "to
continual watchfulness and prayer, add continual employment," says Mr. Wesley,
"for grace flies a vacuum as well as nature; the devil fills whatever God does not fill."
"As by works faith is made perfect, so the completing or destroying of the work of
faith, and enjoying the favour, or suffering the displeasure of God, greatly depend on
every single act of obedience." If you forget this, you will hardly do now whatsoever
your hand findeth to do. Much less will you do it with all your might, for God, for
eternity.

XIII. Love is modest: it rather inclines to bashfulness and silence, than to talkative
forwardness. "In a multitude of words there wanteth not sin;" be therefore "slow to
speak;" nor cast your pearls before those who cannot distinguish them from pebbles.
Nevertheless, when you are solemnly called upon to bear testimony to the truth, and
to say "what great things God has done for you;" it would be cowardice, or false
prudence, not to do it with humility. Be then "always ready to give an answer to every
man who [properly] asketh you a reason of the hope that is in you, with meekness
[without fluttering anxiety] and with fear" [with a reverential awe of God upon your
minds,] 1 Pet. iii, 15. Perfect Christians are "burning and shining lights," and our
Lord intimates that, as "a candle is not lighted to be put under a bushel, but upon a
candlestick, that it may give light to all the house;" so God does not light the candle
of perfect love to hide it in a corner, but to give light to all those who are within the
reach of its brightness. If diamonds glitter, if stars shine, if flowers display their
colours, and perfumes diffuse their fragrance, to the honour of the Father of lights,
and Author of every good gift; if without self seeking they disclose his glory to the
utmost of their power, why should "ye not go and do likewise?" Gold answers its
most valuable end when it is brought to light, and made to circulate for charitable and
pious uses; and not when it lies concealed in a miser's strong box, or in the dark
bosom of a mine. But when you lay out your spiritual gold for proper uses, beware
of imitating the vanity of those coxcombs who, as often as they are about to pay for
a trifle, pull out a handful of gold, merely to make a show of their wealth.
XIV. Love or "charity rejoiceth in the [display of an edifying] truth." Fact is fact,
all the world over. If you can say to the glory of God, that you are alive, and feel very
well, when it is so; why should you not also testify to his honour, that you "live not,
but that Christ liveth in you," if you really find that this is your experience? Did not
St. John say, "Our love is made perfect, because as he is, so are we in this world?"
Did not St. Paul write, "The righteousness of the law is fulfilled in us, who walk after
the Spirit?" Did he not, with the same simplicity, aver, that although" he had nothing,
and was sorrowful, yet he possessed all things, and was always rejoicing?"
Hence it appears, that, with respect to the declaring or concealing what God has
done for your soul, the line of your duty runs exactly between the proud forwardness
of some stiff Pharisees, and the voluntary humility of some stiff mystics. The former
vainly boast of more than they experience, and thus set up the cursed idol, SELF: the
latter ungratefully hide "the wonderful works of God," which the primitive Christians
spoke of publicly in a variety of languages; and so refuse to exalt their gracious
benefactor, CHRIST. The first error is undoubtedly more odious than the second; but
what need is there of leaning to either? Would ye avoid them both? Let your tempers
and lives always declare that perfect love is attainable in this life. And when you have
a proper call to declare it with your lips and pens, do it without forwardness, to the
glory of God; do it with simplicity, for the edification of your neighbour; do it with
godly jealousy, lest ye should show the treasures of Divine grace in your hearts, with
the same self complacence with which King Hezekiah showed his treasures, and the
golden vessels of the temple to the ambassadors of the king of Babylon, remembering

