《Lectures on Systematic Theology (Vol. 3)》
TABLE OF CONTENTS
	LECTURE 16 Attributes of Love--Continued

	 
	Opposition--Compassion

	LECTURE 17 Attributes of Love--Continued

	 
	Mercy--Justice--Truth or truthfulness

	LECTURE 18 Attributes of Love--Continued

	 
	Patience -- Meekness -- Long-suffering -- Humility

	LECTURE 19 Attributes of Love--Continued

	 
	Self-Denial--Condescension--Candor--Stability--Kindness--Severity

	LECTURE 20 Attributes of Love--Continued

	 
	Holiness, or Purity --Modesty --Sobriety --Sincerity --Zeal --Unity --Simplicity

	LECTURE 21 Attributes of Love--Continued

	 
	Gratitude --Wisdom --Economy

	LECTURE 22 Moral Government

	 
	Revert to some points that have been settled --Show what disobedience to moral law cannot consist in --What disobedience to moral law must consist in

	LECTURE 23 Moral Government

	 
	What constitutes disobedience --What is not implied in disobedience to the law of God

	LECTURE 24 Attributes of Selfishness

	 
	What constitutes disobedience to moral law --What is implied in disobedience to moral law
Attributes of selfishness - Voluntariness --Liberty --Intelligence --Unreasonableness --Interestedness --Partiality --Impenitence --Unbelief

	LECTURE 25 Attributes of Selfishness--Continued

	 
	Efficiency --Opposition to benevolence or to virtue --Cruelty --Unreasonableness --Injustice

	LECTURE 26 Attributes of Selfishness-Continued

	 
	Oppression --War --Unmercifulness --Falsehood or lying--Pride

	LECTURE 27 Attributes of Selfishness--Continued

	 
	Enmity--Madness--Impatience--Intemperance--Recklessness--Unity

	LECTURE 28 Attributes of Selfishness--Continued

	 
	Egotism--Simplicity--Total Moral Depravity implied in selfishness as one of its attributes--The scriptures assume and affirm it--Remarks

	LECTURE 29 Moral Government

	 
	Obedience to Moral Law is and must be, under every dispensation of the Divine Government the unalterable condition of Salvation--Under a gracious dispensation, a return to full obedience to Moral Law is not dispensed with as a condition of Salvation, but this obedience is secured by the indwelling spirit of Christ received by faith to reign in the heart

	LECTURE 30 Moral Government

	 
	What constitutes the sanctions of law--There can be no law without sanctions--In what light sanctions are to be regarded--The end to be secured by law, and the execution of penal sanctions--By what rule sanctions ought to be graduated--God's law has sanctions --What constitutes the remuneratory sanctions of the law of God--The perfection and duration of the remuneratory sanctions of the law of God--What constitutes the vindicatory sanctions of the law of God--Duration of the penal sanctions of the law of God--Inquire into the meaning of the term Infinite--Infinities may differ indefinitely in amount--I must remind you of the rule by which degrees of guilt are to be estimated--That all and every sin must from its very nature involve infinite guilt in the sense of deserving endless punishment--Notwithstanding all sin deserves endless punishment, yet the guilt of different persons may vary indefinitely, and punishment, although always endless in duration, may and ought to vary in degree according to the guilt of each individual--That penal inflictions under the government of God must be endless--Examine this question in the light of Revelation


Lecture 16
ATTRIBUTES OF LOVE.
WHAT IS IMPLIED IN ENTIRE OBEDIENCE TO THE LAW OF GOD,

12. Opposition to sin is another attribute or characteristic of true love to God.

This attribute is simply benevolence contemplated in its relations to sin. This attribute certainly is implied in the very essence and nature of benevolence. Benevolence is good willing, or willing the highest good of being as an end. Now there is nothing in the universe more palpably and diametrically opposite to this end than sin. Benevolence can not do otherwise than be forever opposed to sin as that abominable thing which it necessarily hates. It is absurd and a contradiction to affirm that benevolence is not opposed to sin. God is love or benevolence. He must, therefore, be the unalterable opponent of sin--of all sin, in every form and degree.

But there is a state, both of the intellect and of the sensibility, that are often mistaken for the opposition of the will to sin. Opposition to sin as a virtue, is and must be a phenomenon of the will. But it also often exists as a phenomenon of the intellect, and likewise of the sensibility. The intelligence cannot contemplate sin without disapprobation. This disapprobation is often mistaken for opposition of heart, or of will, to it. When the intellect strongly disapproves of and denounces sin, there is naturally and necessarily a corresponding feeling of opposition to it in the sensibility, an emotion of loathing, of hatred, of abhorrence. This is often mistaken for opposition of the will, or heart. This is manifest from the fact, that often the most notorious sinners manifest strong indignation in view of oppression, injustice, falsehood, and many forms of sin. This phenomenon of the sensibility and of the intellect, as I said, is often mistaken for a virtuous opposition to sin.

But let it be remembered, that the only virtuous opposition to sin, is a phenomenon of the will. It is a characteristic of love to God and man, or of benevolence. This opposition to sin can not possibly co-exist with any degree of sin in the heart. That is, this opposition can not co-exist with a sinful choice. The will can not at the same time be opposed to sin, and commit sin. This is impossible, and the supposition involves a contradiction. Opposition to sin as a phenomenon of the intellect, or of the sensibility may exist--in other words, the intellect may strongly disapprove of sin, and the sensibility may feel strongly opposed to it, while at the same time the will may cleave to self-indulgence, or to that which constitutes sin. This fact, no doubt, accounts for the common mistake, that we can at the same time have a virtuous opposition to sin, and still continue to commit it.

Many are, no doubt, laboring under this fatal delusion. They are conscious not only of an intellectual disapprobation of sin, but also at times of strong feelings of opposition to it. And yet they are also conscious of continuing to commit it. They, therefore, conclude that they have a principle of holiness in them, and also a principle of sin, that they are partly holy and partly sinful at the same time. Their opposition of intellect and of feeling, they suppose to be a holy opposition, when, no doubt, it is just as common in hell, and even more so than it is on earth, for the reason that sin is more naked there than it generally is here.

But now the enquiry may arise, how is it that both the intellect and the sensibility are opposed to it, and yet that it is persevered in? What reason can the mind have for a sinful choice when urged to it neither by the intellect nor the sensibility? The philosophy of this phenomenon needs explanation. Let us attend to it.

I am a moral agent. My intelligence necessarily disapproves of sin. My sensibility is so correlated to my intellect that it sympathizes with it, or is affected by its perceptions and its judgments. I contemplate sin. I necessarily disapprove of it and condemn it. This affects my sensibility. I loathe and abhor it. I nevertheless commit it. Now how is this to be accounted for? The usual method is by ascribing it to a depravity in the will itself, a lapsed or corrupted state of the faculty, so that it perversely chooses sin for its own sake. Although disapproved by the intelligence and loathed by the sensibility, yet such, it is said, is the inherent depravity of the will, that it pertinaciously cleaves to sin notwithstanding, and will continue to do so until the faculty is renewed by the Holy Spirit, and a holy bias or inclination is impressed upon the will itself.

But here is a gross mistake. In order to see the truth upon this subject, it is of indispensable importance to inquire what sin is.

It is admitted, on all hands, that selfishness is sin. Comparatively few seem to understand that selfishness is the whole of sin, and that every form of sin may be resolved into selfishness, just as every form of virtue may be resolved into benevolence. It is not my purpose now to show that selfishness is the whole of sin. It is sufficient for the present to take the admission that selfishness is sin. But what is selfishness? It is the choice of self-gratification as an end. It is the preference of our own gratification to the highest good of universal being. Self-gratification is the supreme end of selfishness. This choice is sinful. That is, the moral element, quality or attribute of this selfish choice is sin. Now in no case is or can sin be chosen for its own sake or as an end. Whenever any thing is chosen to gratify self, it is not chosen because the choice is sinful, but notwithstanding it is sinful. It is not the sinfulness of the choice upon which the choice fixes as an end or for its own sake, but it is the gratification to be afforded by the thing chosen. For example: theft is sinful. But the will in an act of theft does not aim at and terminate on the sinfulness of theft, but upon the gratification expected from the stolen object. Drunkenness is sinful, but the inebriate does not intend or choose the sinfulness for its own sake or as an end. He does not choose strong drink because the choice is sinful, but notwithstanding it is so. We choose the gratification, but not the sin, as an end. To choose the gratification as an end is sinful, but it is not the sin that is the object of choice. Our mother Eve ate the forbidden fruit. This eating was sinful. But the thing that she chose or intended was not the sinfulness of eating, but the gratification expected from the fruit. It is not, it can not in any case be true that sin is chosen as an end or for its own sake. Sin is only a quality of selfishness. Selfishness is the choice, not of sin as an end or for its own sake, but of self-gratification; and this choice of self-gratification as an end is sinful. That is, the moral element, quality or attribute of the choice is sin. To say that sin is or can be chosen for its own sake is absurd. It is the same as saying that a choice can terminate on an element, quality or attribute of itself; that the thing chosen is really an element of the choice itself. This is absurd.

But it is said that sinners are sometimes conscious of choosing sin for its own sake, or because it is sin; that they possess such a malicious state of mind that they love sin for its own sake; that they "roll sin as a sweet morsel under their tongue;" that "they eat up the sins of God's people as they eat bread;" that is, that they love their sins and the sins of others as they do their necessary food, and choose it for that reason, or just as they do their food. That they not only sin themselves with greediness, but also have pleasure in them that do sin. Now all this may be true, yet it does not at all disprove the position which I have taken, namely, that sin never is and never can be chosen as an end, or for its own sake. Sin may be sought and loved as a means, but never as an end. The choice of food will illustrate this. Food is never chosen as an ultimate end: it never can be so chosen. It is always as a means. It is the gratification or the utility of it in some point of view that constitutes the reason for choosing it. Gratification is always the end for which a selfish man eats. It may not be merely the present pleasure of eating which he alone or principally seeks. But, nevertheless, if a selfish man, he has his own gratification in view as an end. It may be that it is not so much a present as a remote gratification he has in view. Thus he may choose food to give him health and strength to pursue some distant gratification, the acquisition of wealth or something else that will gratify him.

It may happen that a sinner may get into a state of rebellion against God and the universe of so frightful a character that he shall take pleasure in willing and in doing and saying things that are sinful because they are sinful and displeasing to God and to holy beings. But in this case, sin is not chosen as an end, but as a means of gratifying this malicious feeling. It is, after all, self-gratification that is chosen as an end, and not sin. Sin is the means, and self-gratification is the end.

Now we are prepared to understand how it is that both the intellect and sensibility can often be opposed to sin, and yet the will cleave to the indulgence. An inebriate is contemplating the moral character of drunkenness. He instantly and necessarily condemns the abomination. His sensibility sympathizes with the intellect. He loathes the sinfulness of drinking strong drink, and himself on account of it. He is ashamed, and were it possible, he would spit in his own face. Now in this state it would surely be absurd to suppose that he could choose sin, the sin of drinking as an end, or for its own sake. This would be choosing it for an impossible reason, and not for no reason. But still he may choose to continue his drink, not because it is sinful, but notwithstanding it is so. For while the intellect condemns the sin of drinking strong drink, and the sensibility loathes the sinfulness of the indulgence, nevertheless there still exists so strong an appetite, not for the sin, but for the liquor, that the will seeks the gratification notwithstanding the sinfulness of it.

So it is and so it must be in every case where sin is committed in the face of the remonstrances of the intelligence and the loathing of the sensibility. The sensibility loathes the sinfulness, but more strongly desires the thing the choice of which is sinful. The will in a selfish being yields to the strongest impulse of the sensibility, and the end chosen is in no case sin, but self-gratification. Those who suppose this opposition of the intellect or of the sensibility to be a holy principle, are fatally deluded. This kind of opposition to sin, as I have said, is doubtless common and always must be in hell. It is this kind of opposition to sin that often manifests itself among wicked men, and that leads them to take credit for goodness which they do not possess. They will not believe themselves to be morally and totally depraved, while they are conscious of so much hostility to sin within them. But they should understand that this opposition is not of the will or they could not go on in sin; that it is purely an involuntary state of mind, and has no moral character whatever. Let it be ever remembered, then, that a virtuous opposition to sin is always and necessarily an attribute of benevolence, a phenomenon of the will, and that it is naturally impossible that this opposition of will should co-exist with the commission of sin.

As this opposition to sin is plainly implied in, and is an essential attribute of benevolence, or true love to God, it follows that obedience to the law of God can not be partial in the sense that we can both love God and sin at the same time.

13. Compassion for the miserable is also an attribute of benevolence; or of pure love to God and man. This is benevolence viewed in its relations to misery and to guilt.

There is a compassion also which is a phenomenon of the sensibility. It may, and does often exist in the form of an emotion. But this emotion being involuntary, has no moral character in itself. The compassion which is a virtue and which is required of us as a duty, is a phenomenon of the will, and is of course an attribute of benevolence. Benevolence, as has been often said, is good willing, or willing the highest happiness and well-being of God and the universe for its own sake, or as an end. It is impossible, therefore, from its own nature, that compassion for the miserable should not be one of its attributes. Compassion of will to misery is the choice that it should not exist. Benevolence wills that happiness should exist for its own sake. It must therefore, will that misery should not exist. This attribute or peculiarity of benevolence consists in willing the happiness of the miserable. Benevolence simply considered, is willing the good or happiness of being in general. Compassion of will is a willing particularly that the miserable should be happy.

Compassion of sensibility is a feeling of pity in view of misery. As has been said, it is not a virtue. It is only a desire, but not willing; consequently does not benefit its object. It is the state of mind of which James speaks:--James 2:15,16: "If a brother or sister be naked, and destitute of daily food, and one of you say unto them, Depart in peace, be ye warmed and filled; notwithstanding ye give them not those things which are needful to the body, what doth it profit?" This kind of compassion may consist and co-exist with selfishness. But compassion of heart or will can not; for it consists in willing the happiness of the miserable for its own sake, and of course impartially. It will, and from its very nature must deny self to promote its end whenever it wisely can, that is, when it is demanded by the highest general good. Circumstances may exist that may render it unwise to express this compassion by actually extending relief to the miserable. Such circumstances forbid that God should extend relief to the lost in hell. But for their character and governmental relations, God's compassion would no doubt make immediate efforts for their relief.

Many circumstances may exist in which although compassion would hasten to the relief of its object, yet on the whole the misery that exists is regarded as the less of two evils, and therefore the wisdom of benevolence forbids it to put forth exertions to save its object.

But it is of the last importance to distinguish carefully between compassion as a phenomenon of the sensibility or as a mere feeling, and compassion considered as a phenomenon of the will. This, be it remembered, is the only form of virtuous compassion. Many, who from the laws of their mental constitution, feel quickly and deeply, often take credit to themselves for being compassionate while they seldom do much for the poor, the down-trodden, the miserable. Their compassion is a mere feeling. It says," Be ye warmed and clothed," but does not that for them which is needful. It is this particular attribute of benevolence that was so conspicuous in the life of Howard, Wilberforce and many other Christian philanthropists.

It should be said before I leave the consideration of this attribute, that the will is often influenced by the feeling of compassion. In this case the mind is no less selfish in seeking to promote the relief and happiness of its object than it is in any other form of selfishness. In such cases self-gratification is the end sought, and the relief of the suffering is only a means. Pity is stirred, and the sensibility is deeply pained and excited by the contemplation of misery. The will is influenced by this feeling, and makes effort to relieve the painful emotion on the one hand, and to gratify the desire to see the sufferer happy on the other. This is only an imposing form of selfishness. We, no doubt, often witness this exhibition of self-gratification. The happiness of the miserable is not in this case sought as an end or for its own sake, but as a means of gratifying our own feelings. This is not obedience of will to the law of the intelligence, but obedience to the impulse of the sensibility. It is not a rational and intelligent compassion, but just such compassion as we often see mere animals exercise. They will risk, and even lay down their lives to give relief to one of their number, or to a man who is in misery. In them this has no moral character. Having no reason, it is not sin for them to obey their sensibility, nay, this is a law of their being. This they can not but do. For them, then, to seek their own gratification as an end is not sin. But man has reason; he is bound to obey it. He should will and seek the relief and the happiness of the miserable for its own sake, or for its intrinsic value. When he descends to seek it for no higher reason than to gratify his feelings, he denies his humanity. He seeks it, not out of regard to the sufferer, but in self-defence, or to relieve his own pain, and to gratify his own desires. This in him is sin.

Many, therefore, who take to themselves much credit for benevolence, are after all only in the exercise of this imposing form of selfishness. They take credit for holiness when their holiness is only sin. What is especially worthy of notice here, is, that this class of persons appear to themselves and to others to be all the more virtuous by how much more manifestly and exclusively they are led on by the impulse of feeling. They are conscious of feeling deeply, of being most sincere and earnest in obeying their feelings. Every body who knows them can also see that they feel deeply and are influenced by the strength of their feelings rather than by their intelligence. Now so gross is the darkness of most persons upon this subject, that they award praise to themselves and to others just in proportion as they are sure that they are actuated by the depth of their feelings rather than by their sober judgment

But I must not leave this subject without also observing that when compassion exists as a phenomenon of the will, it will certainly also exist as a feeling of the sensibility. A man of a compassionate heart will also be a man of a compassionate sensibility. He will feel and he will act. Nevertheless his actions will not be the effect of his feelings, but will be the result of his sober judgment. These classes suppose themselves and are generally supposed by others to be truly compassionate persons. The one class exhibit much feeling of compassion; but their compassion does not influence their will, hence they do not act for the relief of suffering. These content themselves with mere desires and tears. They say, Be ye warmed and clothed, but give not the needed relief. Another class feel deeply, and give up to their feelings. Of course they are active and energetic in the relief of suffering. But being governed by feeling, instead of being influenced by their intelligence, they are not virtuous but selfish. Their compassion is only an imposing form of selfishness. A third class feel deeply, but are not governed by blind impulses of feeling. They take a rational view of the subject, act wisely and energetically. They obey their reason. Their feelings do not lead them, and they do not seek to gratify their feelings. But these last are truly virtuous, and altogether the most happy of the three. Their feelings are all the more gratified by how much less they aim at the gratification. They obey their intelligence, and therefore have the double satisfaction of the applause of conscience while their feelings are also fully gratified by seeing their desire accomplished.

Lecture 17
ATTRIBUTES OF LOVE.
WHAT IS IMPLIED IN OBEDIENCE TO THE LAW OF GOD.

14. Mercy is also an attribute of benevolence. And this term likewise expresses a state of feeling and represents a phenomenon of the sensibility. Mercy is often understood to be synonymous with compassion, but it is not rightly understood.

Mercy, considered as a phenomenon of the will, is a disposition to pardon crime. It consists in willing the pardon and the well-being of one who deserves punishment. It is good will viewed in relation to one who deserves punishment. Mercy, considered as a feeling or phenomenon of the sensibility, is a desire for the pardon or good of one who deserves punishment. It is only a feeling, a desire; of course it is involuntary, and has in itself no moral character.

Mercy, as an attribute of benevolence, is a willing the pardon and the good of the culprit. It will, of course, manifest itself in action and in effort to pardon or to procure a pardon, unless the attribute of wisdom prevent. It may be unwise to pardon or to seek the pardon of a guilty one. In such cases, as all the attributes of benevolence must necessarily harmonize, no effort will be made to realize its end.

It was this attribute of benevolence modified and limited in its exercise by wisdom and justice, that energized in providing the means and in opening the way for the pardon of our guilty race.

As wisdom and justice are also attributes of benevolence, mercy can never manifest itself by efforts to secure its end except in a manner and upon conditions that do not set aside justice and wisdom. No one attribute of benevolence is or can be exercised at the expense of, or in opposition to another. The moral attributes of God, as has been said, are only attributes of benevolence, for benevolence comprehends and expresses the whole of them. From the term benevolence we learn that the end upon which it fixes is good. And we must infer too, from the term itself, that the means are unobjectionable, because it is absurd to suppose that good would be chosen because it is good, and yet that the mind that makes this choice should not hesitate to use objectionable and injurious means to obtain its end. This would be a contradiction, to will good for its own sake or out of regard to its intrinsic value, and then choose injurious means to accomplish this end. This can not be. The mind that can fix upon the highest well-being of God and the universe as an end, can never consent to use efforts for the accomplishment of this end that are seen to be inconsistent with it, that is, that tend to prevent the highest good of being.

Mercy, I have said, is that attribute of benevolence that wills the pardon of the guilty. But this attribute can not go out in exercise but upon conditions that consist with the other attributes of benevolence. Mercy viewed by itself would pardon without repentance or condition; would pardon without reference to public justice. But viewed in connection with the other attributes of benevolence, we learn that although a real attribute of benevolence, yet it is not and can not be exercised without the fulfilment of those conditions that will secure the consent of all the other attributes of benevolence. This truth is beautifully taught and illustrated in the doctrine and fact of atonement, as we shall see. Indeed, without consideration of the various attributes of benevolence, we are necessarily all in the dark and in confusion in respect to the character and government of God; the spirit and meaning of his law; the spirit and meaning of the gospel; our own spiritual state, and the developments of character around us. Without an acquaintance with the attributes of love or benevolence, we shall not fail to be perplexed--to find apparent discrepancies in the Bible and in the Divine administration--and in the manifestation of christian character both as revealed in the Bible and as exhibited in common life. For example: how Universalists have stumbled for want of consideration upon this subject! God is love! Well, without considering the attributes of this love, they infer that if God is love, He can not hate sin and sinners. If He is merciful He can not punish sinners in hell, &c. Unitarians have stumbled in the same way. God is merciful, that is, disposed to pardon sin. Well then, what need of an atonement? If merciful, He can and will pardon upon repentance without atonement. But we may inquire, if He is merciful, why not pardon without repentance? If His mercy alone is to be taken into view, that is simply a disposition to pardon, that by itself would not wait for repentance. But if repentance is and must be a condition of the exercise of mercy, may there not be, nay must there not be other conditions of its exercise? If wisdom and public justice are also attributes of benevolence and conditionate the exercise of mercy, and forbid that it should be exercised but upon condition of repentance, why may they not, nay, why must they not equally conditionate its exercise upon such a satisfaction of public justice as would secure as full and as deep a respect for the law as the execution of its penalty would do? In other words, if wisdom and justice be attributes of benevolence, and conditionate the exercise of mercy upon repentance, why may and must they not also conditionate its exercise upon the fact of an atonement? As mercy is an attribute of benevolence, it will naturally and inevitably direct the attention of the intellect. to devising ways and means to render the exercise of mercy consistent with the other attributes of benevolence. It will employ the intelligence in devising means to secure the repentance of the sinner, and to remove all the obstacles out of the way of its free and full exercise.

It will also secure the state of feeling which is also called mercy or compassion. Hence it is certain that mercy will secure efforts to procure the repentance and pardon of sinners. It will secure a deep yearning in the sensibility over them, and energetic action to accomplish its end, that is, to secure their repentance and pardon. This attribute of benevolence led the Father to give His Only Begotten and Well-beloved Son, and it led the Son to give Himself to die to secure the repentance and pardon of sinners. It is this attribute of benevolence that leads the Holy Spirit to make such mighty and protracted efforts to secure the repentance of sinners. It is also this attribute that energized in prophets and apostles and martyrs, and in saints of every age, to secure the conversion of the lost in sin. It is an amiable attribute. All its sympathies are sweet, and tender, and kind as heaven.

15. Justice is another attribute of benevolence.

This term also expresses a state or phenomenon of the sensibility. As an attribute of benevolence it is the opposite of mercy, when viewed in its relations to crime. It consists in a disposition or willing to treat every moral agent according to his intrinsic desert or merit. In its relations to crime, the criminal, and the public, it consists in a willing his punishment according to law. Mercy would pardon--justice would punish for the public good.

Justice as a feeling or phenomenon of the sensibility, is a feeling that the guilty deserves punishment, and a desire that he may be punished. This is an involuntary feeling, and has no moral character. It is often strongly excited, and is often the cause of mobs and popular commotions. When it takes the control of the will, as it often does with sinners, it leads to lynching, and a resort to those summary methods of executing vengeance which are often so appalling.

I have said that the mere desire has no moral character. But when the will is governed by this desire and yields itself up to seek its gratification, this state of will is selfishness under one of its most odious and frightful forms. Under the providence of God, however, this form of selfishness, like every other in its turn, is overruled for good, like earthquakes, tornadoes, pestilence, and war, to purify the moral elements of society, and scourge away those moral nuisances with which communities are sometimes infested. Even war itself is often but an instance and an illustration of this.

Justice, as an attribute of benevolence, is virtue, and exhibits itself in the execution of the penalties of law, and in support of public order, and in various other ways.

There are several modifications of this attribute. That is, it may and must be viewed under various aspects and in various relations. One of these is public justice. This is a regard to the public interests, and secures a due administration of law for the public good. It will in no case suffer the execution of the penalty to be set aside, unless something be done to support the authority of the law and of the lawgiver. It also secures the due administration of rewards, and looks narrowly after the public interests, always insisting that the greater interest shall prevail over the lesser; that private interest shall never set aside or prejudice a public one of greater value. Public justice is modified in its exercise by the attribute of mercy. It conditionates the exercise of mercy, and mercy conditionates its exercise. Mercy can not consistently with this attribute, extend a pardon but upon conditions of repentance, and an equivalent being rendered to the government. So on the other hand, justice is conditionated by mercy, and can not, consistently with that attribute, proceed to take vengeance when the highest good does not require it, and when punishment can be dispensed with without public loss. Thus these attributes mutually limit each other's exercise, and render the whole character of benevolence perfect, systematical, and heavenly.

Justice is reckoned among the sterner attributes of benevolence; but it is indispensable to the filling up of the entire circle of moral perfections. Although solemn and awful, and sometimes inexpressibly terrific in its exercise, it is nevertheless one of the glorious modifications and manifestations of benevolence. Benevolence without justice would be any thing but morally lovely and perfect. Nay it could not be benevolence. This attribute of benevolence appears conspicuous in the character of God as revealed in His law, in His gospel, and sometimes is indicated most impressively by His providence.

It is also conspicuous in the history of inspired men. The Psalms abound with expressions of this attribute. We find many prayers for the punishment of the wicked. Samuel hewed Agag in pieces, and David abounds in expressions that show that this attribute was strongly developed in his mind; and the circumstances under which he was placed, often rendered it proper to express and manifest in various ways the spirit of this attribute. Many have stumbled at such prayers, expressions, and manifestations as are here alluded to. But this is for want of due consideration. They have supposed that such exhibitions were inconsistent with a right spirit. Oh, they say, how unevangelical! how unchristlike! How inconsistent with the sweet and heavenly spirit of Christ and of the gospel! But this is all a mistake. These prayers were dictated by the spirit of Christ. Such exhibitions are only the manifestations of one of the essential attributes of benevolence. Those sinners deserved to die. It was for the greatest good that they should be made a public example. This the spirit of inspiration knew, and such prayers under such circumstances are only an expression of the mind and will of God. They are truly the spirit of justice pronouncing sentence upon them. These prayers and such like things found in the Bible are no vindication of the spirit of fanaticism and denunciation that so often have taken shelter under them. As well might lunatics burn cities and lay waste countries, and seek to justify themselves by an appeal to the destruction of the old world by flood and the destruction of the cities of the plain by fire and brimstone.

Retributive justice is another modification of this attribute. This consists in a disposition to visit the offender with that punishment which he deserves, because it is fit and proper that a moral agent should be dealt with according to his deeds. In a future lecture I shall enlarge upon this modification of justice.

Another modification of this attribute is commercial justice. This consists in willing exact equivalents, and uprightness in business transactions.

There are some other modifications of this attribute, but the foregoing may suffice to illustrate sufficiently the various departments over which this attribute presides.

This attribute, though stern in its spirit and manifestations, is nevertheless one of prime importance in all governments of moral agents whether human or Divine. Indeed without it government could not exist. It is vain for certain philosophers to think to disparage this attribute, and to dispense with it altogether in the administration of government. They will, if they try the experiment, find to their cost and confusion that no one attribute of benevolence can say to another, "I have no need of thee." In short, let any one attribute of benevolence be destroyed or overlooked, and you have destroyed its perfection, its beauty, its harmony, its propriety, its glory. It is no longer benevolence, but a sickly, and inefficient, and limping sentimentalism, that has no God, no virtue, no beauty, or form, or comeliness in it, that when we see it we should desire it.

This attribute stands by, nay it executes law. It aims to secure commercial honesty. It aims to secure public and private integrity and tranquility. It says to violence, disorder, and injustice, Peace, be still, and there must be a great calm. We see the evidences and the illustrations of this attribute in the thunderings of Sinai and in the agony of Calvary. We hear it in the wail of a world when the fountains of the great deep were broken up, and when the windows of heaven were opened, and the floods descended, and the population of a globe were swallowed up. We see its manifestations in the descending torrent that swept the cities of the plain; and lastly, we shall forever see its bright but awful and glorious displays in the dark and curling folds of that pillar of smoke of the torment of the damned, that ascends up before God forever and ever.

Many seem to be afraid to contemplate justice as an attribute of benevolence. Any manifestation of it among men, causes them to recoil and shudder as if they saw a demon. But let it have its place in the glorious circle of moral attributes. It must have. It will have. It can not be otherwise. Whenever any policy of government is adopted, in family or state, that excludes the exercise of this attribute, all must be failure, defeat, and ruin.

Again: Justice being an attribute of benevolence, will prevent the punishment of the finally impenitent from derogating from the happiness of God and of holy beings. They will never delight in misery for its own sake. But they will take pleasure in the administration of justice. So that when the smoke of the torment of the damned comes up in the sight of heaven, they will, as they are represented, shout "Allelulia! the Lord God Omnipotent reigneth." "Just and righteous are thy ways thou King of saints!"

Before I relinquish the consideration of this topic, I must not omit to insist that where true benevolence is, there must be exact justice, commercial or business honesty and integrity. This is as certain as that benevolence exists. The rendering of exact equivalents, or the intention to do so, must be a characteristic of a truly benevolent mind. Impulsive benevolence may exist; that is, phrenological or constitutional benevolence, falsely so called, may exist to any extent and yet justice will not exist. The mind may be much and very often carried away by the impulse of feeling so that a man may at times have the appearance of true benevolence while the same individual is selfish in business and overreaching in all his commercial relations. This has been a wonder and an enigma to many, but the case is a plain one. The difficulty is, the man is not just, that is, not truly benevolent. His benevolence is only an imposing species of selfishness. "He that hath an ear to hear, let him hear." His benevolence results from feeling and is not true benevolence.

Again: Where benevolence is, the golden rule will surely be observed. "Whatsoever ye would that men should do to you, do ye even so to them." The justice of benevolence can not fail to secure conformity to this rule. Benevolence is a just state of the will. It is a willing justly. It must then by a law of necessity, secure a just exterior. If the heart is just, the life must be.

This attribute of benevolence must secure its possessor against every species and degree of injustice. He can not be unjust to his neighbor's reputation, his person, his property, his soul, his body, nor indeed be unjust in any respect to God or man. It will and must secure confession and restitution in every case of remembered wrong, so far as this is practicable. It should be distinctly understood, that a benevolent or a truly religious man cannot be unjust. He may indeed appear to be so to others; but he can not be truly religious or benevolent and unjust at the same time. If he appears to be so in any instance, he is not and can not be really so, if he is at the time in a benevolent state of mind. The attributes of selfishness, as we shall see in its proper place, are the direct opposite of those of benevolence. The two states of mind are as opposite as heaven and hell and can no more co-exist in the same mind than a thing can be and not be at the same time. I said that if a man truly, in the exercise of benevolence, appears to be unjust in any thing, he is only so in appearance and not in fact. Observe; I am speaking of one who is really at the time in a benevolent state of mind. He may mistake and do that which would be unjust, did he see it differently and intend differently. Justice and injustice belong to the intention. No outward act can in itself be either just or unjust. To say that a man, in the exercise of a truly benevolent intention, can at the same time be unjust is the same absurdity as to say that he can intend justly and unjustly at the same time and in regard to the same thing; which is a contradiction. It must all along be borne in mind that benevolence is one identical thing, to wit, good will, willing for its own sake the highest good of being and every known good according to its relative value. Consequently, it is impossible that justice should not be an attribute of such a choice. Justice consists in regarding and treating or rather in willing every thing just agreeably to its nature or intrinsic and relative value and relations. To say, therefore, that present benevolence admits of any degree of present injustice is to affirm a palpable contradiction. A just man is a sanctified man, is a perfect man, in the sense that he is at present in a sinless state.

16. Truth or Truthfulness is another attribute of benevolence. Truth is objective and subjective. Objective truth may be defined to be the reality of things. Truthfulness is subjective truth. It is the conformity of the will to the reality of things. Truth in statement is conformity of statement to the reality of things. Truth in action is action conformed to the nature and relations of things. Truthfulness is a disposition to conform to the reality of things. It is willing in accordance with the reality of things. It is willing the right end by the right means. It is willing the intrinsically valuable as an end and the relatively valuable as a means. In short it is the willing of every thing according to the reality or facts in the case.

Truthfulness, then, must be an attribute of benevolence. It is, like all the attributes, only benevolence viewed in a certain aspect or relation. It can not be distinguished from benevolence, for it is not distinct from it, but only a phase or form of benevolence. The universe is so constructed that if every thing proceeds and is conducted and willed according to its nature and relations, the highest possible good must result. Truthfulness seeks the good as an end and truth as a means to secure this end. It wills the good and that it shall be secured only by means of truth. It wills truth in the end and truth in the means. The end is truly valuable and chosen for that reason. The means are truth, and truth is the only appropriate or possible means.

Truthfulness of heart, begets, of course, a state of the sensibility which we call the love of truth. It is a feeling of pleasure that spontaneously arises in the sensibility of one whose heart is truthful, in contemplating truth. This feeling is not virtue; it is rather a part of the reward of truthfulness of heart.

Truthfulness as a phenomenon of the will, is also often called and properly called a love of the truth. It is a willing in accordance with objective truth. This is virtue, and is an attribute of benevolence. Truth as an attribute of the Divine benevolence is the ground of confidence in Him as a moral gove[r]nor. Both the physical and moral law of the universe evince and are instances and illustrations of the truthfulness of God. Falsehood, in the sense of lying, is naturally regarded by a moral agent with disapprobation, disgust and abhorrence. Truth is as necessarily regarded by him with approbation, and if the will be benevolent, with pleasure. We necessarily take pleasure in contemplating objective truth as it lies in idea on the field of consciousness. We also take pleasure in the perception and contemplation of truthfulness, in the concrete realization of the idea of truth. Truthfulness is moral beauty. We are pleased with it just as we are with natural beauty by a law of necessity, when the necessary conditions are fulfilled. This attribute of benevolence secures it against every attempt to promote the ultimate good of being by means of falsehood. True benevolence will no more, can no more resort to falsehood as a means of promoting good than it can contradict or deny itself. The intelligence affirms that the highest ultimate good can be secured only by a strict adherence to truth, for this adherence is a demand of the intelligence, and the mind can not be satisfied with any thing else. Indeed to suppose the contrary is to suppose a contradiction. It is the same absurdity as to suppose that the highest good could be secured only by the violation and setting aside of the nature and relations of things. Since the intelligence affirms this unalterable relation of truth to the highest ultimate good, benevolence or that attribute of benevolence which we denominate truthfulness or love of the truth, can no more consent to falsehood than it can consent to relinquish the highest good of being as an end. And in no case then, does or can a moral agent violate truth, except as he has for the time being at least become selfish and prefers a present gratification to the highest ultimate good of being. Therefore, every resort to falsehood, every pious fraud, falsely so called, is only a specious but real instance of selfishness. A moral agent can not lie for God, that is, he can not tell a sinful falsehood thinking and intending thereby to please God. He knows by intuition that God can not be pleased or truly served by a resort to lying. There is a great difference between concealing or withholding the truth for benevolent purposes and telling a wilful falsehood. An innocent persecuted and pursued man, has taken shelter from one who pursued him to shed his blood, under my roof. His pursuer comes and inquires after him. I am not under obligation to declare to him the fact that he is in my house. I may, and indeed ought to withhold the truth in this instance, for the wretch has no right to know it. The public and highest good demands that he should not know it. He only desires to know it for selfish and bloody purposes. But in this case I should not feel, or judge myself at liberty to state a known falsehood. I could not think that this would ultimately conduce to the highest good. The person might go away deceived, or under the impression that his victim was not there. But he could not accuse me of telling him a lie. He might have drawn his own inference from my refusing to give the desired information. But even to secure my own life or the life of my friend, I am not at liberty to tell a lie. If it be said that lying implies telling a falsehood for selfish purposes, and that therefore it is not lying to tell a falsehood for benevolent purposes, I reply, that our nature is such that we can no more state a wilful falsehood with a benevolent intention, than we can commit a sin with a benevolent intention. We necessarily regard falsehood as inconsistent with the highest good of being, just as we regard sin as inconsistent with the highest good of being, or just as we regard holiness and truthfulness as the indispensable conditions of the highest good of being. The correlation of the will and the intelligence forbids that the mistake should ever be fallen into that wilful falsehood is or can be the means or conditions of the highest good. Universal truthfulness, then, will always characterize a truly benevolent man. While he is truly benevolent he is, he must be, faithful, truthful. So far as his knowledge goes, his statements may be depended upon with as much safety as the statements of an angel, or as the statements of God himself. Truthfulness is necessarily an attribute of benevolence in all beings. No liar has or can have a particle of virtue or benevolence in him.

Lecture 18
ATTRIBUTES OF LOVE.
WHAT IS IMPLIED IN OBEDIENCE TO MORAL LAW.

17. Patience is another attribute of benevolence.

This term is frequently used to express a phenomenon of the sensibility. When thus used, it designates a calm and unruffled state of the sensibility or feelings under circumstances that tend to excite anger or impatience of feeling. The calmness of the sensibility, or patience as a phenomenon of the sensibility, is purely an involuntary state of mind, and although it is a pleasing and amiable manifestation, yet it is not properly virtue. It may be, and often is an effect of patience as a phenomenon of the will, and therefore an effect of virtue. But it is not itself virtue. This amiable temper may, and often does proceed from the constitutional temperament, and from circumstances and habits.

Patience as a virtue must be a voluntary state of mind. It must be an attribute of love or benevolence; for all virtue, as we have seen and as the bible teaches, is resolvable into love or benevolence. The term, upomone so often rendered patience in the New Testament, means perseverance under trials, continuance, bearing up under afflictions or privations, steadfastness of purpose in despite of obstacles. The word may be used in a good or in a bad sense. Thus a selfish man may patiently, that is, perseveringly pursue his end, and may bear up under much opposition to his course.

This is patience as an attribute of selfishness, and patience in a bad sense of the term. Patience in the good sense, or in the sense in which I am considering it, is an attribute of benevolence. It is constancy of intention, a fixedness, a bearing up under trials, afflictions, crosses, persecutions or discouragements. This must be an attribute of benevolence. Whenever patience ceases, when it holds out no longer, when discouragement prevails and the will relinquishes its end, benevolence ceases of course.

Patience as a phenomenon of the will, tends to patience as a phenomenon of the sensibility. That is, fixedness and steadfastness of intention naturally tends to keep down and allay impatience of temper. As however the states of the sensibility are not directly under the control of the will, there may be irritable or impatient feelings when the heart remains steadfast. Facts or falsehoods may be suggested to the mind that may in despite of the will produce a ruffling of the sensibility even when the heart remains patient. The only way in which a temptation, (for it is only a temptation while the will abides firm to its purpose,) I say the only way in which a temptation of this kind can be disposed of, is by diverting the attention from that view of the subject that creates the disturbance in the sensibility. I should have said before, that although the will controls the feelings by a law of necessity, yet, as it does not do so directly hut indirectly, it may and does often happen that feelings corresponding to the state of the will do not always exist in the sensibility. Nay, for a time, a state of the sensibility may exist which is the opposite of the state of the will. From this source arise many and indeed most of our temptations. We could never be properly tried or tempted at all if the feelings must always by a law of necessity correspond with the state of the will. Sin consists in willing to gratify our feelings or constitutional impulses in opposition to the law of our reason. But if these desires and impulses could never exist in opposition to the law of the reason, and consequently in opposition to a present holy choice then a holy being could not be tempted. He could have no motive or occasion to sin. If our mother Eve could have had no feelings of desire in opposition to the state of her will, she never could have desired the forbidden fruit, and of course could not have sinned. I wish now, then, to state distinctly what I should have said before, that the state or choice of the will does not necessarily so control the feelings, desires or emotions, but that these are sometimes strongly excited by Satan or by circumstances in opposition to the will, and thus become powerful temptations to seek their gratification instead of seeking the highest good of being. Feelings the gratification of which would be opposed to every attribute of benevolence, may at times co-exist with benevolence, and be a temptation to selfishness; but opposing acts of will can not co-exist with benevolence. All that can be truly said is, that as the will has an indirect control of the feelings, desires, appetites, passions, &c., it can suppress any class of feelings when they arise by diverting the attention from their causes, or by taking into consideration such views and facts as will calm or change the state of the sensibility. Irritable feelings, or what is commonly called impatience, may be directly caused by ill health, irritable nerves, and by many things over which the will has no control. But this is not impatience in the sense of sin. If these feelings are not suffered to influence the will; if the will abides in patience; if such feelings are not cherished and are not suffered to shake the integrity of the will; they are not sin. That is, there can be no sin in themselves. They are only temptations. If they are allowed to control the will, to break forth in words and actions, then there is sin; but the sin does not consist in the feelings, but in the consent of the will, in the will's consent to gratify them. Thus, the apostle says "Be angry and sin not: let not the sun go down upon your wrath." That is, if anger arise in the feelings and sensibility, do not sin by suffering it to control your will. Do not cherish the feeling, and let the sun go down upon it. For this cherishing it is sin. When it is cherished, the will consents and broods over the cause of it; this is sin. But if it be not cherished, it is not sin.

That the outward actions will correspond with the states and actions of the will, provided the integrity of the nerves of voluntary motion be preserved, and provided also that no opposing force of greater power than that of my volitions be opposed to them, is a universal truth. But that feelings and desires can not exist contrary to the states or decisions of my will is not true. If this were a universal truth, temptation, as I have said, could not exist. The outward actions will be as the will is always; the feelings generally. Feelings corresponding to the choice of the will, will be the rule, and opposing feelings the exception. But these exceptions may and do exist in perfectly holy beings. They existed in Eve before she consented to sin, and had she resisted them, she had not sinned. They doubtless existed in Christ or he could not have been tempted in all points like as we are. If there be no desires or impulses of the sensibility contrary to the state of the will, there is not properly any temptation. The desire or impulse must appear on the field of consciousness before it is a motive to action, and of course before it is a temptation to self-indulgence. Just as certainly then as a holy being may be tempted and not sin, just so certain it is that emotions of any kind or of any strength may exist in the sensibility without sin. If they are not indulged, if the will does not consent to them and to their indulgence or gratification, the soul is not the less but all the more virtuous for their presence. Patience as a phenomenon of the will must strengthen and gird itself under such circumstances, so that patience of will may be, and if it exist at all, must be, in exact proportion to the impatience of the sensibility. The more impatience of sensibility there is, the more patience of will there must be, or virtue will cease altogether. So that it is not always true that virtue is the strongest when the sensibility is the most calm, placid and patient. When Christ passed through his greatest conflicts, his virtue as a man was undoubtedly most intense. When in his agony in the garden so great was the agony of his sensibility, that he sweat as it were great drops of blood. This, he says, was the hour of the Prince of Darkness. This was his great trial. But did he sin? No, indeed. But why? Was he calm and placid as a summer's evening? As far from it as possible.

Patience then as an attribute of benevolence consists, not in placid feeling, but in perseverance under trials and states of the sensibility that tend to selfishness. This is only benevolence viewed in a certain aspect. It is benevolence under circumstances of discouragement, of trial or temptation. "This is the patience of the saints."

Before I dismiss the subject of patience as an emotion, I would observe that the steadfastness of the heart tends so strongly to secure it, that if an opposite state of the sensibility is more than of momentary duration, there is strong presumption that the heart is not steadfast in love. The first risings of it will produce an immediate effort to suppress it. If it continues, this is evidence that the attention is allowed to dwell upon the cause of it. This shows that the will is in some sense indulging it.

If it so far influence the will as to manifest itself in impatient words and actions there must be a yielding of the will. Patience as an attribute of benevolence is overcome. If the sensibility were perfectly and directly under the control of the will, the least degree of impatience would imply sin. But as it is not directly but indirectly under the control of the will, momentary impatience of feeling where it does not at all influence the will, and when it is not at all indulged, is not sure evidence of a sinful state of the will. It should always be borne in mind that neither patience nor impatience in the form of mere feeling existing for any length of time and in any degree is in itself either holy on the one hand or sinful on the other. All that can be said of these states of the sensibility is, that they indicate as a general thing the attitude of the will. When the will is for a long time steadfast in its patience, the result is great equanimity of temper and great patience of feeling. This comes to be a law of the sensibility insomuch that very advanced saints may and doubtless do experience the most entire patience of feeling for many years together. This does not constitute their holiness, but is a sweet fruit of it. It is to be regarded rather in the light of a reward of holiness than of holiness itself.

18. Another attribute of this benevolence is Meekness.

Meekness considered as a virtue is a phenomenon of the will. This term also expresses a state of the sensibility. When used to designate a phenomenon of the sensibility it is nearly synonymous with patience. It designates a sweet and forbearing temper under provocation. As a phenomenon of the will and as an attribute of benevolence, it represents a state of will which is the opposite of resistance to injury or retaliation. It is properly and strictly forbearance under injurious treatment. This certainly is an attribute of God, as our existence and our being out of hell plainly demonstrate. Christ said of himself that he was "meek and lowly in heart;" and surely this was no vain boast. How admirably and how incessantly did this attribute of his love manifest itself! The fifty-third chapter of Isaiah is a prophecy exhibiting this attribute in a most affecting light. Indeed scarcely any feature of the character of God and of Christ is more strikingly exhibited than this. This must be an attribute of benevolence. Benevolence is good will to all beings. We are naturally forbearing toward those whose good we honestly and diligently seek. If our hearts are set upon doing them good we shall naturally exercise great forbearance toward them. God has greatly commended his forbearance to us in that while we were yet His enemies, He forbore to punish us, and gave His son to die for us. Forbearance is a sweet and amiable attribute. How affectingly it displayed itself in the hall of Pilate, and on the cross. "As a lamb for the slaughter and as a sheep before its shearers is dumb, so he opened not his mouth."

This attribute has in this world abundant opportunity to develop and display itself in the person of the saints. There are daily occasions for the exercise of this form of virtue. Indeed all the attributes of benevolence are called into frequent exercise in this school of discipline. This is indeed a noble world in which to train God's children, to develop and strengthen every modification of holiness. This attribute must always appear where benevolence exists, wherever there is an occasion for its exercise.

It is delightful to contemplate the perfection and glory of that love that constitutes obedience to the law of God. As occasions arise, we behold it developing one attribute after another, and there may be many of its attributes and modifications of which we have as yet no idea whatever. Circumstances will call them into exercise. It is probable, if not certain, that the attributes of benevolence were very imperfectly known in heaven previous to the existence of sin in the universe, and that but for sin many of these attributes would never have been manifested in exercise. But the existence of sin, great as the evil is, has afforded an opportunity for benevolence to manifest its beautiful phases and to develope its sweet attributes in a most enchanting manner. Thus the Divine economy of benevolence brings good out of so great an evil.

A hasty anal unforbearing spirit is always demonstrative evidence of a want of benevolence or true religion. Meekness is and must be a peculiar characteristic of the saints in this world where there is so much provocation. Christ frequently and strongly enforced the obligation to forbearance. "But I say unto you that ye resist not evil: but whosoever shall smite thee on thy right cheek, turn to him the other also. And if any man will sue thee at the law and take away thy coat, let him have thy cloak also. And whosoever shall compel thee to go a mile, go with him twain." How beautiful!