what a dreadful curse this piece of vanity pulled down upon him: "And Isaiah said
unto Hezekiah, Hear the word of the Lord, Behold the days come, that all that is in
thine house shall be carried into Babylon: nothing shall be left, saith the Lord." If
God so severely punished Hezekiah's pride, how properly does St. Peter charge
believers to "give with fear an account of the grace which is in them!" and how
careful should ye be to observe this important charge!
XV. If you will keep at the utmost distance from the vanity which proved so fatal
to good King Hezekiah, follow an excellent direction of Mr. Wesley. When you have
done any thing for God, or received any favour from him, retire, if not into your
closet, into your heart, and say, "I come, Lord, to restore to thee what thou hast
given, and I freely relinquish it, to enter again into my own nothingness. For what is
the most perfect creature in heaven or earth in thy presence, but a void, capable of
being filled with thee and by thee, as the air which is void and dark, is capable of
being filled with the light of the sun? Grant therefore, O Lord, that I may never
appropriate thy grace to myself, any more than the air appropriates to itself the light
of the sun which withdraws it every day to restore it the next; there being nothing in
the air that either appropriates his light or resists it. O give me the same facility of
receiving and restoring thy grace and good works! I say thine, for I acknowledge that
the root from which they spring is in thee, and not in me." "The true means to be
filled anew with the riches of grace, is thus to strip ourselves of it; without this it is
extremely difficult not to faint in the practice of good works." "And, therefore, that
your good works may receive their last perfection, let them lose themselves in God.
This is a kind of death to them, resembling that of our bodies, which will not attain
their highest life, their immortality, till they lose themselves in the glory of our souls,
or rather of God, wherewith they shall be filled. And it is only what they had of
earthly and mortal, which good works lose by this spiritual death."
XVI. Would ye see this deep precept put in practice? Consider St. Paul. Already
possessed of Christian perfection, he does good works from morning till night. He
warns every one night and day with tears. He carries the Gospel from east to west.
Wherever he stops, he plants a Church at the hazard of his life. But instead of resting
in his present perfection, and in the good works which spring from it, "he grows in
grace, and in the knowledge of our Lord Jesus Christ;" unweariedly "following after,
if that he may apprehend that [perfection] for which also he is apprehended of Christ
Jesus,"—that celestial perfection, of which he got lively ideas when he was "caught
up to the third heaven, and heard unspeakable words, which it is not possible for a
man to utter." With what amazing ardour does he run his race of Christian perfection
for the prize of that higher perfection! How does he forget the works of yesterday,
when he lays himself out for God to-day! "Though dead, he yet speaketh;" nor can
an address to perfect Christians be closed by a more proper speech than his.
"Brethren," says he, "be followers of me—I count not myself to have apprehended
[my evangelical perfection;] but this one thing I do, forgetting those things which are
behind, [settling in none of my former experiences, resting in none of my good
works,] and reaching forth unto those things which are before, I press toward the

mark for the [celestial] prize of the high calling of God in Christ Jesus. Let us
therefore, as many as are perfect, be thus minded; and if in any thing ye be otherwise
minded, God shall reveal even this unto you." In the meantime you may sing the
following hymn of the Rev. Mr. Charles Wesley, which is descriptive of the
destruction of corrupt self will, and expressive of the absolute resignation which
characterizes a perfect believer:—
To do, or not to do; to have,
Or not to have, I leave to thee:
To be or not to be, I leave:
Thy only will be done in me!
All my requests are lost in one,
"Father, thy only will be done!"
Suffice that for the season past,
Myself in things Divine I sought;
For comforts cried with eager haste,
And murmur'd that I found them not
I leave it now to thee alone,
Father, thy only will be done!
Thy gifts I clamour for no more,
Or selfishly thy grace require,
An evil heart to varnish o'er:
JESUS, the giver, I desire,
After the flesh no longer known:
Father, thy only will be done!
Welcome alike the crown or cross,
Trouble I cannot ask, nor peace,
Nor toil, nor rest, nor gain, nor loss,
Nor joy, nor grief, nor pain, nor ease,
Nor life, nor death; but ever groan,
"Father, thy only will be done!"
This hymn suits all the believers who are at the bottom of Mount Sion, and begin
to join "the spirits of just men made perfect." But when the triumphal chariot of
perfect love gloriously carries you to the top of perfection's hill; when you are raised
far above the common heights of the perfect; when you are almost translated into
glory, like Elijah, then you may sing another hymn of the same Christian poet, with