19. Long-suffering is another attribute of benevolence.

This attribute is hardly distinguishable from meekness or forbearance. It seems to be an intense form of forbearance; or it is forbearance exercised long and under great suffering from persecution and unreasonable opposition. God's forbearance is lengthened out to long suffering. Christ's forbearance also, was and is often put to the severest trial, and is lengthened out to most affecting long-suffering. This is an intense state or form of benevolence, when it is most sorely tried, and as it were put upon the rack. The Prophets, and Christ, and the Apostles, the martyrs and primitive saints, and many in different ages of the church have given forth a glorious specimen and illustration of this sweet attribute of love. But for the existence of sin, however, it is probable and perhaps certain that no being but God could have had an idea of its existence. The same no doubt may be said of many of the attributes of Divine love. God has no doubt intended to strongly exhibit this attribute in himself and in all his saints and angels. The introduction of sin, excuseless and abominable, has given occasion for a most thorough development and a most affecting manifestation of this attribute of love. It is a sweet, a heavenly attribute. It is the most opposite to the spirit and maxims of this world. It is the very contrast of the law and the spirit of honor as it appears in this world. The law of honor says, If you receive an injury or an insult, resent it and retaliate. This gentle spirit says, If you receive many insults and injuries, do not resent them nor retaliate, but bear and forbear even to long suffering.

20. Humility, is another modification or attribute of love. This term seems often to be used to express a sense of unworthiness, of guilt, of ignorance, and of nothingness, to express a feeling of ill-desert. It seems to be used in common parlance to express sometimes a state of the intelligence, when it seems to indicate a clear perception of our guilt. When used to designate a state of the sensibility, it represents those feelings of shame and unworthiness, of ignorance and of nothingness of which those are so conscious who have been enlightened by the Holy Spirit in respect to their true character.

But as a phenomenon of the will, and as an attribute of love, it consists in a willingness to be known and appreciated according to our real character. Humility as a phenomenon either of the sensibility or of the intelligence may co-exist with great pride of heart. Pride is a disposition to exalt self, to get above others, to hide our defects and to pass for more than we are. Deep conviction of sin and deep feelings of shame, of ignorance, and of desert of hell, may co-exist with a great unwillingness to confess and be known just as we are, and to be appreciated just according to what our real character has been and is. There is no virtue in such humility. But humility, considered as a virtue, consists in the consent of the will to be known, to confess, and to take our proper place in the scale of being. It is that peculiarity of love that wills the good of being so disinterestedly as to will to pass for no other than we really are. This is an honest, a sweet and amiable feature of love. It must, perhaps, be peculiar to those who have sinned. It is only love acting under or in a certain relation or set of circumstances. It would under the same circumstances develop and manifest itself in all truly benevolent minds. This attribute will render confession of sin to God and man natural, and even make it a luxury. It is easy to see that but for this attribute the saints could not be happy in heaven. God has promised to bring into judgment every work and every secret thing whether it be good or whether it be evil. Now while pride exists, it would greatly pain the soul to have all the character known. So that unless this attribute really belongs to the saints, they would be ashamed at the judgment and filled with confusion even in heaven itself. But this sweet attribute will secure them against that shame and confusion of face that would otherwise render heaven itself a hell to them. They will be perfectly willing and happy to be known and estimated according to their characters. This attribute will secure in all the saints on earth that confession of faults one to another which is so often enjoined in the bible. By this it is not intended that Christians always think it wise and necessary to make confession of all their secret sins to man. But it is intended that they will confess to those whom they have injured and to all to whom benevolence demands that they should confess. This attribute secures its possessor against spiritual pride, against ambition to get above others. It is a modest and unassuming state of mind.

Lecture 19
ATTRIBUTES OF LOVE.
WHAT IS IMPLIED IN OBEDIENCE TO THE LAW OF GOD.

21. Self-denial is another attribute of love.

If we love any being better than ourselves, we of course deny ourselves when our own interests come in competition with his. Love is good will. If I will good to others more than to myself, it is absurd to say that I shall not deny myself when my own inclinations conflict with theirs.

Now the love required by the law of God we have repeatedly seen to be good will, or willing the highest good of being for its own sake or as an end.

As the interests of self are not at all regarded because they belong to self, but only according to their relative value, it must be certain that self-denial for the sake of promoting the higher interests of God and of the universe, is and must be a peculiarity or attribute of love.

But again. The very idea of disinterested benevolence, (and there is no other true benevolence,)implies the abandonment of the spirit of self-seeking or of selfishness. It is impossible to become benevolent without ceasing to be selfish. In other words, perfect self-denial is implied in beginning to be benevolent. Self-indulgence ceases when benevolence begins. This must be. Benevolence is the consecration of our powers to the highest good of being in general as an end. This is utterly inconsistent with consecration to self-interest or self-gratification. Selfishness makes good to self the end of every choice. Benevolence makes good to being in general the end of every choice. Benevolence, then, implies complete self-denial. That is, it implies that nothing is chosen merely because it belongs to self, but only because of and in proportion to its relative value.

I said there was no true benevolence but disinterested benevolence; no true love but disinterested love. There is such a thing as interested love or benevolence. That is, the good of others is willed, though not as an end or for its intrinsic value to them, but as a means of our own happiness or because of its relative value to us. Thus a man might will the good of his family or of his neighborhood or country or of any body or any thing that sustained such relations to self as to involve his own interests. When the ultimate reason of his willing good to others is that his own may be promoted, this is selfishness. It is making good to self his end. This a sinner may do toward God, toward the church, and toward the interests of religion in general. This is what I call interested benevolence. It is willing good as an end only to self, and to all others only as a means of promoting our own good.

But again. When the will is governed by feeling in willing the good of others, this is only the spirit of self-indulgence, and is only interested benevolence. For example: the feeling of compassion is strongly excited by the presence of misery. The feeling is intense and constitutes, like all the feelings, a strong impulse or motive to the will to consent to its gratification. For the time being, this impulse is stronger than the feeling of avarice or any other feeling. I yield to it and give all the money I have to relieve the sufferer. I even take my clothes from my back and give them to him. Now in this case, I am just as selfish as if I had sold my clothes to gratify my appetite for strong drink. The gratification of my feelings was my end. This is one of the most specious and most delusive forms of selfishness.

Again. When one makes his own salvation the end of prayer, of almsgiving, and of all his religious duties, this is only selfishness and not true religion, however much he may abound in them. This is only interested benevolence or benevolence to self.

Again. From the very nature of true benevolence it is impossible that every interest should not be regarded according to its relative value. When another interest is seen by me to be more valuable in itself or of more value to God and the universe than my own, and when I see that by denying myself I can promote it, it is certain, if I am benevolent, that I shall do it. I can not fail to do it without failing to be benevolent, Two things in this case must be apprehended by the mind.

(1.) That the interest is either intrinsically or relatively more valuable than my own.

(2.) That by denying myself I can promote or secure a greater good to being than I sacrifice of my own. When these two conditions are fulfilled, it is impossible that I should remain benevolent unless I deny myself and seek the higher good.

Benevolence is an honest and disinterested consecration of the whole being to the highest good of God and of the universe. The benevolent man will, therefore, and must, honestly weigh each interest as it is perceived in the balance of his own best judgment, and will always give the preference to the higher interest provided he believes that he can by endeavor and by self-denial secure it.

That self-denial is an attribute of the divine love, is manifested most gloriously and affectingly in the gift of his Son to die for men. This attribute was also most conspicuously manifested by Christ in denying himself and taking up his cross and suffering for his enemies. Observe. It was not for friends that Christ gave himself. It was not unfortunate but innocent sufferers for whom God gave his Son or for whom he gave himself. It was enemies. It was not that he might make slaves of them that he gave his Son nor from any selfish consideration whatever, but because he foresaw that by making this sacrifice himself, he could secure to the universe a greater good than he should sacrifice. It was this attribute of benevolence that caused him to give his son to suffer so much. It was disinterested benevolence alone that led him to deny himself for the sake of a greater good to the universe. Now observe: this sacrifice would not have been made unless it had been regarded by God as the less of two evils. That is, the sufferings of Christ, great and overwhelming as they were, were considered as an evil of less magnitude than the eternal sufferings of sinners. This induced him to make the sacrifice although for his enemies. It mattered not whether for friends or for enemies, if so be he could by making a less sacrifice secure a greater good to them. When I come to consider the economy of benevolence I may enlarge upon this topic.

Let it be understood that a self-indulgent spirit is never and can never be consistent with benevolence. No form of self-indulgence, properly so called, can exist where true benevolence exists. The fact is, self-denial must be and universally is wherever benevolence reigns. Christ has expressly made whole-hearted self-denial a condition of discipleship; which is the same thing as to affirm that it is an essential attribute of holiness or love; that there can not be the beginning of true virtue without it.

Again. Much that passes for self-denial is only a specious form of self-indulgence. The penances and self-mortifications, as they are falsely called, of the superstitious, what are they but a self-indulgent spirit after all? A popish priest abstains from marriage to obtain the honor and emoluments and the influence of the priestly office here, and eternal glory here-after.

A nun takes the vail and a monk immures himself in a monastery; a hermit forsakes human society, and shuts himself up in a cave; a devotee makes a pilgrimage to Mecca, and a martyr goes to the stake. Now if these things are done with an ultimate reference to their own glory and happiness, although apparently instances of great self-denial, yet they are in fact only a spirit of self-indulgence and self-seeking. They are only following the strongest desire. They are instances of making good to self the end.

There are many mistakes upon this subject. For example, it is common for persons to deny self in one form for the sake of gratifying self in another form.

In one man avarice is the ruling passion. He will labor hard, rise early, and sit up late and eat the bread of carefulness, deny himself even the necessaries of life for the sake of accumulating wealth. Every one can see that this is denying self in one form merely for the sake of gratifying self in another form. Yet this man will complain bitterly of the self-indulgent spirit manifested by others, their extravagance and want of piety.

One man will deny all his bodily appetites and passions for the sake of a reputation with men. This is also an instance of the same kind. Another will give the fruit of his body for the sin of his soul; will sacrifice every thing else to obtain an eternal inheritance, and be just as selfish as the man who sacrifices to the things of time his soul and all the riches of eternity.

But it should be remarked that this attribute of benevolence does and must secure the subjugation of all the propensities. It must, either suddenly or gradually, so far subdue and quiet them that their imperious clamor will cease. They will as it were be slain either suddenly or gradually, so that the sensibility will become in a great measure dead to those objects that so often and so easily excited it. It is a law of the sensibility--of all the desires and passions, that their indulgence develops and strengthens them and their denial suppresses them. Benevolence consists in a refusal to gratify the sensibility and in obeying the reason. Therefore it must be true that this denial of the propensities will greatly suppress them until they become tame and easily denied. While, on the contrary, the denial of the propensities and the indulgence of the intelligence and of the conscience will greatly develop them. Thus selfishness tends to stultify, while benevolence tends greatly to strengthen the intelligence.

22. Condescension is another attribute of love.

This attribute consists in a willingness to descend to the poor, the ignorant, or the vile for the purpose of securing their good. It is a willing the good of those whom Providence has placed in any respect below us, together with the means of securing their good, particularly our own stooping, descending, coming down to them for this purpose. It is a peculiar form of self-denial. God, the Father, the Son, and the Holy Spirit, manifest infinite condescension in efforts to secure the well-being of sinners, even the most vile and degraded. This attribute is called by Christ lowliness of heart. God is said to humble himself, that is, to condescend when He beholds the things that are done in heaven. This is true, for every creature is and must forever be infinitely below Him in every respect. But how much greater must that condescension be that comes down to earth, and even to the lowest and most degraded of earth's inhabitants, for purposes of benevolence. This is a lovely modification of benevolence. It seems to be entirely above the gross conception of infidelity. Condescension seems to be regarded by most people, and especially by infidels, as rather a weakness than a virtue. Skeptics clothe their imaginary God with attributes in many respects the opposite of true virtue. They think it entirely beneath the dignity of God to come down even to notice, and much more to interfere, with the concerns of men. But hear the word of the Lord: "Thus saith the High and Lofty One who inhabiteth eternity, whose name is Holy.--I dwell in the high and holy place; with him also that is of a contrite and humble spirit, to revive the spirit of the humble and to revive the heart of the contrite ones." And again, "Thus saith the Lord, the heaven is my throne and the earth is my footstool, where is the house that ye build unto me? and where is the place of my rest? For all those things hath my hand made, and all those things have been, saith the Lord. But to this man will I look even to him that is poor and of a contrite spirit, and trembleth at my word." Thus the Bible represents God as clothed with condescension as with a cloak.

This is manifestly an attribute of benevolence and of true greatness. The natural perfections of God appear all the more wonderful when we consider that He can and does know and contemplate and control not only the highest but the lowest of all his creatures; that he is just as able to attend to every want and to every creature as if this were the sole object of attention with Him. His moral attributes appear all the more lovely and engaging when we consider that His "tender mercies are over all His works," that ["]not a sparrow falleth to the ground without Him;" that He condescends to number the very hairs of the heads of His servants, and that not one of them can fall without Him. When we consider that no creature is too low, too filthy, or too degraded for Him to condescend to, this places His character in a most ravishing light. Benevolence is good will to all beings. Of course one of its characteristics must be condescension to those who are below us. This in God is manifestly infinite. He is infinitely above all creatures. For Him to hold communion with them is infinite condescension.

This is an attribute essentially belonging to benevolence or love in all benevolent beings. With the lowest of moral beings it may have no other development than in its relations to sentient existences below the rank of moral agents, for the reason that there are no moral agents below them to whom they can stoop. God's condescension stoops to all ranks of sentient existences. This is also true with every benevolent mind, as to all inferiors. It seeks the good of being in general, and never thinks any being too low to have his interests attended to and cared for, according to their relative value. Benevolence can not possibly retain its own essential nature, and yet be above any degree of condescension that can affect the greatest good. Benevolence does not, can not know any thing of that loftiness of spirit that considers it too degrading to stoop any where or to any being whose interests need to be and can be promoted by such condescension. Benevolence has its end, and it can not but seek this, and it does not, can not think any thing below it that is demanded to secure that end. O, the shame, the infinite folly and madness of pride, and every form of selfishness! How infinitely unlike God it is! Christ could condescend to be born in a manger; to be brought up in humble life; to be poorer than the fox of the desert or the fowls of heaven; to associate with fishermen; to mingle with and seek the good of all classes; to be despised in life, and die between two thieves on the cross. His benevolence "endured the cross and despised the shame." He was "meek and lowly in heart." The Lord of heaven and earth is as much more lowly in heart than any of his creatures as he is above them in his infinity. He can stoop to any thing but sin. He can stoop infinitely low.

23. Candor is another attribute of benevolence.

Candor is a disposition to treat every subject with fairness and honesty; to examine and weigh all the evidence in the case, and decide according to testimony. It is a state of mind which is the opposite of prejudice. Prejudice is pre-judgment. It is a decision made up with but partial information. It is not a mere opinion. It is a committal of the will.

Candor is holding the intelligence open to conviction. It is that state of the will in which all the light is sought upon all questions, that can be obtained. Benevolence is an impartial, a disinterested choice of the highest good of being--not of some parts of it--not of self--but of being in general. It inquires not to whom an interest belongs, but what is its intrinsic and relative value, and what is the best means of promoting it. Selfishness, as we shall see, is never candid. It never can be candid. It is contrary to its very nature. Benevolence can not but be candid. It has no reasons for being otherwise. Its eye is single. It seeks to know all truth for the sake of doing it. It has no by-ends, no self-will or self-interest to consult. It is not seeking to please or profit self. It is not seeking the interest of some favorite. No, it is impartial and must be candid.

It should always be borne in mind that where there is prejudice, benevolence is not, can not be. There is not, can not be such a thing as honest prejudice. There may he an honest mistake for want of light, but this is not prejudice. If there be a mistake and it be honest, there will be and must be a readiness to receive light to correct the mistake. But where the will is committed, and there is not candor to receive evidence, there is and there must be selfishness. Few forms of sin are more odious and revolting than prejudice. Candor is an amiable and a lovely attribute of benevolence. It is captivating to behold it. To see a man where his own interest is deeply concerned, exhibit entire candor, is to witness a charming exhibition of the spirit of the law of love.

24. Stability is another attribute of benevolence. This love is not a mere feeling or emotion, that effervesces for a moment, and then cools down and disappears. But it is choice, not a mere volition which accomplishes its object and then rests. It is the choice of an end, a supreme end. It is an intelligent choice--the most intelligent choice that can be made. It is considerate choice--none so much so; a deliberate choice; a reasonable choice which will always commend itself to the highest perceptions and intuitions of the intelligence. It is intelligent and impartial, and universal consecration to an end, above all others the most important and captivating in its influence. Now, stability must be a characteristic of such a choice as this. By stability it is not intended that the choice may not be changed. Nor that it never is changed; but that when the attributes of the choice are considered, it appears as if stability, as opposed to instability, must be an attribute of this choice. It is a new birth, a new nature, a new creature, a new heart, a new life. These and such like are the representations of Scripture. Are these representations of an evanescent state? The beginning of benevolence in the soul--this choice is represented as the death of sin, as a burial, a being planted, a crucifixion of the old man, and many such like things. Are these representations of what we so often see among professed converts to Christ? Nay verily. The nature of the change itself would seem to be a guaranty of its stability. We might reasonably suppose that any other choice would be relinquished sooner than this; that any other state of mind would fail sooner than benevolence. It is vain to reply to this that facts prove the contrary to be true. I answer, what facts? Who can prove them to be facts? Shall we appeal to the apparent facts in the instability of many professors of religion; or shall we appeal to the very nature of the choice and to the Scriptures? To these, doubtless. So far as philosophy can go, we might defy the world to produce an instance of choice which has so many chances for stability. The representations of Scripture are such as I have mentioned above. What then shall we conclude of those effervescing professors of religion, who are soon hot and soon cold; whose religion is a spasm; "whose goodness as the morning cloud and the early dew goeth away?" Why, we must conclude that they have never had the root of the matter in them. That they are not dead to sin and to the world, we see. That they are not new creatures; that they have not the spirit of Christ; that they do not keep his commandment, we see. What then shall we conclude but this, that they are stony ground Christians?

25. Kindness is another attribute of Love.

The original word rendered kindness, is sometimes rendered gentleness. This term designates that state of the heart that begets a gentleness and kindness of outward demeanor towards those around us. Benevolence is good will. It must possess the attribute of kindness or gentleness toward its object. Love seeks to make others happy. It can not be otherwise than that the beloved object should be treated kindly and gently, unless circumstances and character demand a different treatment. A deportment regardless of the sensibilities of those around us, indicates a decidedly and detestably selfish state of mind. Love always manifests a tender regard for the feelings and well-being of its object; and as benevolence is universal love, it will and must manifest the attribute of gentleness and kindness toward all except in those cases when either the good of the individual or of the public shall demand a different treatment. In such cases it will be love and only love that leads to different treatment; and in no case will benevolence treat any even the worst of beings more severely than is demanded by the highest good. Benevolence is a unit. It does every thing for one reason. It has but one end, and that is the highest good of being in general. It will and must treat all kindly unless the public good demands a different course. But it punishes when it does punish for the same reason that it forgives when it does forgive. It gives life and takes it away. It gives health and sickness, poverty and riches; it smiles and frowns; it blesses and curses, and does, and says, and omits, gives and withholds every thing for one and the same reason, to wit, the promotion of the highest good of being. It will be gentle or severe as occasions arise which demand either of these exhibitions. Kindness is its rule, and severity is its exception. Both, however, as we shall soon see, are equally and necessarily attributes of benevolence.

The gentleness and kindness of God and of Christ are strikingly manifested in providence and in grace. Christ is called a Lamb no doubt because of the gentleness and kindness of his character. He is called the good shepherd and represented as gently leading his flock and carrying the lambs in his bosom. Many such affecting representations are made of him in the bible, and he often makes the same manifestations in his actual treatment of his servants not only, but also of his enemies. Who has not witnessed this? and who can not testify to this attribute of his character as a thousand times affectingly manifested in his own history? Who can call to mind the dealings of his Heavenly Father without being deeply penetrated with the remembrances of his kindness not only, but his loving kindness, and tender mercy, its exceeding greatness? There is a multitude of tender representations in the bible which are all verified in the experience of every saint. "As the eagle stirreth up her nest, fluttereth over her young, spreadeth abroad her wings, taketh them, beareth them on her wings: so the Lord alone did lead him and there was no strange God with him." This lovely attribute will and must always appear where benevolence is. It is important however to remark that constitutional temperament will often greatly modify the expression of it. "Charity is kind"--this is one of its attributes; yet as I just said, its manifestations will be modified by constitution, education &c. A manifest absence of it in cases where it would be appropriate is sad evidence that benevolence is wanting.

26. Severity is another attribute of benevolence. "Behold" says the Apostle "the goodness and severity of God." They greatly err who suppose that benevolence is all softness under all circumstances. Severity is not cruelty, but is love manifesting strictness, rigor, purity, when occasion demands. Love is universal good-will, or willing the highest good of being in general. When therefore any one or any number so conduct as to interfere with and endanger the public good, severity is just as natural and as necessary to benevolence as kindness and forbearance under other circumstances. Christ is not only a Lamb, but a Lion also. He is not only gentle as mercy, but stern as justice; not only yielding as the tender bowels of mercy, but as inflexibly stern as infinite purity and justice. He exhibits the one attribute or the other as occasion demands. At one time we hear him praying for his murderers, "Father, forgive them, for they know not what they do." At another time, we hear him say by the pen of an apostle, "If any man love not our Lord Jesus Christ, let him be accursed." At another time, we hear him in the person of the Psalmist praying for vengeance on his enemies: "Reproach hath broken my heart, and I am full of heaviness, and I looked for some to take pity, but there was none, and for comforters but I found none. They gave me gall for my meat, and in my thirst they gave me vinegar to drink. Let their table become a snare before them, and that which should have been for their welfare, let it become a trap. Let their eyes be darkened that they see not, and make their loins continually shake. Pour out thine indignation upon them, and let thy wrathful anger take hold upon them. Let their habitation desolate, and let none dwell in their tents. Add iniquity (punishment) to their iniquity and let them not come into thy righteousness. Let them be blotted out of the book of living and not be written with the righteous." Many such like passages might be quoted from the records of inspiration as the breathings of the Spirit of the God of Love.

Now it is perfectly manifest that good will to the universe of being implies opposition to whatever tends to prevent the highest good. Benevolence is and must be severe in a good sense towards incorrigible sinners like those against whom Christ prays in the Psalm just quoted.

The term severity is used sometimes in a good and sometimes in a bad sense. When used in a bad sense, it designates an unreasonable state of mind and of course a selfish state. It then represents a state which is the opposite of benevolence. But when used in a good sense, as it is when applied to God and Christ, and when spoken of as an attribute of benevolence, it designates the sternness, firmness, purity and justice of love, acting for the public good in cases where sin exists and where the public interests are at stake. In such circumstances, if severity were not developed as an attribute of benevolence, it would demonstrate that benevolence could not be the whole of virtue, even if it could be virtue at all. The intelligence of every moral being would affirm in such circumstances, that if severity did not appear, something was wanting to make the character perfect, that is, to make the character answerable to the emergency.

It is truly wonderful to witness the tendency among men to fasten upon some one attribute of benevolence and overlook the rest. They perhaps have been affected particularly by the manifestation of some one attribute, which leads them to represent the character of God as all summed up in that attribute. But this is fatally to err, and fatally to misrepresent God. God is represented in the Bible as being slow to anger, and of tender mercy; as being very pitiful; long-suffering; abundant in goodness and truth; keeping mercy for thousands; forgiving iniquity, transgression, and sin; but as also visiting the iniquity of the fathers upon the children, and that will by no means clear the guilty; and as being angry with the wicked every day. These are by no means contradictory representations. They only exhibit benevolence manifesting itself under different circumstances, and in different relations. These are just the attributes that we can see must belong to benevolence, and just what it ought to be and must be when these occasions arise. Good will to the universe ought to be and must be, in a good sense, severe where the public weal demands it, as it often does. It is one of the most shallow of dreams that the Divine character is all softness and sweetness in all its manifestations and in all circumstances. The fact is that sin has "enkindled a fire in the Divine anger that shall set on fire the foundations of the mountains and shall burn to the lowest hell." Severity is also always and necessarily an attribute of benevolence in good angels and in good men. When occasions arise that plainly demand it, this attribute must be developed and manifested or benevolence must cease. It is, indeed, impossible that good will to the whole should not manifest severity and indignation to a part who should rebel against the interests of the whole. Benevolence will seek the good of all so long as there is hope. It will bear and forbear, and be patient, kind, meek even to long suffering, while there is not a manifestation of incorrigible wickedness. But where there is, the Lamb is laid aside and the Lion is developed; and his "wrathful anger" is as awful as his tender mercies are affecting. Innumerable instances of this are on record in this world's history. Why then should we seek to represent God's character as all made up of one attribute? It is, indeed, all comprehensively expressed in one word, love. But it should be forever remembered that this is a word of vast import, and that this love possesses, and as occasions arise, developes and manifests a great variety of attributes; all harmonious, and perfect, and glorious. This attribute always developes itself in the character of holy men when occasions offer that demand it. Behold the severity of Peter in the case of Ananias and Sapphira. Witness the rebuke administered by Paul to Peter when the latter dissembled and endangered the purity of the church. Witness also his severity in the case of Elymas, the sorcerer, and hear him say to the Galatians, "I would that they who trouble you were even cut off,"--and many such like things in the conduct and spirit of holy men. Now, I know that such exhibitions are sometimes regarded as unchristlike, as legal, and not evangelical. But they are evangelical. These are only manifestations of an essential attribute of benevolence, as every one must see who will consider the matter. It very often happens that such manifestations, whatever the occasion may be, are denounced as the manifestations of a wicked spirit, as anger, and as sinful anger. Indeed, it seems to be assumed by many that every kind and degree of anger is sinful, of course. But so far is all this from the truth, that occasions often, or at least sometimes, arise, that call for such manifestations; and to be any otherwise than indignant, to manifest any other than indignation and severity, were to be and manifest any thing but that which is demanded by the occasion.

I know that this truth is liable in a selfish world to abuse. But I know also that it is a truth of revelation; and God has not withheld it for fear of its being abused. It is a truth of reason, and commends itself to the intuitions of every mind. It is a truth abundantly manifested in the moral and providential government of God. Let it not be denied nor concealed; but let no one abuse and pervert it.

Lecture 20
ATTRIBUTES OF LOVE.
WHAT IS IMPLIED IN OBEDIENCE TO THE LAW OF GOD.

27. Holiness, or purity, is another attribute of benevolence.

Holiness is a term that seems sometimes to be used as expressive of all the moral attributes of God. As an attribute of benevolence, it signifies purity. It denotes the moral purity or moral character or quality of God's benevolence, and indicates or expresses the intention to promote the happiness of moral beings by means of moral purity or virtue. Benevolence simply considered, is a willing or choosing the highest good of being, and especially of moral agents. Holiness as an attribute of benevolence, is that element of the choice that aims to secure the end of benevolence by means of virtue. Moral purity is uprightness or righteousness. This attribute is hardly distinguishable from righteousness or uprightness. Uprightness or integrity are generally used as synonymous with holiness.

That holiness is an attribute of God is every where assumed and frequently asserted in the bible.

If an attribute of God, it must be an attribute of love; for God is love. This attribute is celebrated in heaven as one of those aspects of the divine character that give ineffable delight. Isaiah saw the seraphim standing around the throne of Jehovah, and crying one to another, holy! holy! holy! John also had a vision of the worship of heaven, and says "they rest not day nor night saying Holy! holy! holy! Lord God Almighty." When Isaiah beheld the holiness of Jehovah he cried out "Wo is me! I am undone. I am a man of unclean lips, and I dwell in the midst of a people of unclean lips; for mine eyes have seen the King, the Lord of Hosts!" God's holiness is infinite, and it is no wonder that a perception of it should thus affect the prophet.

Finite holiness must forever stand and feel itself to be comparative rottenness and impurity when brought into comparison with infinite holiness. The seraphim are represented as being affected much as the prophet was. At least, had the vision of his holiness been as new to them as it was to him, it might no doubt have impressed them as it did him. Their holiness in the comparison or light of his might have appeared to them like pollution. They railed their faces in his presence. They covered their faces as if afraid, or as if they had considered that in his eyes the most holy creatures in the universe were comparatively unclean. Every christian of much experience knows well what it is to be confounded in the presence of his awful holiness. Job says, "I have heard of thee by the hearing of the ear, but now mine eye seeth thee: wherefore I abhor myself and repent in dust and ashes." There is no comparing finite with infinite. The time will never come when creatures can behold the awful holiness of Jehovah without shrinking into comparative rottenness in his presence. This must be, and yet in another sense they may be and are as holy as he is. They may be as perfectly conformed to what light or truth they have as he is. This is doubtless what Christ intended when he said "Be ye perfect even as your Father which is in heaven is perfect." The meaning is, that they should live to the same end and be as entirely consecrated to it as he is. This they must be to be truly virtuous or holy in any degree. But when they are so, a full view of the holiness of God would confound and overwhelm them. If any one doubts this, he has not considered the matter in a proper light. He has not lifted up his thoughts as he needs to do to the contemplation of Infinite Holiness. No creature, however benevolent he be, can witness the divine benevolence without being overwhelmed with a clear vision of it. This is no doubt true of every attribute of the divine love. However perfect creature virtue may be, it is finite, and brought into the light of the attributes of infinite virtue, it will appear as comparative rottenness. Let the most just man on earth or in heaven witness and have a clear apprehension of the infinite justice of Jehovah, and it would no doubt fill him with unutterable awe of him. So, could the most merciful saint on earth or in heaven have a clear perception of the divine mercy in its fulness, it would swallow up all thought and imagination and no doubt overwhelm him. And so also of every attribute of God. Oh! when we speak of the attributes of Jehovah, we often do not know what we say. Should God unvail himself to us our bodies would instantly perish. "No man," says he, "can see my face and live." When Moses prayed, Show me thy glory, God condescendingly hid him in the cleft of a rock and covering him with his hand, he passed by and let Moses see only his back parts, informing him that he could not behold his face, that is, his unvailed glories and live.

Holiness is an essential attribute of disinterested love. It must be so from the laws of our being, and from the very nature of benevolence. In man it manifests itself in great purity of conversation and deportment, in a great loathing of all impurity of flesh and spirit. Let no man profess piety who has not this attribute developed. The love required by the law of God is pure love. It seeks to make its object happy only by making him holy. It manifests the greatest abhorrence of sin and all uncleanness. In creatures it pants and doubtless ever will pant and struggle towards infinite purity or holiness. It will never find a resting place in such a sense as to desire to ascend no higher. As it perceives more and more of the fullness and infinity of God's holiness, it will no doubt pant and struggle to ascend the eternal heights where God sits in light too dazzling for the strong vision of the highest cherubim.

Holiness of heart begets a desire or feeling and love of purity in the sensibility. The feelings become exceedingly alive to the beauty of holiness and to the hatefulness and deformity of all spiritual and even physical impurity. The sensibility becomes ravished with the great loveliness of holiness, and unutterably disgusted with the opposite. The least impurity of conversation or of action exceedingly shocks one who is holy. Impure thoughts, if suggested to the mind of a holy being, are exceedingly detestable, and the soul heaves and struggles to cast them out as the most loathsome abominations.

28. Modesty is another attribute of love.

This may exist either as a phenomenon of the sensibility, or of the will.

As a phenomenon of the sensibility, it consists in a feeling of delicacy or shrinking from whatever is impure, unchaste; or from all boasting, vanity or egotism; a feeling like retiring from public observation, and especially from public applause. It is a feeling of self-diffidence, and is as a feeling the opposite of self-esteem and self-complacency. It takes on as a mere feeling a great variety of types, and when it controls the will, often gives its subject a very lovely and charming exterior; especially is this true when manifested by a female. But when this is only a phenomenon of the sensibility, and manifests itself only as this feeling takes control of the will, it is not virtue but only a specious and delusive form of selfishness. It appears lovely because it is the counterfeit of a sweet and charming form of virtue.

As a phenomenon of the will and as an attribute of benevolence it consists in a disposition opposed to display and self-exaltation. It is nearly allied to humility. It is a state of heart the opposite of an egotistical spirit. It seeks not personal applause or distinction. It is the unostentatious characteristic of benevolence. "Love seeketh not its own, is not puffed up, doth not behave itself unseemly." Benevolence seeketh not its own profit, nor its own honor. It seeks the good of being, with a single eye, and it is no part of its design to set off self to advantage. Hence modesty is one of its lovely characteristics. It manifests itself very much as the feeling of modesty manifests itself when it takes control of the will, so that often it is difficult to distinguish modesty as a virtue, or as an attribute of religion, from that modesty of feeling which is a peculiarity of the constitution of some, and which comes to control the will.

True piety is always modest. It is unassuming, unostentatious, anti-egotistical, content to seek with a single eye its object, the highest good of being. In this work it seeks not public notice or applause. It finds a luxury in doing good no matter how unobserved. If at any time it seeks to be known, it is entirely disinterested in this. It seeks to be known only to make "manifest that its deeds are wrought in God," and to stimulate and encourage others to good works. Modesty as a virtue shrinks from self-display, from trumpeting its own deeds. It is prone to "esteem others better than self;" to give the preference to others, and hold self in very moderate estimation. It is the opposite of self-confidence and self-exaltation. It aims not to exhibit self, but God and Christ.

This form of virtue is often conspicuous in men and women whom the providence of God has placed on high, so that they are exposed to the public gaze. They seem never to aim at the exhibition or exaltation of self; they never appear flattered by applause, nor to be disheartened by censure and abuse. Having this attribute largely developed, they pursue their way very much regardless both of the praise and the censure of men. Like Paul they can say "With me it is a small thing to be judged of man's judgment." It seeks only to commend itself to God and to the consciences of men.

29. Sobriety is another attribute of benevolence.

Sobriety as a virtue is the opposite of levity. There is, as every one knows, a remarkable difference in the constitutional temperament of different persons in regard to levity and sobriety considered as a tendency of the sensibility. Sobriety considered as a constitutional peculiarity, is often attributable to a diseased state of the organs of organic life, and is then not unfrequently termed hypochondriasis. In other instances it seems not to result from or to indicate ill health, but is a peculiarity not to be accounted for by any philosophy of ours.

Sobriety as a phenomenon of the sensibility often results from conviction of sin and fear of punishment, and from worldly troubles, and indeed from a multitude of causes.

But sobriety considered as a virtue and as a characteristic or attribute of benevolence, consists in that solemn earnestness which must belong to an honest intention to pursue to the utmost the highest good of being.

Sobriety is not synonymous with moroseness. It is not a sour, fault-finding, censorious spirit. Neither is it inconsistent with cheerfulness--I mean the cheerfulness of love. It is the contrast of levity and not of cheerfulness. Sobriety is serious earnestness in the choice and promotion of the highest good of being. It has no heart for levity and folly. It can not brook the spirit of gossip and of giggling. Sober earnestness is one of the essential attributes of love to God and souls. It can not fail to manifest this characteristic. Benevolence supremely values its object. It meets with many obstacles in attempting to secure it. It too deeply prizes the good of being, and sees too plainly how much is to be done to have any time or inclination to levity and folly. God is always in serious earnest. Christ was always serious and in earnest. Trifling is an abomination to God and to benevolence also.

But let it never be forgotten that sobriety, as an attribute of benevolence, has nothing in it of the nature of moroseness and peevishness. It is not melancholy. It is not sorrowfulness. It is not despondency. It is a sober, honest, earnest, intense state of choice or of good will. It is not an affected but a perfectly natural and serious earnestness. Benevolence is in earnest and it appears to be so by a law of its own nature. It puts on no affectation of solemnity. It has need of none. It can laugh and weep for the same reason and at the same time. It can do either without levity on the one hand and without moroseness, melancholy or discouragement on the other. Abraham fell on his face and laughed when God promised him a son by Sarah. But it was not levity. It was benevolence rejoicing in the promise of a faithful God.

We should always be careful to distinguish between sobriety as a mere feeling and the sobriety of the heart. The former is often easily dissipated and succeeded by trifling and levity. The former is stable as benevolence itself because it is one of its essential attributes. A trifling Christian is a contradiction. It is as absurd as a light and foolish benevolence. These are of a piece with a sinful holiness. Benevolence has and must have its changeless attributes. Some of them are manifest only on particular occasions that develop them. Others are manifest on all occasions as every occasion calls them into exercise. This attribute is one of that class. Benevolence must be in serious earnest on all occasions. The benevolent soul may and will rejoice with those who rejoice and weep with those that weep. He may be always cheerful in faith and in hope, yet he always has too great business on hand to have a heart for trifling or for folly.

30. Sincerity is another attribute of benevolence.

Sincerity is the opposite of hypocrisy. The terms sincerity and perfection seem, as used in the bible, to be synonymous. Sincerity as an attribute of benevolence implies whole-hearted honesty, singleness of aim, true uprightness of purpose. Where this attribute is, there is a consciousness of its presence. The soul is satisfied that it is really and truly whole-hearted. It can not but respect its own honesty of intention and of purpose. It has not to affect sincerity--it has it. When the soul has this attribute developed it is as deeply conscious of whole-heartedness as of its own existence. It is honest. It is earnest. It is deeply sincere. It knows it, and never thinks of being suspected of insincerity, and of course has no reason for affectation.

This also is one of those attributes of benevolence that are manifest on. all occasions. There is a manifestation of sincerity that carries conviction in the spirit and deportment of the truly benevolent man. It is exceedingly difficult so to counterfeit it that the deception shall not be seen. The very attempt to counterfeit sincerity will manifest hypocrisy to a discerning mind. There is a cant, a grimace, a put-on seriousness, a hollow, shallow, long-facedness that reveals a want of sincerity; and the more pains is taken to cover up insincerity, the more surely it reveals itself. There is a simplicity and unguardedness, a right up and down frankness, an openheartedness, a transparency in sincerity that is charming. It tells the whole story, and carries with it on its very face the demonstration of its honesty. Sincerity is its own passport, its own letter of commendation. It is transparent as light and as honest as justice, as kind as mercy, and as faithful as truth. It is all lovely and praiseworthy. It needs no hoods or gowns or canonicals or ceremonials to set it off; it stands on its own foundation. It walks abroad unsuspecting, and generally unsuspected of hypocrisy. It lives and moves and has its being in open day-light. It inhabits love as its dwelling place; and where benevolence is, there is its rest.

31. Another attribute of benevolence is Zeal. Zeal is not always a phenomenon of will, but this term often expresses an effervescing state of the sensibility. It often expresses enthusiasm in the form of excited feeling. Zeal is also often an attribute of selfishness. The term expresses intensity whether used of the will or of the emotions, whether designating a characteristic of selfishness or of benevolence. Benevolence is an intense action of the will or an intense state of choice. The intensity is not uniform, but varies with varying perceptions of the intellect. When the intellectual apprehensions of truth are clear, when the Holy Spirit shines on the soul, the actings of the will become proportionably intense. This must be, or benevolence must cease altogether. Benevolence is the honest choice of the highest good of being as an end. Of course it has no sinister or bye ends to prevent it from laying just that degree of stress upon the good of being which its importance seems to demand. Benevolence is yielding the will up unreservedly to the demands of the intelligence. Nothing else is benevolence. Hence it follows that the intensity of benevolence will and must vary with varying light. When the light of God shines strongly upon the soul, there is often a consuming intensity in the action of the will, and the soul can adopt the language of Christ, "The zeal of thy house hath eaten me up."

In its lowest estate, benevolence is zealous. That is, the intellectual perceptions never sink so low as to leave benevolence to become a stagnant pool. It is never lazy, never sluggish, never inactive. It is aggressive in its nature. It is essential activity in itself. It consists in choice, the supreme choice of an end--in consecration to that end. Zeal, therefore, must be one of its essential attributes. A lazy benevolence is a misnomer. In a world where sin is, benevolence must be aggressive. In such a world it can not be conservative. It must be reformatory. This is its essential nature. In such a world as this a conservative, anti-reform benevolence is sheer selfishness. To baptize anti-reform and conservatism with the name of christianity, is to steal a robe of light to cover the black shoulders of a fiend. Zeal, the zeal of benevolence, will not, can not rest while sin is in the world. God is represented as clothed with zeal as with a cloak; and after making some of his exceeding great and precious promises, he concludes by saying, "The zeal of the Lord of Hosts will perform this."

32. Unity is another attribute of benevolence.

Benevolence or love has but one end. It consists in one choice, one ultimate intention. It is always one and indivisible. It possesses many attributes or characteristics; but they are all only so many phases of one principle. Every modification of virtue, actual or conceivable, may be and must be resolvable into love, for in fact it is only a modification of love or benevolence. It is easy to see that an honest choice of the highest good of being as an end, will sufficiently and fully account for every form in which virtue has appeared, or ever can appear. The love or good will of God is a unit. He has but one end. All he does is for one and the same reason. So it is and must be with love or benevolence in all beings. God's conduct is all equally good and equally praiseworthy.

(1.) Because he always has one intention.

(2.) Because he always has the same degree of light

With creatures this light varies, and consequently they, although benevolent, are not always equally praiseworthy. Their virtue increases as their light increases, and must forever do so if they continue benevolent. But their end is always one and the same. In this respect their virtue never varies. They have the same end that God has.

It is of great importance that the unity of virtue should be understood. Else that which really constitutes its essence is overlooked. If it be supposed that there can be various sorts of virtue, this is a fatal mistake. The fact is, virtue consists in whole-hearted consecration to one end, and that end is, as it ought to be and must be, the highest well-being of God and of the universe. This and nothing else, more nor less, is virtue. It is one and identical in all moral agents, in all worlds, and to all eternity. It can never be changed. It can never consist in any thing else. God could not alter its nature, nor one of its essential attributes. The inquiry and the only inquiry is, for what end do I live? To what end am I consecrated? Not, how do I feel, and what is my outward deportment? These may indicate the state of my will. But these can not settle the question! If a man know any thing, it must be that he knows what his supreme intention is. That is, if he considers at all and looks at the grand aim of his mind, he cannot fail to see whether he is really living for God and the universe or for himself.

If God is love, His virtue or love must be a unit. If all the law is fulfilled in one word; if love is the fulfilling of the law; then all virtue must resolve itself into love; and this unity is and must be an attribute of benevolence.

33. Simplicity is another attribute of benevolence.

By simplicity is intended singleness, without mixture. It has and can have but one simple end. It does not, and can not mingle with selfishness. It is simple or single in its aim. It is and must be simple or single in all its efforts to secure its end. It does not, can not attempt to serve God and mammon. But as I have dwelt at length upon this subject in a former lecture, I must refer you to that and not enlarge upon it here.

Lecture 21
ATTRIBUTES OF LOVE.
WHAT IS IMPLIED IN OBEDIENCE TO THE LAW OF GOD.

34. Gratitude is another characteristic of Love.

This term also designates a state of the sensibility, or a mere feeling of being obliged or benefitted by another. This feeling includes an emotion of love and attachment to the benefactor who has shown us favor. It also includes a feeling of obligation and of readiness to make such returns as we are able, to the being who has shown us favor. But as a mere feeling or phenomenon of the sensibility gratitude has no moral character. It may exist in the sensibility of one who is entirely selfish. For selfish persons love to be obliged, and love those who love to oblige them, and can feel grateful for favors shown to themselves.

Gratitude, as a virtue, is only a modification or an attribute of benevolence or of good will. It consists in willing good to a benefactor either of ourselves or of others upon condition of favor bestowed. Gratitude always assumes of course the intrinsic value of the good willed as the fundamental reason for willing it. But it always has particular reference to the relation of benefactor as a secondary reason for willing good to him. This relation can not be the foundation of the obligation to love or will the good of any being in the universe; for the obligation to will his good, would exist if this relation did not exist, and even if the relation of persecutor existed in its stead. But gratitude always assuming the existence of the fundamental reason, to wit, the intrinsic value of the well-being of its object for its own sake, has, as I have just said, particular reference to the relation of benefactor; so particular reference to it that if asked why he loved or willed the good of that individual, he would naturally assign this relation as a reason. He would, as has been formerly shown, assign this as the reason, not because it is or can be or ought to be the fundamental reason, but because the other reason lies in the mind as a first truth, and is not so much noticed on the field of consciousness at the time as the secondary reason, to wit, the relation just referred to.

This attribute of benevolence may never have occasion for its exercise in the divine mind. No one can sustain to him the relation of benefactor. Yet in his mind, it may and no doubt does exist in the form of good will to those who are the benefactors of others, and for that reason, just as finite minds may be affected by that relation.

That love will ever have an opportunity to develop all its attributes and manifest all its loveliness and- take on every possible peculiarity, is more than we can know. All its loveliness can never be known nor conceived of by finite minds except so far as occasions develop its charming attributes. The love of gratitude finds abundant occasions of development in all finite minds, and especially among sinners of our race. Our ill-desert is so infinite, and God's goodness, mercy and long-suffering are so infinite and so manifested to us, that if we have any attribute of benevolence largely developed, it must be that of gratitude. Gratitude to God will manifest itself to God in a spirit of thanksgiving, and in a most tender regard to his. feelings, his wishes, and all his commandments. A grateful soul will naturally raise the question on all occasions, will this or that please God? There will be a constant endeavor of the grateful soul to please him. This must be; it is the natural and inevitable result of gratitude. It should be always borne in mind that gratitude is good will modified by the relation of benefactor. It is not a mere feeling of thankfulness, but will always beget that feeling. It is a living, energizing attribute of benevolence and will and must manifest itself in corresponding feeling and action.

It should also be borne in mind that a selfish feeling of gratitude or thankfulness often exists, and imposes upon its subject and often upon others who witness its manifestation. It conceals its selfish foundation and character and passes in this world for virtue; but it is not. I recollect well weeping with gratitude to God years previous to my conversion. The same kind of feeling is often no doubt mistaken for evangelical gratitude.

Benevolence is a unifying principle. The benevolent soul regards all interests as his own and all beings as parts of himself in such a sense as to feel obligations of gratitude for favors bestowed on others as well as himself. Gratitude, as an attribute of benevolence, recognizes God as a benefactor to self in bestowing favors on others. Benevolence regarding all interests as our own acknowledges the favors bestowed upon any and upon all. It will thank God for favors bestowed upon the beasts of the field and the fowls of the air, and for "opening his hand and supplying the wants of every living thing."

35. Wisdom is another attribute of benevolence.

Wisdom is love directed by knowledge. It consists in the choice of the best and most valuable end and of the most appropriate means of obtaining it. It is like all the other attributes, only benevolence viewed in a certain relation, or only a particular aspect of it.

Wisdom is a term that expresses the perfectly intelligent character of love. It represents it as not a blind and unintelligent choice, but as being guided only by the highest intelligence. This attribute like all the others is perfect in God in an infinitely higher sense than in any creature. It must be perfect in creatures in such a sense as to be sinless, but can in them never be perfect in such a sense as to admit of no increase.

The manifold displays of the divine wisdom in creation, providence and grace, are enough when duly considered to overwhelm a finite mind. An inspired apostle could celebrate this attribute in such a strain as this: "O the depths of the riches both of the wisdom and knowledge of God! how unsearchable are his judgments and his ways past finding out!" The wisdom of the saints appears in their choice of an end. They choose invariably the same end that God does, but do not, for want of knowledge, always use the best means. This, however, is not a sinful defect in them, provided they act according to the best light within their reach.

Wisdom is a term that is often and justly used to express true religion and to distinguish it from every thing else.

It expresses both benevolence or good will and the intelligent character of that choice, that is, that the choice is dictated by the intelligence as distinguished from selfish choice or choice occasioned by the impulses of feeling.

36. Grace is another attribute of benevolence.

Grace is a disposition to bestow gratuitous favor, that is, favor on the undeserving and on the ill-deserving.

Grace is not synonymous with mercy. It is a term of broader meaning.

Mercy is a disposition to forgive the guilty. Grace expresses not only a willingness to pardon, but to bestow other favors.

Mercy might pardon but unless great grace were bestowed our pardon would by no means secure our salvation.

"Grace first contrived the way 

To save rebellious man;

And all the steps that grace display,

That drew the wondrous plan."

Grace does not wait for merit as a condition of bestowing favor. It causes its sun to shine on the evil and on the good and sends its rain upon the just and the unjust.

Grace in the saints manifests itself in acts of beneficence to the most unworthy as well as to the deserving. It seeks to do good to all whether meritorious or not. It seeks to do good from a love to being. It rejoices in opportunities to bestow its gratuities upon all classes that need them. To grace, necessity or want is the great recommendation. When we come to God his grace is delighted with the opportunity to supply our wants. The grace of God is a vast ocean without shore or bound or bottom. It is infinite. It is an ever overflowing ocean of beneficence. Its streams go forth to make glad the universe. All creatures are objects of his grace to a greater or less extent. All are not objects of his saving grace, but all are or have been the recipients of his bounty. Every sinner that is kept out of hell, is sustained every moment by grace. Every thing that any one receives who has ever sinned which is better than hell, is received of grace.