the Rev. Mr. Madan, and the numerous body of imperfectionists who use his
collection of Psalms, &c:—
Who in Jesus confide,
They are bold to outride
All the storms of affliction beneath:
With the prophet they soar
To that heavenly shore,
And outfly all the arrows of death.
By faith we are come
To our permanent home;
And by hope we the rapture improve:
By love we still rise,
And look down on the skies—
For the heaven of heavens is love!
Who on earth can conceive,
How happy we live
In the city of God, the great King?
What a concert of praise,
When our Jesus's grace
The whole heavenly company sing!
What a rapturous song,
When the glorified throng
In the spirit of harmony join!
Join all the glad choirs,
Hearts, voices, and lyres,
And the burden is mercy Divine!
But when you cannot follow Mr. Madan, and the imperfectionists of the Lock
Chapel, to those rapturous heights of perfection, you need not give up your shield.
You may still rank among the perfect, if you can heartily join in this version of Psalm
cxxxi:—
Lord, thou dost the grace impart!
Poor in spirit, meek in heart,
I shall as my Master be,
Rooted in humility.
Now, dear Lord, that thee I know,
Nothing will I seek below,
Aim at nothing great or high,
Lowly both in heart and eye.

Simple, teachable, and mild,
Awed into a little child,
Quiet now without my food,
Wean'd from every creature good.
Hangs my new-born soul on thee,
Kept from all idolatry;
Nothing wants beneath, above,
Resting in thy perfect love.
That your earthen vessels may be filled with this love till they break, and you
enjoy the Divine object of your faith without an interposing veil of gross flesh and
blood, is the wish of one who sincerely praises God on your account, and ardently
prays,—
"Make up thy Jewels, Lord, and show
The glorious, spotless Church below:
The fellowship of saints make known;
And O! my God, might I be one!
O might my lot be cast with these,
The least of Jesus' witnesses!
O that my Lord would count me meet,
To wash his dear disciples' feet!
To wait upon his saints below!
On Gospel errands for them go!
Enjoy the grace to angels given;
And serve the royal heirs of heaven!"
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[1 Phillyrides puerum cithara perfecit Achillem.]
[2 The word perfection comes from the Latin perficio, to perfect, to finish, to
accomplish; it exactly answers to the words Mmt, and teleiow, generally used in
the Old and New Testament. Nor can their derivatives be more literally and exactly
rendered, than by perfect and perfection. If our translators render sometimes the word
Mt by upright and sincere, or by sincerity and integrity, it is because they know that
these expressions, like the original word, admit of a great latitude. Thus Columel
calls wood that has no rotten part, and is perfectly sound, lignum sincerum; and
Horace says that a sweet cask, which has no bad smell of any sort, is vas sincerum.
Thus also Cicero calls purity of diction, which is perfectly free from faults against
grammar, integritas sermonis: Plautus says that a pure, undefiled virgin is filia
integra. And our translators call the perfectly pure milk of God's word, the sincere
milk of the word, 1 Pet. ii, 2. If, therefore, the words sincerity and integrity are taken
in their full latitude, they convey the fullest meaning of hmt , and teleiothj, that
is, perfection.]
[3 I think I have said in one of the Checks that Archbishop Leighton doubted
whether those who do not sincerely aspire after perfection, have saving grace: that
doubt (if I now remember right) is Mr. Alleine's, though this quotation from the
archbishop shows that he was not far from Alleine's sentiment, if he was not in it.
Pious Dr. Doddridge is explicit on this head:—"To allow yourself," said he,
"deliberately to sit down satisfied with any imperfect attainments in religion, and to
look upon a more confirmed and improved state of it as what you do not desire, nay,
as what you secretly resolve that you will not pursue, is one of the most fatal signs
we can well imagine, that you are an entire stranger to the first principles of it."
(Doddridge's Rise and Progress, chap. xx.]
[4 Between Adamic and Christian perfection we place the gracious innocence of
little children. They are not only full of peccability like Adam, but debilitated in all
their animal and rational faculties, and, of consequence, fit to become an easy prey
to temptation, through the weakness of their reason, and the corruption of their
concupiscible and irascible powers. Nevertheless, till they begin personally to prefer
moral evil to moral good, we may consider them as evangelically or graciously
innocent. I say graciously innocent, because, if we consider them in the seed of fallen
Adam, we find them naturally "children of wrath," and under the curse: but if we
consider them "in the seed of the woman," which was promised to Adam and to his

posterity, we find them graciously placed in a state of redemption and evangelical
salvation. For "the free gift which is come upon all men to justification," belongs first
to them, Christ having sanctified infancy first. And therefore we do not scruple to
say, after our Lord, "Of such is the kingdom of heaven." Now the kingdom of heaven
is not of sinners as sinners, but of little children, as being innocent through the free
gift; or of adults, as being penitent, that is, turned from their sins to Christ.]
[5 The Rev. Mr. Toplady, in his Historic Proof, p. 235, informs us that a popish
archbishop of St. Andrews condemned Patrick Hamilton to death, for holding among
other doctrines, "That children incontinent after baptism are sinners," or, which is all
one, that baptism does not absolutely take away original sin. This anecdote is
important, and shows that our Church levels at a popish error the words of her
articles, which Mr. Hill and Mr. Toplady suppose to be levelled at Christian
perfection.]
[6 See the edition printed in London in 1773, p. 328.]
[7 Among the professors, who have lately set up as witnesses of perfect love, I am
not a little surprised to find Mr. Hill himself. This gentleman, who has treated Mr.
Wesley with such severity, for standing up in defence of perfect love, or Christian
perfection, most solemnly ranks himself among the perfect lovers of their neighbours,
yea, of their adversaries! Hear him make his astonishing profession before the world,
at the end of his pamphlet called, The Admonisher Admonished. "I most solemnly
declare," says he, "that I am in perfect charity with Dr. Adams, as well as with you,
sir, my unknown antagonist." I never yet heard a perfectionist make so solemn and
so public a profession of perfect love.]
[8 The arguments by which the doctrine of the necessary indwelling of sin in all
believers till death is supported in that essay, will be considered in section xiv.]
[9 Some time after I had written this, looking into "Dr. Doddridge's Lectures on
Divinity," p. 451, I was agreeably surprised to find that what that judicious and
moderate Calvinist presents as the most plausible sense of Rom. vii, 14, is exactly the
sense which I defend in these pages. Take his own words:—"St. Paul at first
represents a man as ignorant of the law, and then insensible of sin; but afterward
being acquainted with it, and then thrown into a kind of despair, by the sentence of
death which it denounces, on account of sins he is now conscious of having
committed; he then farther shows that even where there is so good a disposition as
to 'delight in the law,' yet the motives are too weak to maintain that uniform tenor of
obedience, which a good man greatly desires, and which the Gospel by its superior
motives and grace does in fact produce."]
[10

Sed trahit invitam nova vis, aliudque cupido,
Mens aliud suadet. Video meliora, proboque,
Deteriota sequor.—OVID.]