Repentance is a condition of the exercise of mercy. But grace is exercised in a thousand forms without any reference to character. Indeed, the very term expresses good will to the undeserving and ill-deserving. Surely it must have been a gracious disposition, deep and infinite, that devised and executed the plan of salvation for sinners of our race. A sympathy with the grace of God must manifest itself in strenuous and self-denying efforts to secure to the greatest possible number the benefits of this salvation. A gracious heart in man will leap forth to declare the infinite riches of the grace of God in the ears of a dying world. No man certainly has or can have a sympathy with Christ who will or can hesitate to do his utmost to carry the gospel and apply his grace to a perishing world. What! shall the gracious disposition of Christ prepare the way, prepare the feast; and can they have any sympathy with him who can hesitate to go or send to invite the starving poor? If Christ both lived and died to redeem man, is it a great thing for us to live to serve them? No, indeed: he only has the spirit of Christ who would, not merely live, but also die for them.

37. Economy is another attribute of benevolence.

This term expresses that peculiarity of benevolence that makes the best use, and the most that can be made of every thing to promote the public good. This attribute appears at every step in the works and government of God. It is truly wonderful to see how every thing is made and conducted to one end; and nothing exists or can exist in the universe which God will not overrule to some good account. Even "the wrath of man shall praise Him, and the remainder of wrath He will restrain." A most Divine economy is every where manifest in the works and ways of God. If He is love, we might expect this. Nay if He is love, it is impossible that this should not be. He lives only for one end. All things were created and are ruled or overruled by Him. All things, then, must directly or indirectly work together for good. He will secure some benefit from every thing. Nothing has occurred, or will occur, or can ever occur to all eternity that will not in some way be used to promote the good of being. Even sin and punishment will not be without their use. God has created nothing, nor has He suffered any thing to occur in vain. There is nothing without its use. Sin, inexcusable and ruinous as it is, is not without its use. And God will take care to glorify Himself in sinners whether they consent or not. He says, "He has created all things for Himself, even the wicked for the day of evil." That is, He created no man wicked, but He created those who have become wicked. He created them not for the sake of punishing them, but knowing that they would become incorrigible sinners, He designed to punish them, and by making them a public example, render them useful to His government. He created them, not because He delighted in their punishment for its own sake, but that He might make their deserved punishment useful to the universe. In this sense, it may be truly said, that he created them for the day of evil. Foreseeing that they would become incorrigible sinners, He designed, when He created them, to make them a public example.

God's glorious economy in husbanding all events for the public good, is affectingly displayed in the fact that all things are made to work together for good to them who love God. All beings, saints and sinners, good and evil angels, sin and holiness; in short there is not a being nor an event in the universe that is not all used up for the promotion of the highest good. Whether men mean it or not, God means it. If men do not mean it, no thanks to them whatever use God may make of them. He will give them, as he says, according to their endeavors or intentions, but He will take care to use them in one way or another for His glory. If sinners will consent to live and die for His glory and the good of being, well; they shall have their reward. But if they will not consent, He will take care to dispose of them for the public benefit. He will make the best use of them He can. If they are willing, and obedient, if they sympathize with Him in promoting the good of the universe, well. But if not, He can make them a public example, and make the influence of their punishment useful to His kingdom. Nothing shall be lost in the sense that God will not make it answer some useful purpose. No, not even sin with all its deformities and guilt, and blasphemy with all its guilt and desolating tendencies shall be suffered to exist in vain. It will be made useful in innumerable ways. But no thanks to the sinner; he means no such thing as that his sin shall be useful. He is set upon his own gratification regardless of consequences. Nothing is farther from his heart than to do good and glorify God. But God has His eye upon him; has laid His plans in view of his foreseen wickedness; and so surely as Jehovah lives, so surely shall the sinner in one way or another be used all up for the glory of God and the highest good of being.

Economy is necessarily an attribute of benevolence in all minds. The very nature of benevolence shows that it must be so. It is consecration to the highest good of being. It lives for no other end. Now all choice must respect means or ends. Benevolence has but one end; and all its activity, every volition that it puts forth, must be to secure that end. The intellect will be used to devise means to promote that end. The whole life and activity of a benevolent being is and must be a life of strenuous economy for the promotion of the one great end of benevolence. Extravagance, self-indulgence, waste, are necessarily foreign to love. Every thing is devoted to one end. Every thing is scrupulously and wisely directed to secure the highest good of God and being, in general. This is, this must be the universal and undeviating aim of every mind just so far as it is truly benevolent. "He that hath an ear to hear, let him hear."

There are many other attributes of benevolence that might be enumerated and enlarged upon, all of which are implied in entire obedience to the law of God. Enough has been said I hope to fix your attention strongly upon the fact that every modification of virtue, actual, conceivable or possible, is only an attribute or form of benevolence. That attribute is always a phenomenon of will and an attribute of benevolence. And where benevolence is, there all virtue is and must be, and every form in which virtue does or can exist, must develop itself as its occasions shall arise, if benevolence really exists.

Lecture 22
MORAL GOVERNMENT.
WHAT CONSTITUTES DISOBEDIENCE TO MORAL LAW.

In discussing this question, I will,

I. Revert to some points that have been settled.

II. Show what disobedience to the Moral Law can not consist in.

III. What it must consist in.

I. Revert to some points that have been settled.

1. That moral law requires love or benevolence, and that this is the sum of its requirements.

2. That benevolence is good will to being in general. In other words, that it consists in the impartial choice of the good of being, as an end, or for its own sake.

3. That obedience to moral law is a unit or that it invariably consists in disinterested benevolence. That consecration to the highest good of being is virtue and the whole of virtue.

4. That feeling and outward action are only results of ultimate intention, and in themselves neither virtue nor vice.

5. That all choice and volition must terminate upon some object, and that this object must be chosen as an end or as a means.

6. That the choice of any thing as a means to an end is in fact only carrying into execution the ultimate choice or the choice of an end.

7. That the mind must have chosen an end, or it can not choose the means. That is, the choice of means implies the previous choice of an end.

8. That moral character belongs to the ultimate intention only, or to the choice of an end.

9. That virtue or obedience to moral law consists in choosing in accordance with the demands of the intelligence in opposition to following the feelings, desires, or impulses of the sensibility.

10. That whatever is chosen for its own sake, and not as a means to an end, is, and must be chosen as an end.

11. That the mind must always have an end in view, or it can not choose at all. That is, as has been said, the will must have an object of choice, and this object must be regarded as an end or as a means.

12. That the fundamental reason for choosing an end and the end chosen are identical. That is, the fundamental reason of the obligation to choose a thing must be found in the nature of the thing itself, and this reason is the end or thing chosen. Example: If the intrinsic value of a thing be the foundation of the obligation to choose it, the intrinsically valuable is the end or thing chosen.

II. Show what disobedience to moral law can not consist in.

1. It can not consist in malevolence, or in the choice of evil or misery as an ultimate end. This will appear if we consider,

(1.) That the choice of an end implies the choice of it not for no reason, but for a reason and for its own intrinsic value, or because the mind prizes it on its own account. But moral agents are so constituted that they can not regard misery as intrinsically valuable. They can not, therefore, choose it as an ultimate end, nor prize it on its own account.

(2.) To will misery as an ultimate end, would imply the choice of universal misery and every degree of it according to its relative amount.

(3.) The choice of universal misery as an end implies the choice of all the means necessary to that end.

(4.) The end chosen is identical with the reason for choosing it. To say that a thing can be chosen without any reason is to say that nothing is chosen, or that there is no object of choice, or that there is no choice. Misery may be chosen to assert our own sovereignty, but this were to choose self-gratification and not misery as an ultimate end. To choose misery as an ultimate end is to choose it, not to assert my own sovereignty, nor for any other reason than because it is misery.

(5.) To choose an end is not to choose without any reason, as has been said, but for a reason.

(6.) To choose misery as an end is to choose it for the reason that it is misery, and that misery is preferred to happiness for its own sake, which is absurd. Such a supposition overlooks the very nature of choice.

(7.) To will misery as a means is possible, but this is not malevolence, but might be either benevolence or selfishness.

(8.) The constitution of moral beings renders malevolence, or the willing of misery for its own sake impossible. Therefore disobedience to moral law can not consist in it.

2. Disobedience to moral law can not consist in the constitution of soul or body. The law does not command us to have a certain constitution, nor forbid us to have the constitution with which we came into being.

3. It can not consist in any state either of the sensibility or of the intelligence; for these, as we have seen, are involuntary and are dependent upon the actings of the will.

4. It can not consist in outward actions; for these, we have seen, are controlled by the actions of the will, and therefore can have no moral character in themselves.

5. It can not consist in inaction: for total inaction is to a moral agent impossible. Moral agents are necessarily active. That is, they can not exist as moral agents without choice. They must by a law of necessity choose either in accordance with, or in opposition to the law of God. They are free to choose in either direction, but they are not free to abstain from choice altogether. Choose they must. The law directs how they shall or ought to choose. If they do not choose thus, it must be because they choose otherwise, and not because they do not choose at all.

6. It can not consist in the choice of moral evil or sin as an ultimate end. Sin is but an element or attribute of choice or intention, or it is intention itself. If it be intention itself, then to make sin an end of intention would be to make intention or choice terminate on itself, and the sinner must choose his own choice or intend his own intention as an end: this is absurd.

If sin is but an element or attribute of choice or intention, then to suppose the sinner to choose it as an end, were to make choice or intention terminate on an element or attribute of itself, to suppose him to choose as an end an element of his own choice. This also is absurd and a contradiction.

The nature of a moral being forbids that he should choose sin for its own sake. He may choose those things the choosing of which is sinful, but it is not the sinfulness of the choice upon which the intention terminates. This is naturally impossible. Sin may be chosen as a means of gratifying a malicious feeling, but this is not choosing it as an end, but as a means. Malevolence, strictly speaking, is impossible to a moral agent. That is, the choice of moral or natural evil for its own sake contradicts the nature of moral agents and the nature of ultimate choice, and is therefore impossible.

III. What disobedience to moral law must consist in.

1. It must consist in choice or ultimate intention, for moral character belongs strictly only to ultimate intention.

2. As all choice must terminate on an end or on means, and as the means can not be chosen until the end is chosen and but for its sake, and as the choice of means for the sake of an end is but an endeavor to secure the end chosen, therefore it follows that disobedience to the moral law must consist in the choice of some end or ends inconsistent with its requisitions.

3. We have seen that misery or natural evil can not be chosen as an end by a moral agent. So this can not be the end chosen.

4. We have seen also that moral evil or sin can not be chosen as an ultimate end.

5. Disobedience to God's law must consist in the choice of self-gratification as an end. In other words, it must consist in selfishness.

Self-gratification is generally distinguished from self-love, but I apprehend without foundation. Self-love has been defined to be the desire of happiness. But desire is not love. Men constitutionally desire, not only their own happiness, but the happiness of others; but this desire for the happiness of others is not benevolence. It is not the love of being in general. But why may it not as properly be called the love of being in general, as the desire of our own happiness may be called self-love? Love, properly speaking is a voluntary state of mind. Self-love, properly speaking, is a choice to gratify our desires as an end, that is, for the sake of the gratification. The desire is not self-love. It is constitutional, and has no moral character. Self-love, strictly speaking, is the choice to gratify our desires. So that selfishness and self-love are identical. But as this distinction between selfishness and self-love has been common, and as the error lies only in giving a false definition to self-love, and in calling desire love, I will not insist on the identity of selfishness and self-love, but proceed to establish the position that disobedience to the moral law, or sin, consists wholly and exclusively in selfishness, or in making good to self and not the good of God and the universe of sentient beings an ultimate end.

In other words still, sin consists in choosing self-gratification as an end or for its own sake, instead of choosing, in accordance with the law of the reason, the highest well-being of God and of the universe as an ultimate end. In other words still, sin or disobedience to the moral law consists in the consecration of the heart and life to the gratification of the constitutional and artificial desires rather than in obedience to the law of the intelligence. Or, to state it once more, sin consists in being governed by the sensibility instead of being governed by the law of God as it lies revealed in the reason.

That this is sin and the whole of sin will appear if we consider:

1. That this state of mind, or this choice is the "carnal mind or the minding of the flesh which the Apostle affirms to be enmity against God."

2. It is the universal representation of Scripture that sin consists in the spirit of self-seeking.

3. This spirit of self-seeking is always in the Bible represented as the contrast or opposite of disinterested benevolence, or the love which the law requires. "Ephraim bringeth forth fruit to himself," is the sum of God's charges against sinners.

4. Selfishness is always spoken of in terms of reprobation in the Bible.

5. It is known by every moral agent to be sinful.

6. It is the end in fact which all unregenerate men pursue, and the only end they pursue.

7. When we come to the consideration of the attributes of selfishness, it will be seen that every form of sin, not only may, but must resolve itself into selfishness just as we have seen that every form of virtue does and must resolve itself into love or benevolence.

6. From the laws of its constitution, the mind is shut up to the necessity of choosing that as an ultimate end which is regarded by the mind as intrinsically good or valuable in itself. This is the very idea of choosing an end, to wit, something chosen for its own sake, or for what it is in and of itself, that is, because it is regarded by the mind as intrinsically valuable to self, or to being in general, or to both.

6. The gratification or good of being is necessarily regarded by the mind as a good in itself, or as intrinsically valuable.

7. Nothing else is or can be regarded as valuable in itself but the good of being.

8. Moral agents are, therefore, shut up to the necessity of willing the good of being either partially or impartially. Nothing else can possibly be chosen as an end or for its own sake. Willing the good of being impartially, we have seen is virtue. To will it partially is to will it not for its own sake, but upon condition of its relation to self. That is, it is to will self good or good to self. In other words, it is to will the gratification of self as an end, in opposition to willing the good of universal being as an end, and every good, or the good of every being according to its intrinsic value.

9. But may not one will the good of a part of being as an end, or for the sake of the intrinsic value of their good? This would not be benevolence, for that, as we have seen, must consist in willing good for its own sake, and implies the willing of every good and of the highest good of universal being. It would not be selfishness, as it would not be willing good to, or the gratification of, self. It would be sin, for it would be the partial love or choice of good. It would be loving some of my neighbors, but not all of them. It would therefore be sin, but not selfishness. If this can be, then there is such a thing possible, whether actual or not, as sin that does not consist in selfishness.

To say that I choose good for its own sake or because it is valuable to being, that is, in obedience to the law of my reason, implies that I choose all possible good, and every good according to its relative value. If then a being chooses his own good or the good of any being as an ultimate end, in obedience to the law of reason, it must be that he chooses, for the same reason, the highest possible good of all sentient being.

The partial choice of good implies the choice of it, not merely for its own sake, but upon condition of its relations to self, or to certain particular persons. It is its relations that conditionate the choice. When its relations to self conditionate the choice so that it is chosen, not for its intrinsic value irrespective of its relations, but for its relations to self, this is selfishness. It is the partial choice of good. If I choose the good of others besides myself and choose good because of its relations to them, it must be either,

(1.) Because I love their persons with the love of fondness, and will their good for that reason, that is, so gratify my affection for them, which is selfishness; or,

(2.) Because of their relations to me so that good to them is in some way a good to me, which also is selfishness; or,

(3.) Upon condition that they are worthy, which is benevolence: for if I will good to a being upon condition that he is worthy, I must value the good for its own sake, and will it particularly to him, because he deserves it. This is benevolence and not the partial choice of good, because it is obeying the law of my reason. If I will the good of any being or number of beings, it must be for some reason. I must will it as an end, or as a means. If I will it as an end, it must be the universal or impartial choice of good. If I will it as a means, it must be as a means to some end. The end can not be their good for its own sake, for this would be willing it as an end and not as a means. If I will it as a means, it must be as a means of my own gratification.

Again: If I will the good of any number of beings, I must do it in obedience to the law either of my intelligence or of my sensibility. But if I will in obedience to the law of my intelligence, it must be the choice of the highest good of universal being. But if I will in obedience to the law or impulse of my sensibility, it must be to gratify my feelings or desires. This is selfishness.

Again: As the will must either follow the law of the reason, or the impulses of the sensibility, it follows that moral agents are shut up to the necessity of being selfish or benevolent, and that there is no third way, because there is no third medium through which any object of choice can be presented. The mind can absolutely know nothing as an object of choice that is not recommended by one of these faculties. Selfishness, then, and benevolence are the only two alternatives.

Therefore, disobedience to the moral law must consist in selfishness and in selfishness alone.

It has been said that a moral agent may will the good of others for its own sake, and yet not will the good of all. That is, that he may will the good of some for its intrinsic value, and yet not will universal good. But this is absurd. To make the valuable the object of choice for its own sake without respect to any conditions or relations, is the same as to will all possible and universal good; that is, the one necessarily implies and includes the other. It has been asserted, for example, that an infidel abolitionist may be conscious of willing and seeking the good of the slave for its own sake or disinterestedly, and yet not exercise universal benevolence. I reply, he deceives himself just as a man would who should say he chooses fruit for its own sake. The fact is, he is conscious of desiring fruit for its own sake. But he does not and can not choose it for its own sake. He chooses it in obedience to his desire, that is, to gratify his desire. So it is and must be with the infidel abolitionist. It can not be that he chooses the good of the slave in obedience to the law of his intelligence; for if he did, his benevolence would be universal. It must be, then, that he chooses the good of the slave because he desires it, or to gratify a constitutional desire. Men naturally desire their own happiness and the happiness of others. This is constitutional. But when in obedience to these desires they will their own or others' happiness, they seek to gratify their sensibility or desires. This is selfishness.

Let it be remembered, then, that sin is a unit, and always and necessarily consists in selfish ultimate intention and in nothing else. This intention is sin; and every phase of sin resolves itself into selfishness. This will appear more and more, as we proceed to unfold the subject of moral depravity.

Lecture 23
MORAL GOVERNMENT.
WHAT IS NOT IMPLIED IN DISOBEDIENCE TO MORAL LAW.

In this discussion, I will

I. State briefly what constitutes disobedience.

II. Show what is not implied in it.

I. What constitutes disobedience.

We have seen that all sin or disobedience to moral law is a unit, and that it consists in selfishness, or in the choice of self-gratification as an end; in other words, that it consists in committing the will to the impulses of the sensibility, to the desires, emotions, feelings and passions, instead of committing it to the good of being in general in obedience to the law of the reason or to the law of God as it is revealed in the reason. Selfishness is the intention to gratify self as an end. It is the preference of self-interest to other and higher interests.

II. What is not implied in disobedience to the law of God.

1. It does not necessarily imply an intention to do wrong. The thing intended in selfishness is to gratify self as an end. This is wrong; but it is not necessary to its being wrong that the wrongness should be aimed at or intended. There may be a state of malicious feeling in a moral agent that would be gratified by the commission of sin. A sinner may have knowingly and intentionally made war upon God and man, and this may have induced a state of the sensibility so hostile to God as that the sinner has a malicious desire to offend and abuse God, to violate his law, and trample upon his authority. This state of feeling may take the control of the will, and he may deliberately intend to violate the law and to do what God hates for the purpose of gratifying this feeling. This, however, it will be seen, is not malevolence or willing either natural or moral evil for its own sake, but as a means of self-gratification. It is selfishness, and not malevolence.

But in the vast majority of instances, where the law is violated and sin committed, it is no part of the aim or intention of the sinner to do wrong. He intends to gratify himself at all events. This intention is wrong. But it is not an intention to do wrong, nor is the wrong the object in any case, or end upon which the intention terminates. There is a great mistake often entertained upon this subject. Many seem to think that they do not sin unless they intend to sin. The important truth that sin belongs only to the ultimate intention, than which nothing is more true or more important, has been perverted in this manner. It has been assumed by some that they had not done wrong nor intended wrong, because they were conscious that the wrong was not the end at which they aimed. "I did not intend the wrong," say they, and "therefore I did not sin." Now here is a fatal mistake, and a total perversion of the great and important truth that sin and holiness belong only to the ultimate intention.

2. Disobedience to the moral law does not imply that wrong, or sin, or in other words, disobedience is ever intended as an end or for its own sake. Gross mistakes have been fallen into upon this subject. Sinners have been represented as loving sin and as choosing it for its own sake. They have been represented as having a natural and constitutional craving or appetite for sin, such as carnivorous animals have for flesh. Now, if this craving existed, still it would not prove that sin is sought or intended for its own sake. I have a constitutional desire for food and drink. My desires terminate on these objects, that is, they are desired for their own sake. But they are never and never can be chosen for their own sake or as an end. They are chosen as a means of gratifying the desire, or may be chosen as a means of glorifying God. Just so, if it were true that sinners have a constitutional appetency for sin, the sin would be desired for its own sake or as an end, but could not be chosen except as a means of self-gratification.

But again. It is not true that sinners have a constitutional appetency and craving for sin. They have a constitutional appetite or desire for a great many things around them. They crave food and drink and knowledge. So did our first parents; and when these desires were strongly excited, they were a powerful temptation to prohibited indulgence. Eye craved the fruit, and the knowledge which she supposed she might attain by partaking of it. These desires led her to seek their indulgence in a prohibited manner. She desired and craved the food and the knowledge, and not the sin of eating. So all sinners have constitutional and artificial appetites and desires enough. But not one of them is a craving for sin, unless it be the exception already named when the mind has come into such relations to God as to have a malicious satisfaction in abusing him. But this is not natural to man, and if it ever exists, is only brought about by rejecting great light and inducing a most terrible perversion of the sensibility. But such cases are extremely rare; whereas it has been strangely and absurdly maintained that all sinners in consequence of the fall of Adam, have a sinful constitution or one that craves sin as it craves food and drink. This is false in fact and absurd in philosophy, and wholly inconsistent with Scripture, as we shall see when we make moral depravity the special subject of attention. The facts are these: men have constitutional desires, appetites and passions. These are not sinful. They all terminate on their respective objects. Selfishness or sin consists in choosing the gratification of these desires as an end or in preferring their gratification to other and higher interests. This choice or intention is sinful. But as I have said, sin is not the object intended, but self-gratification is the end intended.

Again. That disobedience to the law of God does not imply the choice of sin or the wrong for its own sake, has been shown in a former lecture. But I must so far repeat as to say that it is impossible that sin should be chosen as an end. Sin belongs to the ultimate intention. It either consists in and is identical with selfish intention or it is the moral element or attribute of that intention. If it be identical with it, then to intend sin as an end or for its own sake, were to intend my own intention as an end. If sin be but the moral element, quality or attribute of the intention, then to intend sin as an end, I must intend an attribute of my intention as an end. Either alternative is absurd and impossible.

3. Disobedience to moral law does not imply that the wrongness or sinfulness of the intention is so much as thought of at the time the intention is formed. The sin not only need not be intended, but it is not essential to sin that the moral character of the intention be at all taken into consideration or so much as thought of at the time the intention is formed. The sinner ought to will the good of being. This he knows, and if he be a moral agent, which is implied in his being a sinner, he can not but assume this as a first truth that he ought to will the good of being in general and not his own gratification as an end. This truth he always and necessarily takes with him in the form of an assumption of a universal truth. He knows and can not but know that he ought to will the good of God and of the universe as an end instead of willing his own good as an end. Now this being necessarily assumed by him as a first truth, it is no more essential to sin that he should think at the time that a particular intention is or would be sinful, than it is essential to murder that the law of causality should be distinctly before the mind as an object of attention when the murderer aims the fatal weapon at his victim. Murder consists in a selfish intention to kill a human being. I aim a pistol at my neighbor's head with an intention to gratify a spirit of revenge or of avarice or some desire by taking his life. I am, however, so exasperated and so intent on self-indulgence as not to think of the law of God or of God himself or of my obligation to do otherwise. Now, am I hereby justified? No, indeed. I no more think of that law of causality which alone will secure the effect at which I aim, than I do of my obligation and of the moral character of my intention. Nevertheless I assume and can not but assume these first truths at the moment of my intention. The first' truths of reason are those, as has been repeatedly said, that are necessarily known and assumed by all moral agents. Among these truths are those of causality, moral obligation, right, wrong, human free agency, &c. Now whether I think of these truths or not at every moment, I can not but assume their truth at all times. In every endeavor to do any thing I assume the truth of causality, and generally without being conscious of any such assumption. I also assume the truth of my own free agency, and equally without being conscious of the assumption. I also assume that happiness is a good, for I am aiming to realize it. I assume that it is valuable to myself, and can not but assume that it is equally valuable to others. I can not but assume also that it ought to be chosen because of its intrinsic value, and that it ought to be chosen impartially, that is, that the good of each should be chosen according to its relative or intrinsic value. This is assuming my obligation to will it as an end, and is also assuming the rightness of such willing and the wrongness of selfishness.

Now every moral agent does and must (and this fact constitutes him a moral agent) assume all these and divers other truths at every moment of his moral agency. He assumes them all, one as really and as much as the other, and they are all assumed as first truths; and in the great majority of instances, the mind is not more taken up with the consciousness of the assumption or with attending to those truths as a subject of thought than it is with the first truths that space exists and is infinite, that duration exists and is infinite. It of the highest importance that this should be distinctly understood--that sin does not imply that the moral character of an act or intention should be distinctly before the mind at the time of its commission. Indeed it is perfectly common for sinners to act thoughtlessly as they say, that is without reflecting upon the moral character of their intentions. But hereby they are not justified. Indeed this very fact is often but an evidence and an instance of extreme depravity. Think you that an angel could sin thoughtlessly? Could he form a selfish intention without reflection or thinking of its wickedness? Sinners in sinning thoughtlessly, give the highest evidence of their desperate depravity. A sinner may become so hardened and his conscience so stupified, that he may go on from day to day without thinking of God, of moral obligation, of right or wrong; and yet his sin and his guilt are real. He does and must know and assume all these truths at every step, just as he assumes his own existence, the law of causality, his own liberty or free agency, &c. None of these need to be made the object of the mind's attention: they are known and not to be learned. They are first truths, and we can not act at all without assuming them.

4. Disobedience to moral law does not necessarily imply an outwardly immoral life. A sinner may outwardly conform to every precept of the Bible from selfish motives or with a selfish intention, to gratify himself, to secure his own reputation here and his salvation hereafter. This is sin; but it is not outward immorality, but on the contrary is outward morality.

5. Disobedience to moral law does not necessarily imply feelings of enmity to God or to man. The will may be set upon self-indulgence, and yet as the sinner does not apprehend God's indignation against him and his opposition to him on that account, he may have no hard feelings or feelings of hatred to God. Should God reveal to him His abhorrence of him on account of his sins, His determination to punish him for them, the holy sovereignty with which He will dispose of him; in this case the sinner might and probably would feel deeply malicious and revengeful feelings towards God. But sin does not consist in these feelings, nor necessarily imply them.

6. Sin or disobedience to moral law does not imply in any instance a sinful nature; or a constitution in itself sinful. Adam and Eve sinned. Holy angels sinned. Certainly in their case sin or disobedience did not imply a sinful nature or constitution. Adam and Eve, certainly, and holy angels also, must have sinned by yielding to temptation. The constitutional desire being excited by the perception of their correlated objects, they consented to prefer their own gratification to obedience to God, in other words, to make their gratification an end. This was their sin. But in this there was no sin in their constitutions, and no other tendency to sin than this, that these desires, when strongly excited, are a temptation. to unlawful indulgence.

It has been strangely and absurdly assumed that sin in action implies a sinful nature. But this is contrary to fact and to sound philosophy, as well as contrary to the Bible, which we shall see in its proper place.

As it was with Adam and Eve, so it is with every sinner. There is not, there can not be sin in the nature or the constitution. But there are constitutional appetites and passions, and when these are strongly excited, they are a strong temptation or inducement to the will to seek their gratification as an ultimate end. This, as I have said, is sin, and nothing else is or can be sin. It is selfishness. Under its appropriate head, I shall show that the nature or constitution of sinners has become physically depraved or diseased, and that as a consequence, the appetites and passions are more easily excited, and are more clamorous and despotic in their demands; and that, therefore, the constitution of man in its present state, tends more strongly than it otherwise would, to sin. But to affirm that the constitution is in itself sinful, is to talk mere nonsense.

Lecture 24
ATTRIBUTES OF SELFISHNESS.
WHAT IS IMPLIED IN DISOBEDIENCE TO MORAL LAW.

In the discussion of this question I must,

I. Remind you of what constitutes disobedience to moral law.

II. Show what is implied in it.

I. What constitutes disobedience to moral law?

1. We have seen that disobedience to moral law consists always in selfishness.

2. Selfishness consists in the ultimate choice of our own gratification.

3. An ultimate choice is the choice of an end, or the choice of something for its own sake or for its own intrinsic value.

4. The choice of our own gratification as an ultimate end, is the preference of our own gratification, not merely because gratification is a good, but because and upon condition that it is our own gratification or a good to self.

5. Selfishness chooses and cares for good only upon condition that it belongs to self. It is not the gratification of being in general, but self gratification upon which selfishness terminates. It is a good because it belongs to self or is chosen upon that condition. But when it is affirmed that selfishness is sin and the whole of sin, we are in danger of misconceiving the vast import of the word and of taking a very narrow and superficial and inadequate view of the subject. It is therefore indispensable to raise and push the inquiry, What is implied in selfishness? What are its characteristics and essential elements? What modifications or attributes does it develop and manifest under the various circumstances in which in the providence of God it is placed? It consists in the committal of the will to the gratification of desire. The Apostle calls it "fulfilling the desires of the flesh and of the mind." What must be implied in the state of mind which consists in the committal of the whole being to the gratification of self as an end? What must be the effect upon the desires themselves to be thus indulged? What must be the effect upon the intellect to have its high demands trampled under foot? What must be the developments of it in the outward life? What must be the effect upon the temper and spirit to have self-indulgence the law of the soul? This leads to the investigation of the point before us namely,

II. What is implied in disobedience to moral law?

The inquiry, it will be seen, naturally divides itself into two branches. The first respects the moral character of selfishness. The second respects the attributes of selfishness. We will attend to these two inquiries in their order, and,

1. What is implied in the fact that selfishness is a breach of moral law? Why is selfishness blame-worthy? Why is not a spirit of self-seeking in mere animals or brute beasts as much a breach of moral law as is the same spirit in man? If this spirit of self-seeking in man is sin, what is implied in this fact? In other words, what conditions are necessary to render a spirit of self-seeking a breach of moral law? These conditions whatever they are, must be implied in disobedience to moral law. This brings us to the direct consideration of the things that belong to the first branch of our inquiry.

(1.) Disobedience to moral law implies the possession of the powers of moral agency. These have been so often enumerated as to render any enlargement upon this point unnecessary, except to say that it is impossible for any but a moral agent to violate moral law. Mere animals may do that which the moral law prohibits in moral agents. But the moral law does not legislate over them; therefore those things in them are not sin, nor a violation of moral law.

(2.) It implies knowledge of the end which a moral agent is bound to choose. We have seen that the moral law requires love and that this love is benevolence, and that benevolence is the disinterested and impartial choice of the highest good of God and of being in general as an end. Now it follows that this end must be apprehended before we can possibly choose it. Therefore obligation to choose it implies the perception or knowledge of it. Disobedience to moral law, then, implies the development in the reason of the idea of the good or valuable to being. A being therefore who has not reason, or the ideas of whose reason on moral subjects are not at all developed, can not violate the law of God; for over such the moral law does not extend its claims.

(3.) It implies the development of the correlative of the idea of the good or the valuable, to wit, the idea of moral obligation to will or choose it for the sake of its intrinsic value. When the idea of the valuable to being is once developed, the mind is so constituted that it can not but instantly or simultaneously affirm its obligation to will it as an end and every good according to its perceived relative value.

(4.) Disobedience to moral law implies the development of the correlative of the idea of moral obligation, to wit, the idea of right and wrong. That it is right to will good and wrong not to will it, or to will it only partially. This idea is the correlative of the idea of moral obligation and the development of the former necessitates the development of the latter.

(5.) Disobedience &c., also implies the development of the correlative of the ideas of right and wrong, namely: The idea of praise or blame-worthiness, or of virtue and vice, or in other words of guilt and innocence. This idea, that is, the idea of moral character is the correlative of that of right and wrong in such a sense that the idea of right and wrong necessitates and implies the idea of moral character or of praise and blame-worthiness. When these conditions are fulfilled and not till then does the spirit of self-seeking or the choice of our own gratification as an end become sin or constitute a breach of moral law. It will follow that no beings are subjects of moral government and capable of disobedience to moral law but such as are moral agents, that is, such as possess both the powers of moral agency and have these powers in such a state of development and integrity as to render obedience possible. It will follow that neither brute animals nor idiots, nor lunatics, nor somnambulists, nor indeed any being who is not rational and free, can disobey the moral law.

2. We come now to the second branch of the inquiry, namely: What is implied in selfishness, what are its attributes, and what states of the sensibility, and what outward developments are implied in selfishness? This, it will be seen, brings us to the immensely interesting and important task of contrasting selfishness with benevolence. But a little time since we considered the attributes of benevolence, and also what states of the sensibility and of the intellect. and also what outward actions were implied in it, as necessarily resulting from it. We are now to take the same course with selfishness, and,

(1.) Voluntariness is an attribute of selfishness.

Selfishness has often been confounded with mere desire. But these things are by no means identical. Desire is constitutional. It is a phenomenon of the sensibility. It is a purely involuntary state of mind, and can in itself produce no action, and can in itself have no moral character. Selfishness is a phenomenon of the will, and consists in committing the will to the gratification of the desires. The desire itself is not selfishness, but submitting the will to be governed by the desires is selfishness. It should be understood that no kind of mere desire, and no strength of mere desire constitutes selfishness. Selfishness commences when the will yields to the desire and seeks to obey it in opposition to the law of the intelligence. It matters not what kind of desire it is; if it is the desire that governs the will, this is selfishness. It must be the will in a state of committal to the gratification of desire.

(2.) Liberty is another attribute of selfishness.

That is, the choice of self-gratification is not necessitated by desire. But the will is always free to choose in opposition to desire. This every moral agent is as conscious of as of his own existence. The desire is not free, but the choice to gratify it is and must be free. There is a sense, as I shall have occasion to show, in which slavery is an attribute of selfishness, but not in the sense that the will chooses to gratify desire by a law of necessity. Liberty, in the sense of ability to make an opposite choice, must ever remain an attribute of selfishness, while selfishness continues to be a sin, or while it continues to sustain any relation to moral law.

3. Intelligence is another attribute of selfishness.

By this it is not intended that intelligence is an attribute or phenomenon of will, nor that the choice of self-gratification is in accordance with the demands of the intelligence. But it is intended that the choice is made with the knowledge of the moral character that will be involved in it. The mind knows its obligation to make an opposite choice. It is not a mistake. It is not a choice made in ignorance of moral obligation to choose the highest good of being as an end in opposition to self-gratification. It is an intelligent choice in the sense that it is a known resistance of the demands of the intelligence. It is a known rejection of its claims. It is a known setting up self-gratification, and preferring it to all higher interests.

4. Unreasonableness is another attribute of selfishness.

By this it is intended that the selfish choice is in direct opposition to the demands of the reason. The reason was given to rule. It imposes law and moral obligation. Obedience to moral law as it is revealed in the reason, is virtue. Obedience to the sensibility in opposition to the reason is sin. Selfishness consists in this. It is a dethroning of reason from the seat of government, and an enthroning of blind desire in opposition to it. Selfishness is always and necessarily unreasonable. It is a denial of that Divine attribute that allies man to God, makes him capable of virtue, and is a sinking him to the level of a brute. It is a denial of his manhood, of his rational nature. It is a contempt of the voice of God within him, and a deliberate trampling down the sovereignty of his own intelligence. Shame on selfishness! It dethrones human reason and would dethrone the Divine, and place mere blind lust upon the throne of the universe.

5. Interestedness is another attribute of selfishness.

By interestedness is meant self-interestedness. It is not the disinterested choice of good, that is, it is not the choice of the good of being in general as an end, but it is the choice of self-good, of good to self. Its relation to self is the condition of the choice of it. But for its being the good of self it would not be chosen. The fundamental reason, or that which should induce choice, to wit, the intrinsic value of good, is rejected as insufficient, and the secondary reason, namely, its relation to self, is the condition of determining the will. This is really making self-good the Supreme end. In other words it is making self-gratification the end. Nothing is practically regarded as worthy of choice except as it sustains to self the relation of a means of self-gratification.

This attribute of selfishness secures a corresponding state of the sensibility. The sensibility under the indulgence, attains to a monstrous development, sometimes generally, but more frequently in some particular directions. Selfishness is the committal of the will to the indulgence of the propensities. But from this it by no means follows that all of the propensities will be indiscriminately indulged and thereby greatly developed. Sometimes one propensity and sometimes another has the greatest natural strength, and thereby gains the ascendency in the control of the will. Sometimes circumstances tend more strongly to the development of one appetite or passion than another. Whatever propensity is most indulged will gain the greatest development. The propensities can not all be indulged at once, for they are often opposed to each other. But they may all be indulged and developed in their turn. For example: The licentious propensities, the propensities to various indulgences can not be indulged consistently with the simultaneous indulgence of the avaricious propensities, the desire of reputation and of ultimate happiness. Each of these, and of all the propensities may come in for a share, and in some instances may gain so equal a share of indulgence as upon the whole to be about equally developed. But in general, either from constitutional temperament, or from circumstances, some one or more of the propensities will gain so uniform a control of the will as to occasion its monstrous development. It may be the love of reputation; and then there will be at least a public decent exterior, more or less strict according to the state of morals in the society in which the individual dwells. If it be amativeness that gains the ascendency over the other propensities, licentiousness will be the result. If it be alimentiveness, then gluttony and epicurianism will be the result. The result of selfishness must be to develop in general, or in particular, the propensities of the sensibility, and to beget a corresponding exterior.

If avarice take the control of the will, we have the haggard and ragged miser. All the other propensities wither under the reign of this detestable one.

Where the love of knowledge prevails, we have the scholar, the philosopher, the man of learning. This is one of the most decent and respectable forms of selfishness, but is nevertheless as absolutely selfishness as any other form.

When compassion, as a feeling, prevails, we have as a result the philanthropist and often the reformer; not the reformer in a virtuous sense, but the selfish reformer. Where love of kindred prevails, we often have the kind husband, the affectionate father, mother, brother, sister, and so on. These are the amiable sinners, especially among their own kindred. When the love of country prevails, we have the patriot, the statesman, and the soldier. This picture might be drawn at full length, but with these traits I must leave you to fill up the outline. I would only add that several of these forms of selfishness so nearly resemble certain forms of virtue as often to be confounded with them and mistaken for them.

6. Partiality is another attribute of selfishness. Partiality consists in giving the preference to certain interests on account of their being either directly the interests of self, or so connected with self-interest as to be preferred on that account. It matters not whether the interest to which the preference is given be of greater or of less value, if so be it is preferred not for the reason of its greater value, but because of its relation to self. In some instances the practical preference may justly be given to a less interest on account of its sustaining such a relation to us that we can secure it, when the greater interest could not be secured by us. If the reason of the preference in such case be not that it is self-interest but an interest that can be secured while the greater can not, the preference is a just one, and not partiality. My family, for example, sustain such relations to me that I can more readily and surely secure their interests than I can those of my neighbor or of a stranger. For this reason I am under obligation to give the practical preference to the interests of my own family, not because they are my own, or because their interests sustain such a relation to my own, but because I can more readily secure their interests, although they may be of no greater, or even of less intrinsic value than the interests of many other families.

The question here turns upon the amount I am able to secure, and not on their intrinsic value merely. It is a general truth that we can secure more readily and certainly the interests of those to whom we sustain certain relations, and therefore, God and reason point out these interests as particular objects of our attention and effort. This is not partiality but impartiality. It is treating interests as they should be treated.

But selfishness is always partial. If it gives any interest whatever the preference, it is because of its relation to self. It always, and continuing to be selfishness, necessarily lays the greatest stress upon, and gives the preference to those interests the promotion of which will gratify self.

Here care should be taken to avoid delusion. Oftentimes selfishness appears to be very disinterested and very impartial. For example: Here is a man whose compassion, as a mere feeling or state of the sensibility, is greatly developed. He meets a beggar, an object that strongly excites his ruling passion. He empties his pockets, and even takes off his coat and gives it to him, and in his paroxysm he will divide his all with him or even give him all. Now this would generally pass for most undoubted virtue, as a rare and impressive instance of moral goodness. But there is no virtue, no benevolence in it. It is the mere yielding of the will to the control of feeling and has nothing in it of the nature of virtue. Innumerable examples of this might be adduced as illustrations of this truth. It is only an instance and an illustration of selfishness. It is the will seeking to gratify the feeling of compassion.

We constitutionally desire not only our own happiness but also that of men in general, when their happiness in no way conflicts with our own. Hence selfish men will often manifest a deep interest in the welfare of those whose welfare will not interfere with their own. Now, should the will be yielded up to the gratification of this desire, this would often be regarded as virtue. For example: A few years since much interest and feeling was excited in this country by the cause and sufferings of the Greeks in their struggle for liberty, and since in the cause of the Polanders. A spirit of enthusiasm appeared, and many were ready to give and do almost any thing for the cause of liberty. They gave up their will to the gratification of this excited state of feeling. This, they may have supposed, was virtue; but it was not, nor was there a semblance of virtue about it, when it is once understood that virtue consists in yielding the will to the law of the intelligence, and not to the impulse of excited feelings.

Some writers have fallen into the strange mistake of making virtue to consist in seeking the gratification of certain desires, because, as they say, these desires are virtuous. They make some of the desires selfish and some benevolent. To yield the will to the control of the selfish propensities is sin. To yield the will to the control of the benevolent desires, such as the desire of my neighbor's happiness and of the public happiness, is virtue, because these are good desires while the selfish desires are evil. Now this is and has been a very common view of virtue and vice. But it is fundamentally erroneous. None of the constitutional desires are good or evil in themselves. They are all alike involuntary and all alike terminate on their correlated objects. To yield the will to the control of any one of them, no matter which, is sin. It is following a blind feeling, desire or impulse of the sensibility instead of yielding to the demands of the intelligence; To will the good of my neighbor or of my country and of God because of the intrinsic value of those interests, that is to will them as an end and in obedience to the law of the reason, is virtue; but to will them to gratify a constitutional but blind desire is selfishness and sin. The desires to be sure terminate on their respective objects, but the will in this case seeks the objects, not for their own sake, but because they are desired, that is to gratify the desires. This is choosing them, not as an end, but as a means of self-gratification. This is making self-gratification the end after all. This must be a universal truth when a thing is chosen in obedience to desire. The benevolence of these writers is sheer selfishness, and their virtue is vice.

The choice of any thing whatever because it is desired, is selfishness and sin. It matters not what it is. The very statement that I choose a thing because I desire it, is only another form of saying that I choose it for my own sake, or for the sake of appeasing the desire, and not on account of its own intrinsic value. All such choice is always and necessarily partial. It is giving one interest the preference over another not because of its perceived intrinsic and superior value, but because it is an object of desire. If I yield to desire in any case it must be to gratify the desire. This is, and in the case supposed, must be the end for which the choice is made. To deny this is to deny that the will seeks the object because it is desired. Partiality consists in giving one thing the preference of another for no good reason. That is, not because the intelligence demands this preference, but because the sensibility demands it. Partiality is therefore always and necessarily an attribute of selfishness.

7. Impenitence is another modification of selfishness. Perhaps it is more proper to say that impenitence is only another name for selfishness. Penitence or repentance is the turning of the heart from selfishness to benevolence. Impenitence is the heart's cleaving to the commission of sin, or more properly cleaving to that, the willing and doing of which is sin.

8. Unbelief is another modification or attribute of selfishness. Unbelief is not a mere negation or the mere absence of faith. Faith is the reposing of confidence in God. Unbelief is the withholding of confidence in Him. Faith is a committal or yielding up of the will to be moulded and influenced by truth. Unbelief is trusting in self and refusing to trust our souls and our interests in God's hands and to commit them to his disposal. It is saying, I will take care of my own interests and let God take care of His. "Who is God that I should serve Him, and what profit should I have should I pray unto Him?" It is a refusal to commit ourselves to the guidance of God and trusting to our own guidance. It is self-trust, self-dependence; and what is this but selfishness and self-seeking? Christ says to the Jews, "How can ye believe which seek honor one of another, and seek not the honor that cometh from God only?" This assumes that unbelief is a modification of selfishness; that their regard to their reputation with men, rendered faith, while that self-seeking spirit was indulged, impossible. They withheld confidence in Christ because it would cost them their reputation with men to believe. So every sinner who ever heard the gospel and has not embraced it, withholds confidence in Christ because it will cost self too much to yield this confidence. This is true in every case of unbelief. Confidence is withheld because to yield it involves and implies the denying of ourselves all ungodliness and every worldly lust. Christ requires the abandonment of every form and degree of selfishness. To believe is to receive with the heart Christ's instruction, and requirements. To trust in them--to commit our whole being to be moulded by them. Now who does not see that unbelief is only a selfish withholding of this confidence, this committal? The fact is that faith implies and consists in the yielding up of selfishness; and unbelief is only selfishness contemplated in its relations to Christ and His gospel.

Lecture 25
ATTRIBUTES OF SELFISHNESS.
WHAT IS IMPLIED IN DISOBEDIENCE TO THE LAW OF GOD.

9. Efficiency is another attribute of selfishness.

Desire never produces action until it influences the will. It has no efficiency or causality in itself. It can not without the concurrence of the will, command the attention of the intellect, or move a muscle of the body. The whole causality of the mind resides in the will. In it lies the power of accomplishment.

Again. The whole efficiency of the mind as it respects accomplishment, resides in the choice of an end or in the ultimate intention. All action of the will or all willing must consist in choosing either an end or the means of accomplishing an end. If there is choice, something is chosen. That something is chosen for some reason. To deny this is a denial that any thing is chosen. The reason for the choice and the thing chosen are identical. This we have repeatedly seen.

Again: We have seen that the means can not be chosen until the end is chosen. The choice of the end is distinct from the volitions or endeavors of the mind to secure the end. But although the choice of an end is not identical with the subordinate choices and volitions to secure the end, yet it necessitates them. The choice once made, secures or necessitates the executive volitions to secure the end. By this it is not intended that the mind is not free to relinquish its end, and of course to relinquish the use of the means to accomplish it; but only that, while the choice or intention remains, the choice of the end is efficient in producing efforts to realize the end. This is true both of benevolence and selfishness. They are both choices of an end, and are necessarily efficient in producing the use of the means to realize this end. They are choices of opposite ends, and of course will produce their respective results.

The bible represents sinners as having eyes full of adultery and that can not cease from sin; that while the will is committed to the indulgence of the propensities, they can not cease from the indulgence. There is no way therefore for the sinner to escape from the commission of sin, but to cease to be selfish. While selfishness continues you may change the form of outward manifestation, you may deny one appetite or desire for the sake of indulging another; but it is and must be sin still. The desire to escape hell and to obtain heaven may become the strongest, in which case selfishness will take on a most sanctimonious type. But if the will is following desire, it is selfishness still; and all your religious duties as you call them, are only selfishness robed in the stolen habiliments of love.

Be it remembered then that selfishness is choice. It is ultimate intention. It is and must be efficient in producing its effects. It is cause; the effect must follow. The whole life and activity of sinners is founded in it. It constitutes their life, or rather their spiritual death. They are dead in trespasses and in sins. It is in vain for them to dream of doing any thing good until they relinquish their selfishness. While this continues, they can not act at all except as they use the means to accomplish a selfish end. It is impossible while the will remains committed to a selfish end or to the promotion of self-interest or self-gratification that it should use the means to promote a benevolent end. The first thing is to change the end, and then the sinner can cease from outward sin. Indeed, if the end be changed, the same acts which were before sinful will become holy. While the selfish end continued whatever the sinner did, was all selfish. Whether he ate, or drank, or labored, or preached, or in short whatever he did, was to pro mote some form of self-interest. The end being wrong, all was and must have been wrong.

But let the end be changed; let benevolence take the place of selfishness, and all is right. With this end in view the mind is absolutely incapable of doing any thing or of choosing any thing except as a means of promoting the good of the universe.

I wish to impress this truth deeply upon the mind. Let me therefore give the substance of the preceding remarks in the form of definite propositions.

1. All action consists in or results from choice.

2. All choice must respect or consist in the choice of an end or of means. The mind is incapable of choosing unless it has an object of choice, and that object must be regarded by the mind either as an end or as a means.