[11 At that time Mr. Whitefield was in orders, and had "received the Spirit of
adoption." As a proof of it, I appeal, (1.) To the account of his conversion at Oxford,
before he was ordained; and, (2.) To these his own words: "I can say, to the honour
of rich, free, distinguishing grace, that I received the Spirit of adoption before I had
conversed with one man, or read a single book on the doctrine of free justification by
the imputed righteousness of Jesus Christ." That is, before he had any opportunity of
being drawn from the simplicity of the Scripture Gospel, into the Calvinian
refinements. (See his Works, vol. iv, page 45.) Now, those Christians, who leave
babes and young men in Christ "at so great a distance from them," are the very
persons whom we call "fathers in Christ," "perfect Christians."]
[12 This doctrine of St. John is perfectly agreeable to that of our Lord, who said
that "Judas had a devil," because he gave place to the love of money; and who called
Peter himself "Satan," when he "savoured the things of men," in opposition to "the
things of God."]
[13 If Mr. Hill consult the original, he will find that the word translated sinneth,
is in the future tense, which is often used for an indefinite tense in the potential
mood, because the Hebrews have no such mood or tense. Therefore our translators
would only have done justice to the original, as well as to the context, if they had
rendered the whole clause, "There is no man that may not sin; instead of "There is no
man that sinneth not."]
[14 Here, and in some other places, St. Paul by "works" means only the deeds of
a Christless, anti-mediatorial law, and the obedience paid to the Jewish covenant,
which is frequently called "the law," in opposition to the Christian covenant, which
is commonly called "the Gospel," that is, the Gospel of Christ, because Christ's
Gospel is the most excellent of all the Gospel dispensations. The apostle, therefore,
by the expression, "not of works," does by no means exclude from "final" salvation,
the law of faith, and the works done in obedience to that law: for, in the preceding
verse, he secures the obedience of faith when he says, "Ye are saved, [that is, made
partakers of the blessing of the Christian dispensation,] by grace through faith." Here
then the word "by grace" secures the first Gospel axiom, and the word "through faith"
secures the second]
[15 If the arguments and expostulations contained in these sheets be rational and
Scriptural, is not Mr. Wesley in the right when he says, that "all preachers should
make a point of preaching perfection to believers, constantly, strongly, and
explicitly:" and that "all believers should mind this one thing, and continually
agonize for it?" And do not all the ministers, who preach against Christian perfection,
preach against the perfection of Christianity, oppose holiness, resist the sanctifying
truth as it is in Jesus, recommend an unscriptural purgatory, plead for sin, instead of
striving against it, and delude imperfect Christians into Laodicean ease?]

[16 Mr. Wesley says, second rest, because an imperfect believer enjoys a first,
inferior rest: if he did not, he would be no believer.]
[17 Is not this expression too strong? Would it not be better to soften it as Mr. Hill
has done, by saying, "Take away the love of [or the bent to] sinning?" Can God take
away from us our power of sinning, without taking away our power of free
obedience?]
[18 Mr. Wesley says, perfect love, with St. John.]
[19 Mr. Wesley says, indeed, pure and sinless; but when Mr. Hill sings pure,
unspotted, he does not spoil the sense. For every body knows that the pure, unspotted
Jesus does not differ from the sinless, immaculate Lamb of God. This fine hymn (I
think) is not in Mr. Madan's collection, but he has probably sung it more than once.
However, it is adopted in the Shrewsbury Collection, of which Mr. Hill is the
publisher, in conjunction with Mr. De Courcy. Is it not surprising, that in his
devotional warmth that gentleman should print, give out, and sing, Mr. Wesley's
strongest hymns for Christian perfection; when, in his controversial heat, he writes
so severely against this blessed state of heart? And may not I take my leave of him
by an allusion to our Lord's words, Out of thy own mouth, thy own pen, thy own
publications, thy own hymns, thy own prayers, thy own Bible, thy own reason, thy
own conscience, and, (what is most astonishing!) thy own professional and baptismal
vow, I will judge thy mistakes! Nevertheless, I desire the reader to impute them, as
I do, not to any love for indwelling sin, but to the fatal error which makes my pious
opponent turn his back upon the genuine doctrines of grace and justice, and espouse
the spurious doctrines of Calvinian grace and free wrath.]
[20 Two Hebrew words, which mean lights and perfections.]
[21 We do not hereby deny that some believers have a testimony in their own
breasts that they shall not finally fall from God. "They may have it," says Mr. Wesley,
in the same tract, "and this persuasion that 'neither life nor death shall separate them
from God,' far from being hurtful, may in some circumstances be extremely useful."
But wherever this testimony is Divine, it is attended with that grace which
inseparably connects holiness and good works, the means, with perseverance and
eternal salvation, the end: and, in this respect, our doctrine widely differs from that
of the Calvinists, who break the necessary connection between holiness and infallible
salvation, by making room for the foulest false—for adultery, murder, and incest.]
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