3. The mind can have but one ultimate end at the same time.

4. It can not choose the means until it has chosen the end.

5. It can not choose one end and use means to accomplish another, at the same time.

6. Therefore, while the will is benevolent or committed to the glory of God and the good of being, it can not use the means of self-gratification, or in other words it can not put forth selfish volitions.

7. When the will is committed to self-indulgence "it can not use the means designed to glorify God and promote the good of men as an end. This is impossible.

8. The carnal heart or mind can not but sin; it is not subject to the law of God neither indeed can be," because it is "enmity against God."

9. The new or regenerate heart can not sin. It is benevolence, love to God and man. This can not sin. These are both ultimate choices or intentions. They are from their own nature efficient each excluding the other, and each securing for the time being, the exclusive use of means to promote its end. To deny this, is the same absurdity as to maintain, either that the will can at the same time choose two opposite ends, or that it can choose one end only, but at the same time choose the means to accomplish another end not yet chosen. Now either alternative is absurd. Then holiness and sin can never co-exist in the same mind. Each as has been said, for the time being, necessarily excludes the other. Selfishness and benevolence co-exist in the same mind! A greater absurdity and a more gross contradiction was never conceived or expressed. No one for a moment ever supposed that selfishness and benevolence could co-exist in the same mind, who had clearly defined ideas of what they are. When desire is mistaken on the one hand for benevolence, and on the other for selfishness, the mistake is natural that selfishness and benevolence can co-exist in the same mind. But as soon as it is seen that benevolence and selfishness are supreme ultimate opposite choices, the affirmation is instantaneous and irresistible that they can neither co-exist, nor can one use means to promote the other. While benevolence remains the mind's whole activity springs from it as from a fountain. This is the philosophy of Christ. "Either make the tree good, and his fruit good; or else make the tree corrupt, and his fruit corrupt: for the tree is known by his fruit. A good man out of the good treasure of the heart bringeth forth good things: and an evil man out of the evil treasure bringeth forth evil things."--Matt. 12:33,35. "Doth a fountain send forth at the same place sweet water and bitter? Can the fig tree, my brethren, bear olive berries? either a vine figs? so can no fountain both yield salt water and fresh."--James 3:11,12.

"For a good tree bringeth not forth corrupt fruit; neither cloth a corrupt tree bring forth good fruit. For every tree is known by his own fruit: for of thorns men do not gather figs, nor of a bramble bush gather they grapes. A good man out of the good treasure of his heart, bringeth forth that which is good; and an evil man out of the evil treasure of his heart, bringeth forth that which is evil; for out of the abundance of the heart his mouth speaketh."--Luke 6:43,44,45.

10. Opposition to benevolence or to virtue, or to holiness and true religion, is one of the attributes of selfishness.

Selfishness is not, in its relations to benevolence a mere negation. It can not be. It is the choice of self-gratification as the supreme and ultimate end of life. While the will is committed to this end, and benevolence or a mind committed to an opposite end is contemplated, the will can not remain in a state of indifference to benevolence. It must either yield its preference of self-indulgence, or resist the benevolence which the intellect perceives. The will can not remain in the exercise of this selfish choice without as it were bracing and girding itself against that virtue which it does not imitate. If it does not imitate it, it must be because it refuses to do so. The intelligence does and must strongly urge the will to imitate benevolence and to seek the same end. The will must yield or resist, and the resistance must be more or less resolute and determined as the demands of the intelligence are more or less emphatic. This resistance to benevolence or to the demands of the intelligence in view of it, is what the bible calls hardening the heart. It is obstinacy of will under the light of the presence of true religion and the claims of benevolence.

This opposition to benevolence or true religion must be developed whenever the mind apprehends true religion, or selfishness must be abandoned. Not only must this opposition be developed, or selfishness abandoned under such circumstances, but it must increase as true religion displays more and more of its loveliness. As the light from the radiant sun of benevolence is poured more and more upon the darkness of selfishness, the opposition of the heart must of necessity increase in the same proportion, or selfishness must be abandoned. Thus selfishness remaining under light, must manifest more and more opposition just in proportion as light increases and the soul has less the color of an apology for its opposition.

This peculiarity of selfishness has always been manifested just in proportion as it has been dragged into the light of true religion. This accounts for all the opposition that has been made to true religion since the world began. It also proves that where there are impenitent sinners, and they retain their impenitence and manifest no hostility to the religion which they witness, that there is something defective in the professed piety which they behold, or at least they do not contemplate all the attributes of true piety. It also proves that persecution will always exist where much true religion is manifested to those who hold fast their selfishness.

The fact is, that selfishness and benevolence are just as much opposed to each other, and just as much and as necessarily at war with each other as God and Satan, as heaven and hell. There can never be a truce between them; they are essential and eternal opposites. They are not merely opposites, but they are opposite causes. They are essential activities. They are the two, and the only two great antagonistic principles in the universe of mind. Each is heaving and energizing like a volcano to realize its end. A war of mutual and uncompromising extermination necessarily exists between them. Neither can be in the presence of the other without repellance and opposition. Each energizes to subdue and overcome the other; and already selfishness has shed an ocean of the blood of the saints, and also the precious blood of the Prince of life. There is not a more gross and injurious mistake than to suppose that selfishness ever under any circumstances, becomes reconciled to benevolence. The supposition is absurd and contradictory; since for selfishness to become reconciled to benevolence, were the same thing as for selfishness to become benevolence. Selfishness may change the mode of attack or of its opposition, but its real opposition it can never change while it retains its own nature and continues to be selfishness.

The opposition of the heart to benevolence often begets deep opposition of feeling. The opposition of the will engages the intellect in fabricating excuses, and cavils, and lies, and refuges, and often greatly perverts the thoughts, and begets the most bitter feelings imaginable toward God and toward the saints. Selfishness will strive to justify its opposition and to shield itself against the reproaches of conscience, and will resort to every possible expedient to cover up its real hostility to holiness. It will pretend that it is not holiness, but sin that it opposes. But the fact is, it is not sin but holiness to which it stands forever opposed. The opposition of feeling is only developed when the heart is brought into a strong light and makes deep and strong resistance. In such cases the sensibility sometimes boils with feelings of bitter opposition to God and Christ and to all good.

The question is often asked, may not this opposition exist in the sensibility, and those feelings of hostility to God exist when the heart is in a truly benevolent state? To this inquiry I would reply: If it can it must be produced by infernal or some other influence that misrepresents God and places His character before the mind in a false light. Blasphemous thoughts may be suggested, and as it were injected into the mind. These thoughts may have their natural effect in the sensibility, and feelings of bitterness and hostility may exist without the consent of the will. The will may all the while be endeavoring to repel these suggestions, and divert the attention from such thoughts, yet Satan may continue to hurl his fiery darts, and the soul may be racked with torture under the poison of hell, which seems to be taking effect in the Sensibility. The mind, at such times, seems to itself to be filled, so far as feeling is concerned, with all the bitterness of hell. And so it is, and yet it may be that in all this there is no selfishness. If the will holds fast its integrity; if it holds out in the struggle, and where God is maligned and misrepresented by the infernal suggestions, it says with Job, "Although He slay me yet will I trust in Him." However sharp the conflict in such cases, we can look back and say, we are more than conquerors through Him that loved us. In such cases it is the selfishness of Satan and not our own selfishness that kindled up those fires of hell in our sensibility. "Blessed is he that endureth temptation; for when he is tried he shall have a crown of life."

11. Cruelty is another attribute of selfishness.

This term is often used to designate a state of the sensibility. It then represents that state of feeling that has a barbarous or savage pleasure in the misery of others.

Cruelty, as a phenomenon of the will, or as an attribute of selfishness, consists, first, in a reckless disregard of the well-being of God and the universe, and, secondly, in persevering in a course that must ruin the souls of the subjects of it, and so far as they have influence, ruin the souls of others. What should we think of a man who was so intent on securing some petty gratification that he would not give the alarm if a city were on fire, and the sleeping citizens in imminent danger of perishing in the flames? Suppose that sooner than deny himself some momentary gratification, he would jeopard many lives. Should we not call this cruelty? Now there are many forms of cruelty. Because sinners are not always brought into circumstances where they exercise certain forms of it, they flatter themselves that they are not cruel. But the fact is, that selfishness is always and necessarily cruel--cruel to the soul and highest interests of the subject of it; cruel to the souls of others in neglecting to care and do for their salvation what may be. done; cruel to God in abusing Him in ten thousand ways; cruel to the whole universe. If we should be shocked at the cruelty of him who should see his neighbor's house on fire, and the family asleep, and neglect to give them warning because too self-indulgent to rise from his bed, what shall we say of the cruelty of one who shall see his neighbor's soul in peril of eternal death, and yet neglect to give him warning?

Sinners are apt to possess very good dispositions, as they express it. They suppose they are the reverse of being cruel. They possess tender feelings, are often very compassionate in their feelings toward those who are sick and in distress, and who are in circumstances of any affliction. They are ready to do many things for them. Such persons would be shocked, should they be called cruel. And many professors would take their part, and consider them abused. Whatever else, it would be said, is an attribute of their character, surely cruelty is not. Now it is true that there are certain forms of cruelty with which such persons are not chargable. But this is only because God has so moulded their constitution that they are not delighted in the misery of their fellow men. However, there is no virtue in their not being gratified at the sight of suffering, nor in their painstaking to prevent it while they continue selfish. They follow the impulses of their feelings, and if their temperament were such that it would gratify them to inflict misery on others; if this were the strongest tendency of their sensibility; their selfishness would instantly take on that type. But notwithstanding cruelty in all its forms is not common to all selfish persons; it is still true that some form of cruelty is practised by every sinner. God says: "the tender mercies of the wicked are cruel." The fact that they live in sin, that they set an example of selfishness, that they do nothing for their own souls or for the souls of others;--these are really most atrocious forms of cruelty, and infinitely exceed all those comparatively petty forms that relate to the miseries of men in this life.

12. Unreasonableness is another attribute of selfishness. The very definition of selfishness implies that unreasonableness is one of its attributes. Selfishness consists in the will's yielding itself to the impulses of the sensibility in opposition to the demands of the intelligence. Therefore, every act or choice of the will is necessarily altogether unreasonable. The sinner, while he continues such, never says or does one thing that is in accordance with right reason. Hence the Bible says that "madness is in their heart while they live." They have made an unreasonable choice of an end, and all their choices of means to secure their end are only a carrying out of their ultimate choice. They are, every one of them, put forth to secure an end contrary to reason. Therefore, no sinner who has never been converted, has, even in a single instance, chosen otherwise than in direct opposition to reason.

They are not merely sometimes unreasonable, but uniformly, and while they remain selfish, necessarily so. The very first time that a sinner acts or wills reasonably, is when he turns to God, or repents and becomes a christian. This is the first instance in which he practically acknowledges that he has reason. All previous to this, every one of the actions of his will and of his life, is a practical denial of his manhood, of his rational nature, of his obligation to God or his neighbor. We sometimes hear impenitent sinners spoken of as being unreasonable, and in such a manner as to imply that all sinners are not so. But this only favors the delusion of sinners by leaving them to suppose that they are not all of them at all times altogether unreasonable. But the fact is, that there is not, and there never can be in earth or hell one impenitent sinner who in any instance acts otherwise than in direct and palpable opposition to his reason.

It had, therefore, been infinitely better for sinners if they had never been endowed with reason. They do not merely act without consulting their reason, but in stout and determined opposition to it.

Again: They act as directly in opposition to it as they possibly can. They not only oppose it, but they oppose it as much and in as aggravated a manner as possible. What can be more directly and aggravatedly opposed to reason than the choice which the sinner makes of an end? Reason was given him to direct him in regard to the choice of the great end of life. It gives him the idea of the eternal and the infinite. It spreads out before him the interests of God and of the universe as of absolutely infinite value. It affirms their value and the infinite obligation of the sinner to consecrate himself to these interests and it promises him endless rewards if he will do so. On the contrary it lays before him the consequences of refusal. It thunders in his ear the terrible sanctions of the law. It points him to the coming doom that awaits his refusal to comply with its demands. But behold in the face of all this the sinner, unhesitatingly in the face of these affirmations, demands and threatens, turns away and consecrates himself to the gratification of his desires with the certainty that he could not do greater despite to his own nature than in this most mad, most preposterous, most blasphemous choice. Why do not sinners consider that it is impossible for them to offer a greater insult to God who gave them reason, or more truly and deeply to shame and degrade themselves, than they do in their beastly selfishness. Total, universal, and shameless unreasonableness is the universal characteristic of every selfish mind.

13. Injustice is another attribute of selfishness.

Justice is a disposition to treat every being and interest according to its intrinsic worth.

Injustice is the opposite of this. It is a disposition to give, the preference to self-interest, regardless of the relative value of the interests. The nature of selfishness demonstrates that injustice is always and necessarily one of its attributes, and one that is universally and constantly manifested.

(1.) There is the utmost injustice in the end chosen. It is the practical preference of a petty self-interest over infinite interests. This is injustice as great as possible. This is universal injustice to God and man. It is the most palpable and most flagrant piece of injustice possible to every being in the universe. Not one known by him to exist has not reason to bring against him the charge of most flagrant and shocking injustice. This injustice extends to every act and to every moment of life. He is never in the least degree just to any being in the universe. Nay he is perfectly unjust. He cares nothing for the rights of others as such, and never even in appearance regards them except for selfish reasons. This, then, is and can be only the appearance of regarding, while in fact no right of any being in the universe is or can be respected by a selfish mind any farther than in appearance. To deny this, is to deny his selfishness. He performs no act whatever but for one reason, that is, to promote his own gratification. This is his end. For the realization of this end every effort is made and every individual act and volition put forth. Remaining selfish, it is impossible that he should act at all but with reference directly or indirectly to this end. But this end has been chosen and must be pursued, if pursued at all, in the most palpable and outrageous violation of the rights of God and of every creature in the universe. Justice demands that he should devote himself to the promotion of the highest good of God and the universe, that he should love God with all his heart and his neighbor as himself. Every sinner is openly and universally and as perfectly unjust as possible at every moment of his impenitence.

It should, therefore, always be understood that no sinner at any time is at all just to any being in the universe. All his paying of his debts, and all his apparent fairness and justice, is only a specious form of selfishness. He has, and if a sinner it is impossible that he should not have, some selfish reason for all he does, is, says, or omits. His entire activity is selfishness, and while he remains impenitent, it is impossible for him to think, or act, or will, or do, or be, or say, any thing more or less than he judges expedient to promote his own interest. He is not just. He can not be just, nor begin in any instance or in the least degree to be truly just either to God or man until he begins life anew, gives God his heart, and consecrates his entire being to the promotion of the good of universal being. This, justice demands. There is no beginning to be just unless the sinner begin here. Begin and be just in the choice of the great end of life, and then you can not but be just in the use of means. But be unjust in the choice of an end, and it is impossible for you, in any instance, to be otherwise than totally unjust in the use of means. In this case your entire activity is, and can be nothing else than a tissue of the most abominable injustice.

The only reason why every sinner does not openly and daily practice every species of outward commercial injustice, is that he is so circumstanced that upon the whole he judges it not for his interest to practice those things. This is the reason universally, and no thanks to any sinner for abstaining in any instance from any kind or degree of injustice in practice, for he is only restrained and kept from it by selfish considerations. That is, he is too selfish to do it. His selfishness and not the love of God or man prevents.

He may be prevented by a constitutional or phrenological conscientiousness, or sense of justice. But this is only a feeling of the sensibility, and if restrained only by this, he is just as absolutely selfish as if he had stolen a horse in obedience to acquisitiveness. God so tempers the constitution as to restrain men, that is, that one form of selfishness shall prevail over another. Approbativeness is in most persons so large that a desire to be applauded by their fellow men so modifies the developments of their selfishness that it takes on a type of outward decency and appearance of justice. But this is no less selfishness than if it took on altogether a different type.

Lecture 26
ATTRIBUTES OF SELFISHNESS.
WHAT IS IMPLIED IN DISOBEDIENCE TO THE LAW OF GOD.

14. Oppression is another attribute of selfishness.

Oppression is the spirit of slaveholding. It consists in a disposition to deprive others of their rights for the purpose of contributing to our own interest or gratification. To define it comprehensively: it is a disposition to enslave God and all the universe; to make them all give up their interest and happiness and glory and seek and live for ours. It is a willing that all beings should live to and for us; that all interests should bend and be sacrificed to ours. It is a practical denial of all rights but our own, and a practical setting up the claim that all beings are ours, our goods and chattels, our property. It is a spirit that aims at making all beings serve us and all interests subserve our own.

This must be an attribute of selfishness. Self-interest is the ultimate end; and the whole life and activity and aim and effort is to secure this end. The sinner, while he remains such has absolutely no other end in view and no other ultimate motive in any thing he does. Selfishness or self-gratification under some form is the reason for every volition, action and omission. For this end alone he lives and moves and has his being. This being his only end, it is impossible that oppression should not be an attribute of his character. The whole of oppression is included in the choice of the end of life. Nothing can be more oppressive to the whole universe than for a being to set up his interest as the sole good and account all other interests as of no value except as they contribute to his own. This is the perfection of oppression, and it matters not what particular course it takes to secure its end. They are all equally oppressive. If he does not seek the good of others for its own sake, but simply as a means of securing his own, which must be the fact, it matters not at all whether he pamper and fatten his slaves or whether he starve them, whether he work them hard or let them lounge, whether he lets them go naked or arrays them in costly attire. All is done for one and but one ultimate reason, and that is to promote self-interest and not at all for the intrinsic value of any interest but that of self. If such an one prays to God it is because he is unable to command and govern him by authority, and not at all out of any true regard to the rights or character or relations of God. He desires God's services; and because he can not get them by force, he intreats. God's interests and rights are practically treated as of no value by every sinner in the universe. They care nothing for God except to enslave him, that is, to make Him serve them without wages. They have no design to live to and for Him but that He should live to and for them. They regard all other beings just in the same manner. If there is in any instance the semblance of a regard to their interest for its own sake, it is only a semblance and not a reality. It is not, and it can not be a reality. The assertion that it is any thing more than a hypocritical pretence, is absurd and contradicts the supposition that he is a sinner, or selfish.

There are innumerable specious forms of oppression that to a superficial observer appear very like a regard to the real interest of the oppressed for its own sake.

It may be gratifying to the pride, the ambition or to some other feeling of a slaveholder to see his slaves well fed, well clad, full fleshed, cheerful, contented, attached to their master. For the same reason he might feed his dog, provide him a warm kennel, and ornament his neck with a brazen collar. He might do the same for his horse and for his swine. But what is the reason of all this? Why to gratify himself. God has so moulded his constitution that it would give him pain to whip his slave or his dog or his horse, or to see them hungry or naked. It would trouble his conscience and endanger his peace and his soul. There may often be the appearance of virtue in a slaveholder and in slaveholding; but it can absolutely be only an appearance. If it be properly slaveholding it is and must be oppression; it is and must be selfishness. Can it be that slaveholding is designed to promote the good of the slave for its own sake. But this could not be slaveholding.

Should an individual be held to service for his own benefit; should the law of benevolence really demand it; this could no more be the crime of slaveholding and oppression than it is murder or any other crime. It would not be selfishness, but benevolence, and therefore no crime at all, but virtue. But selfishness embodies and includes every element of oppression. Its end, the means, and its every breath is but an incessant denial of all rights but those of self. All sinners are oppressors and slaveholders in heart and in fact. They practice continual oppression and nothing else. They make God serve them without wages, and they, as he says, "make Him to serve with their sins." God, all men and all things and events are as far as possible made to serve them without the return of the least disinterested regard to their interests. Disinterested regard! Why the very term contradicts the supposition that he is a sinner. He has, he can have in no instance any other than selfish aims in appearing, to care for any one's interest for its own sake.

All unconverted abolitionists are slaveholders in heart and so far as possible in life. There is not one of them who would not enslave every slave at the South and his master too and all at the North and the whole universe and God himself so far as he could. Indeed he does, and remaining selfish, he can not but aim to enslave all beings, to make them so far as possible contribute to his interest and pleasure without the least disinterested regard to their interest in return.

Oppression is an essential attribute of selfishness and always develops itself according to circumstances. When it has power, it uses the chain and the whip. When it has not power, it resorts to other means of securing the services of others without disinterested return. Sometimes it supplicates; but this is only because it is regarded as necessary or expedient. It is oppression under whatever form it assumes. It is in fact a denial of all rights but those of self, and a practical claiming of God and of all beings and events as ours. It is to all intents the chattel principle universally applied. So that all sinners are both slaves and slaveholders; in heart and endeavor they enslave God and all men; and other sinners in heart and endeavor enslave them. Every sinner is endeavoring in heart to appropriate to himself all good.

15. War is another attribute of selfishness.

War is strife. It is opposed to peace or amity. Selfishness on the very face of it, is a declaration of war with all beings. It is setting up self-interest in opposition to all other interests. It is an attempt and a deliberate intention to seize upon and subordinate all interests to our own. It is impossible that there should not be a state of perpetual hostility between a selfish being and all benevolent beings. They are mutually and necessarily opposed to each other. The benevolent are seeking the universal good, and the selfish are seeking their own gratification without the least voluntary regard to any interest but that of self. Here is opposition and war of course and of necessity.

But it is no less true that every selfish being is at war with every other selfish being. Each is seeking and fully consecrated to his own interest and denying all rights but his own. Here is and must be war. There is no use in talking of putting away slavery or war from earth while selfishness is in it; for they both inhere in the very nature of selfishness; and every selfish being is an oppressor, a slaveholder, a tyrant, a warrior, a duelist, a pirate, and all that is implied in making war upon all beings. This is no railing accusation, but sober verity. The forms of war and of oppression may be modified indefinitely. The bloody sword may be sheathed. The manacle and the lash may be laid aside, and a more refined mode of oppression and of war may be carried on; but oppression and war must continue under some form so long as selfishness continues. It is impossible that it should not. Nor will the more refined and specious, and if you please, baptized forms of oppression and war that may succeed those now practised involve less guilt and be less displeasing to God than the present. No indeed. As light increases and compels selfishness to lay aside the sword and bury the manacle and the whip and profess the religion of Christ the guilt of selfishness increases every moment. The former manifestation is changed, compelled by increasing light and advancing civilization and christianization. Oppression and war, although so much changed in form are not at all abandoned in fact. Nay, they are only strengthened by increasing light. Nor can it be told or so much as rationally conjectured whether the more refined modifications of oppression and war that may succeed, will upon the whole be a real benefit to mankind. Guilt will certainly increase as light increases. Sin abounds and becomes exceeding sinful just in proportion as the light of truth is poured upon the selfish mind; and whether it is a real good to promote mere outward reform without reforming the heart, who can tell? The fact is selfishness must be done away; the ax must be laid at the root of the tree. It is a mistaken zeal that wastes its energies in merely modifying the forms in which selfishness manifests itself in changing the modes of oppression and war and bringing about mere refinements in sin. I can not for my life respect in myself or in others such efforts. What do they amount to after all but to whitewash and baptize a sinner and gather about him a delusion deep as death and send him by the shortest way to hell? All such efforts remind me of an affirmation I once heard a preacher make, namely, "that self-righteousness is good so far as it goes, but is like a coat without sleeves."

Many seem to think that to bring about mere outward reform is a good so far as it goes. But it is no real good unless true virtue and happiness be gained. Unless selfishness be put away it is no positive good. Whether, then, outward reforms will prove to be the less of two evils, who can tell? Do you ask, then, what shall we do? Shall we do nothing, but let things go on as they are? I answer, no, by no means: Do, if possible, ten times more than ever to put away these and all the evils that are under the sun. But aim at the annihilation of selfishness, and when you succeed in reforming the heart, the life can not but be reformed. Put away selfishness, and oppression and war are no more. But engage in bringing about any other reform, and you are but building dams of sand. Selfishness will force for itself a channel; and who can say that its desolations may not be more fearful and calamitous in this new modification than before? Attempting to reform selfishness and teach it better manners, is like daming up the waters of the Mississippi. It will only surely overflow its banks, and change its channel, and carry devastation and death in its course. I am aware that many will regard this as heresy. But God seeth not as man seeth. Man looketh on the outward appearance, but God looketh on the heart. All the wars and filthiness of heathenism God winks at as comparatively a light thing when put into the scale against the most refined form of intelligent but heartless Christianity that ever existed.

But to return. Let it be forever understood that selfishness is at war with all nations and with all beings. It has no element of peace in it any further than all beings and all interests are yielded to the gratification of self. This is its essential, its unalterable nature. This attribute can not cease while selfishness remains.

All selfish men who are advocates of peace principles, are necessarily hypocrites. They say and do not. They preach but do not practice. Peace is on their lips, but war is on their hearts. They proclaim peace and good will to men, while under their stolen robe of peace, they conceal their poisoned implements of war against God and the universe. This is, this must be. I am anxious to make the impression and lodge it deep in your inmost hearts, so that you shall always practically hold, and teach, and regard this as a fundamental truth both of natural and revealed religion, that a selfish man, be he who he may, instead of being a christian, a man of peace, and a servant of the Prince of peace, is, in heart, in character, in spirit, in fact, a rebel, an enemy, a warrior, truly and in fact at war with God and all beings.

16. Unmercifulness is another attribute of selfishness. Mercy is a disposition to pardon crime, and will and must manifest itself in efforts to secure the conditions upon which crime can be reasonably forgiven, if such condition can be secured. Unmercifulness is an unwillingness to forgive sin, and of course manifests itself either by resisting efforts to secure its forgiveness, or by treating such efforts with coldness or contempt. The manner in which sinners treat the plan of salvation, the atonement of Christ, the means used by God and the church to bring about the pardon of sin, demonstrates that their tender mercies are cruelty. The apostle charges them with being "implacable, unmerciful." Their opposition to the gospel, to revivals of religion, and to all the exhibitions of the mercy of God which he has made to our world, show that unmercifulness is an attribute of their character.

Sinners generally profess to be the friends of mercy. They with their lips extol the mercy of God. But how do they treat it? Do they embrace it? Do they honor it as something which they favor? Do they hold it forth to all men as worthy of all acceptation? Or do they wage an unrelenting war with it? How did they treat Christ when he came on his errand of mercy? They brought forth the appalling demonstration that unmercifulness is an essential attribute of their character. They persecuted unto death the very impersonation and embodiment of mercy. And this same attribute of selfishness has always manifested itself under some form whenever a development and an exhibition of mercy has been made. Let the blood of prophets and apostles, the blood of millions of martyrs--and above all let the blood of the God of mercy speak. What is their united testimony? Why, this--that the perfection of unmercifulness is one of the essential and eternal attributes of selfishness.

Whenever, therefore, a selfish being appears to be of a merciful disposition, it is, it can be, only in appearance. His feelings may be sensitive, and he may sometimes, nay often, or always yield to them, but this is only selfishness. The reason and the only reason why every sinner does not exhibit every appalling form of unmercifulness and cruelty, is, that God has so tempered his sensibility, and so surrounded him with influences as to modify the manifestation of selfishness and to develop other attributes more prominently than this. Unmerciful he is, and unmerciful he must be while he remains in sin. To represent him as other than an unmerciful wretch were to misrepresent him. No matter who it is. That delicate female who would hint at the sight of blood! if she is a sinner, she is spurning and scorning the mercy of God. She lets others go down to hell unpardoned without an effort to secure their pardon. Shall she be represented as other than unmerciful? No language can describe the hardness of her heart. See! the cup of salvation is presented to her lips by a Savior's bleeding hand. She nevertheless dashes it from her, and tramples its contents beneath her feet. It passes from lip to lip. But she offers no prayer that it may be accepted; or if she does, it is only the prayer of a hypocrite while she rejects it herself. No, with all her delicacy, her tender mercies are utter cruelty. With her own hands she crucifies the Son of God afresh and would put him to open shame! O monstrous! a woman murdering the Savior of the world! Her hands and garments all stained with blood! And call her merciful! O shame, where is thy blush?

17. Falsehood or Lying is another attribute of selfishness. Falsehood may be objective or subjective. Objective falsehood is that which stands opposed to truth. Subjective falsehood is a heart conformed to error and to objective falsehood. Subjective falsehood is a state of mind or an attribute of selfishness. It is the will in the attitude of resisting truth and embracing error and lies. This is always and necessarily an attribute of selfishness.

Selfishness consists in the choice of an end opposed to all truth, and can not but proceed to the realization of that end in conformity with error or falsehood instead of truth. If at any time it seize upon objective truth, as it often does, it is with a false intention. It is with an intention at war with the truth, the nature, and the relations of things.

If any sinner, at any time and under any circumstances, tell the truth, it is for a selfish reason; it is to compass a false end. He has a lie in his heart and a lie in his right hand. He stands upon falsehood. He lives for it, and if he does not uniformly and openly falsify the truth, it is because objective truth is consistent with subjective falsehood. His heart is false, as false as it can be. It has embraced and sold itself to the greatest lie in the universe. The selfish man has practically proclaimed that his good is the supreme good; nay, that there is no other good but his own, that there are no other rights but his own, that all are bound to serve him, and that all interests are to yield to his. Now all this, as I said, is the greatest falsehood that ever was or can be. Yet this is the solemn practical declaration of every sinner. His choice affirms that God has no rights, that he ought not to be loved and obeyed, that he has no right to govern the universe, but that God and all beings ought to obey and serve the sinner. Can there be a greater, a more shameless falsehood than all this? And shall such an one pretend to regard the truth? Nay, verily. The very pretence is only an instance and an illustration of the truth that Falsehood is an essential element of his character.

If every sinner on earth does not openly and at all times falsify the truth, it is not because of the truthfulness of his heart, but for some purely selfish reason. This must be. His heart is utterly false. It is impossible that, remaining a sinner, he should have any true regard to the truth. He is a liar in his heart: this is an essential and an eternal attribute of his character. It is true that his intelligence condemns falsehood and justifies truth, and that oftentimes through the intelligence, a deep impression is or maybe made on his sensibility in favor of the truth; but if the heart is unchanged, it holds on to lies, and perseveres in the practical proclamation of the greatest lies in the universe, to wit: that God ought not to be trusted; that Christ is not worthy of confidence; that one's own interest is the supreme good; and that all interests ought to be accounted of less value than one's own.

18. Pride is another attribute of selfishness.

Pride is a disposition to exalt self above others, to get out of one's proper place in the scale of being, and to climb up over the heads of our equals or superiors. Pride is a species of injustice on the one hand, and is nearly allied to ambition on the other. It is not a term of so extensive an import as either injustice or ambition. It sustains to each of them a near relation, but is not identical with either. It is a kind of self-praise, self-worship, self-flattery, self-adulation, a spirit of self-consequence, of self-importance. It is an exalting not merely one's interest, but one's person above others, and above God, and above all other beings. A proud being supremely regards himself. He worships and can worship no one but self. He does not, and remaining selfish, he can not, practically admit that there is any one so good and worthy as himself. He aims at conferring supreme favor upon himself; and practically admits no claim of any being in the universe to any good or interest that will interfere with his own. He can stoop to give preference to the interest, the reputation, the authority of no one, no not of God himself. His practical language is, Who is Jehovah that I should bow down to him? It is impossible that a selfish soul should be humble. Pride is an essential modification or attribute of selfishness. Sinners are represented in the bible as proud, as "flattering themselves in their own eyes."

Pride is not a vice distinct from selfishness, but is only a modification of selfishness. Selfishness is the root or stock in which every form of sin inheres. This it is important to show. Selfishness has been scarcely regarded by many as a vice, much less as constituting the whole of vice; consequently, when. selfishness has been most apparent, it has been supposed and assumed that there might be along with it many forms of virtue. It is for this reason that I take up your time and my own in showing what are the essential elements of selfishness. So it has been supposed that selfishness might exist in any heart without implying every form of sin; that a man might be selfish and yet not proud. In short, it has been overlooked that where selfishness is, there must be every form of sin, that where there is one form of selfishness manifested, it is a breach of every commandment of God and implies in fact the real existence of every possible form of sin and abomination in the heart. My object is to pursue this course of instruction so far and no farther than will fully develop in your minds the great truth that where selfishness is, there must be in a state either of development or of undevelopment every form of sin that exists in earth or hell; that all sin is a unit, and some form of selfishness; and that where this is, all sin must be.

The only reason that pride, as a form of selfishness, does not appear in all sinners in the most disgusting forms is only this, that their constitutional temperament and providential circumstances are such as to give a more prominent development to some other attribute of selfishness. It is important to remark that where any one form of unqualified sin exists, there selfishness must exist, and there of course every form of sin must exist, at least in embryo, and waiting only for providential circumstances to develop it. When therefore you see any form of sin, know assuredly that selfishness, the root, is there, and expect nothing else, if selfishness continues, than to see developed, one after one, every form of sin as the providence of God shall present the occasion. Selfishness is a volcano, sometimes smothered, but which must have vent. The providence of God cannot but present occasions upon which its lava-tides will burst forth and carry desolation before them.

That all these forms of sin exist has been known and admitted. But it does not appear to me that the philosophy of sin has been duly considered by many. It is important that we should get at the fundamental or generic form of sin, that form which includes and implies all others, or more properly, which constitutes the whole of sin. Such is selfishness. "Let it be written with the point of a diamond and engraved in the rock forever," that it may be known that where selfishness is, there every precept of the law is violated, there is the whole of sin. Its guilt and ill desert must depend upon the light with which the selfish mind is surrounded. But sin, the whole of sin, is there.

Lecture 27
ATTRIBUTES OF SELFISHNESS.
WHAT IS IMPLIED IN DISOBEDIENCE TO THE LAW 0F GOD.

19. Enmity against God is also an attribute of selfishness.

Enmity is hatred. Hatred may exist either as a phenomenon of the sensibility or as a state or attitude of the will. Of course I am now to speak of enmity of heart or will. It is selfishness viewed in its relations to God. That selfishness is enmity against God will appear,

(l.) From the Bible. The Apostle expressly says that "the carnal mind (minding the flesh) is enmity against God." It is fully evident that the Apostle by the carnal mind means obeying the propensities or gratifying the desires. But this is selfishness as I have defined it.

(2.) Selfishness is directly opposed to the will of God as expressed in his law. That requires benevolence. Selfishness is its opposite, and therefore enmity against the lawgiver.

(3.) Selfishness is as hostile to God's government as it can be. It is directly opposed to every law and principle and measure of his government.

(4.) Selfishness is opposition to God's existence. Opposition to a government, is opposition to the will of the governor. It is opposition to his existence in that capacity. It is and must be enmity against the existence of the ruler as such. Selfishness must be enmity against the existence of God's government, and as He does and must sustain the relation of Sovereign Ruler, selfishness must be enmity against his life. Selfishness will brook no restraint in respect to securing its end. There is nothing in the universe it will not sacrifice to self. This is true, or it is not selfishness. If then God's happiness, or government, or life come into competition with it, they must be sacrificed.

(5.) But God is the uncompromising enemy of selfishness. It is the abominable thing his soul hateth. He is more in the way of selfishness than all other beings. The opposition of selfishness to Him is and must be supreme and perfect.

(6.) That selfishness is mortal enmity against God, is not left to conjecture nor to a mere deduction or inference. God once took to himself human nature and tried the experiment. Men could not brook his presence upon earth, and they rested not until they had murdered him.

(7.) Again. Selfishness is supreme enmity against God. That is, it is more opposed to God than to all other beings.

[1.] This must be because God is more opposed to it and more directly and eternally in its way. Selfishness must be relinquished or put itself in supreme opposition to God.

[2.] Enmity against any body or thing besides God can be overcome more easily than against him. All earthly enmities can be overcome by kindness and change of circumstances; but what kindness, what change of circumstances can change the human heart, can overcome the selfishness and enmity that reigns there?

(8.) Selfishness offers all manner and every possible degree of resistance to God. It disregards God's commands. It contemns his authority. It spurns his mercy. It tramples on his feelings. It tempts his forbearance. Selfishness in short is the universal antagonist and adversary of God. It can no more be reconciled to God or subject to his law than it can cease to be selfishness.

20. Madness is another attribute of selfishness.

Madness is used sometimes to mean anger, sometimes to mean intellectual insanity, and sometimes to mean moral insanity.

I speak of it now in the last sense.

Moral insanity is not insanity of the intelligence, but of the heart. Insanity of the intelligence destroys for the time being moral agency and accountability.

Moral insanity is a state in which the intellectual powers are not deranged, but the heart refuses to be controlled by the intelligence and acts unreasonably as if the intellect were deranged. That madness or moral insanity is an attribute of selfishness or of a sinful character is evident,

(1.) From the bible. "The heart of the sons of men is of evil, and madness is in their heart while they live."--Eccles. 9:3.

(2.) It has been shown that sinners or selfish persons act in every instance directly opposite to right reason. Indeed, nothing can be plainer than the moral insanity of every selfish soul. He prefers to seek his own interest as an end and prefers a straw to a universe. But not only so: he does this with the certain knowledge that in this way he can never secure his own highest interest. What an infinitely insane course that must be, first to prefer his own petty gratification to the infinite interests of God and of the universe, and secondly, to do this with the knowledge that in this way nothing can be ultimately gained even to self, and that if the course is persisted in, it must result in endless evil to self, the very thing which is supremely dreaded! Sin is the greatest mystery and the greatest absurdity, and the greatest contradiction in the universe.

But madness is an essential element or attribute of selfishness. All sinners, without any exception, are and must be mad. Their choice of an end is madness. It is infinitely unreasonable. Their pursuit of it is madness persisted in. Their treatment of every thing that opposes their course is madness. All, all is madness infinite. This world is a moral Bedlam, an insane hospital where sinners are under regimen. If they can be cured, well. If not, they must be confined in the mad-house of the universe for eternity.

The only reason why sinners do not perceive their own and each other's madness is, that they are all mad together and their madness is all of one type. Hence they imagine that they are sane, and pronounce Christians mad. This is no wonder. What other conclusion can they come to unless they can discover that they are mad?

But let it not be forgotten that their madness is of the heart, and not of the intellect. It is voluntary and not unavoidable. If it were unavoidable it would involve no guilt. But it is a choice made and persisted in in the integrity of their intellectual powers, and therefore they are without excuse.

Sinners are generally supposed to act rationally on many subjects. But this is an evident mistake. They do every thing for the same ultimate reason and are as wholly irrational in one thing as another. There is nothing in their whole history and life, not an individual thing, that is not entirely and infinitely unreasonable. The end is mad; the means are mad; all, all is madness and desperation of spirit. They no doubt appear so to angels, and so they do to saints; and were it not so common to see them their conduct would fill the saints and angels with utter amazement.

2l. Impatience is another attribute of selfishness.

This term expresses both a state of the sensibility and of the will. Impatience is a resistance of Providence. When this term is used to express a state of the sensibility, it designates fretfulness, ill temper, anger in the form of emotion. It is an unsubmissive and rebellious state of feeling in regard to those trials that occur under the administration of the providential government of God.

When the term is used to express a state of the will, it designates an attitude of resistance to God's providential dispensations. Selfishness has no faith in God, no confidence in his wisdom and goodness, and being set upon self-gratification, is continually exposed to disappointment. God is infinitely wise and benevolent. He also exercises a universal providence. He is conducting every thing with reference to the greatest good of the whole universe. He of course will often interfere with the selfish projects of those who are pursuing an opposite end to that which He pursues. They will of course be subject to almost continual disappointment under the providence of one who disposes of all events in accordance with a design at war with their own. It is impossible that the schemes of selfishness under such a government should not frequently be blown to the winds, and that such an one should not be the subject of incessant crosses, vexations and trials. Self-will can not but be impatient under a benevolent government. Selfishness would of course have every thing so disposed as to favor self-interest and self-gratification. But infinite wisdom and benevolence can not accommodate itself to this state of mind. The result must be a constant rasping and collision between the selfish soul and the providence of God. Selfishness must cease to be selfishness before it can be otherwise.

A selfish state of will must of course not only resist crosses and disappointments, but must also produce a feverish and fretful state of feeling in relation to the trials incident to life. Nothing but deep sympathy with God and that confidence in his wisdom and goodness and universal providence that annihilates self-will and begets universal and unqualified submission to him, can prevent impatience. Impatience is always a form of selfishness. It is resistance to God. It is self-will. Selfishness must be gratified or displeased of course. It should always be understood that when trials produce impatience of heart the will is in a selfish attitude. The trials of this life are designed to develop a submissive, confiding and patient state of mind. A selfish spirit is represented in the bible as being, under the providence of God, like a bullock unaccustomed to the yoke, restive, self-willed, impatient and rebellious.

When selfishness or self-will is subdued and benevolence is in exercise, we are in a state not to feel disappointments, trials and crosses. Having no way or will of our own about any thing, and having deep sympathy with and confidence in God, we can not be disappointed in any such sense as to vex the spirit and break the peace of the soul.

The fact is that selfishness must be abandoned, or there is, there can be no peace to us. "There is no peace to the wicked, saith my God." "The wicked are like the troubled sea, when it can not rest, whose waters cast up mire and dirt." An impressive figure this to represent the continually agitated state in which a selfish mind must be under a perfectly benevolent providence. Selfishness demands partiality in providence that will favor self. But benevolence will not bend to its inclinations. This must produce resistance and fretting, or selfishness must be abandoned. Let it be borne in mind that impatience is an attribute of selfishness and will always be developed under crosses and trials.

Selfishness will of course be patient while providence favors its schemes, but when crosses come, then the peace of the soul is broken.

22. Intemperance is also a form or attribute of selfishness.

Selfishness is self-indulgence. It consists in the committal of the will to the indulgence of the propensities. Of course some one, or more, of the propensities have taken the control of the will. Generally there is some ruling passion or propensity the influence of which becomes overshadowing and overrules the will for its own gratification. Sometimes it is acquisitiveness or avarice, the love of gain; sometimes alimentiveness or epicurianism; sometimes it is amativeness or sexual love; sometimes philoprogenitiveness or the love of our own children; sometimes self-esteem or a feeling of confidence in self; sometimes one and sometimes another of the great variety of the propensities, is so largely developed as to be the ruling tyrant that lords it over the will and over all the other propensities. It matters not which of the propensities or whether their united influence gains the mastery of the will: whenever the will is subject to them, this is selfishness. It is the carnal mind.

Intemperance consists in the undue or unlawful indulgence of any propensity. It is therefore an essential element or attribute of selfishness. All selfishness is intemperance: of course it is an unlawful indulgence of the propensities. Intemperance has as many forms as there are constitutional and artificial appetites to gratify. A selfish mind can not be temperate. If one or more of the propensities is restrained, it is only restrained for the sake of the undue and unlawful indulgence of another. Sometimes the tendencies are intellectual, and the bodily appetites are denied for the sake of gratifying the love of study. But this is no less intemperance and selfishness than the gratification of amativeness or alimentiveness. Selfishness is always and necessarily intemperate. It does not always or generally develop every form of intemperance in the outward life, but a spirit of self-indulgence must be the spirit of intemperance.

Some develop intemperance most prominently in the form of self-indulgence in eating; others in sleeping; others in lounging and idleness; others are gossippers; others love exercise and indulge that propensity; others study and impair health and induce derangement or seriously impair the nervous systems. Indeed there is no end to the forms which intemperance assumes because of the great number of propensities natural and artificial that in their turns seek and obtain indulgence.

It should be always borne in mind that any form of self-indulgence is equally an instance of selfishness and wholly inconsistent with any degree of virtue in the heart. But it may be asked, are we to have no regard whatever to our tastes, appetites and propensities? I answer we are to have no such regard to them as to make their gratification the end for which we live even for a moment. But there is a kind of regard to them which is lawful and therefore a virtue. For example: I am on a journey for the glory of God. Two ways are before me. One affords nothing to regale the senses; the other conducts me through variegated scenery, sublime mountain passes, deep ravines; along brawling brooks and meandering rivulets; through beds of gayest flowers and woods of richest foliage; through aromatic groves and forests vocal with feathered songsters. The two paths are equal in distance and in all respects that have a bearing upon the business I have in hand. Now reason dictates and demands that I should take the path that is most agreeable and edifying. But this is not being governed by the propensities, but by the reason. It is its voice which I hear and to which I listen when I take the sunny path. The delights of this path are a real good. As such they are not to be despised or neglected. But if taking this path would embarrass and hinder the end of my journey, I am not to sacrifice the greater public good for a less one of my own. I must not be guided by my feelings but by my reason and honest judgment in this and in every case of duty. God has not given us propensities to be our masters and to rule us but to be our servants and to to[sic.] minister to our enjoyment when we obey the biddings of reason and of God. They are given to render duty pleasant and as a reward of virtue; to make the ways of wisdom pleasant. The propensities are not therefore to be despised, nor is their annihilation to be desired. Nor is it true that their gratification is always selfish. But when their gratification is sanctioned and demanded as in the case just supposed and in myriads of other cases that occur to the intelligence, the gratification is not a sin but a virtue. It is not selfishness but benevolence. But let it be remembered that the indulgence must not be sought in obedience to the propensity itself, but in obedience to the law of reason and of God. When reason and the will of God are not consulted, it must be selfishness.

Intemperance, as a sin, does not consist in the outward act of indulgence, but in an inward disposition. A dyspeptic who can eat but just enough to sustain life, may be an enormous glutton at heart. He may have a disposition, that is, he may not only desire, but he may be willing to eat all before him, but for the pain indulgence occasions him. But this is only the spirit of self-indulgence. He denies himself the amount of food he craves to avoid pain or to gratify a stronger propensity, to wit, the dread of pain. So a man who was never intoxicated in his life, may be guilty of the crime of drunkenness every day. He may be prevented from drinking to inebriation every day only by a regard to reputation or health, or by an avaricious disposition. It is only because he is prevented by the greater power of some other propensity. If one is in such a state of mind that he would indulge all his propensities without restraint were it not that it is impossible on account of the indulgence of some being inconsistent with the indulgence of the others, he is just as guilty as if he did indulge them all. For example: He has a disposition, that is, a will to accumulate property. He is avaricious in heart. He also has a strong tendency to luxury, to licentiousness and prodigality. The indulgence of these propensities is inconsistent with the indulgence of avarice. But for this contrariety he would in his state of mind indulge them all. Now he is really guilty of all those forms of vice, and just as blameworthy as if he indulged in them.

Again: That selfishness is the aggregate of all sin, and that he who is selfish, is actually chargeable with breaking the whole law, and of every form of iniquity, will appear, if we consider,

(1.) That it is the committal of the will to self-indulgence; and of course and of necessity,

(2.) No one propensity will be denied but for the indulgence of another.

(3.) But if no better reason than this exists for denying any propensity, then the selfish man is chargeable in the sight of God with actually in heart gratifying every propensity.

(4.) And this conducts to the plain conclusion that a selfish man is full of sin and actually in heart guilty of every possible or conceivable abomination.

(5.) "He that looketh on a woman to lust af[t]er her hath committed adultery with her already in his heart." He may not have committed the outward act for want of opportunity, or for the reason that the indulgence is inconsistent with the love of reputation or fear of disgrace, or with some other propensity. Nevertheless he is in heart guilty of the deed.

Intemperance, as a crime is a state of mind. It is the attitude of the will. It is an attribute of selfishness. It consists in the choice or disposition to gratify the propensities regardless of the law of benevolence. This is intemperance; and so far as the mind is considered, it is the whole of it. Now inasmuch as the will is committed to self-indulgence, and nothing but the contrariety there is between the propensities prevents the unlimited indulgence of them all, it follows that every selfish person, or in other words every sinner, is chargeable in the sight of God with every species of intemperance actual or conceivable. His lusts have the reign. They conduct him whithersoever they list. He has sold himself to self-indulgence. If there is any form of self-indulgence that is not actually developed in him, no thanks to him. The providence of God has restrained the outward indulgence while there has been in him a readiness to do it.

23. Recklessness is another attribute of selfishness. Recklessness is carelessness, or a state of mind that seeks to gratify self regardless of consequences. It is a spirit of infatuation, a rushing upon ruin heedless of what may come.

This is one of the most prominent attributes of selfishness. It is universally prominent and manifest. What can be more manifest and striking and astonishing than the recklessness of every sinner? Self-indulgence is his motto; and the only appearance of consideration and moderation about him is, that he is careful to deny one propensity for the sake and only for the sake of indulging another. He hesitates not whether he shall indulge himself, but sometimes hesitates and ponders and deliberates in respect to the particular propensity to be indulged or denied. He is at all times perfectly reckless as it respects self-indulgence. This is settled. Whenever he hesitates about any given course, it is because of the strength of the self-indulgent spirit and with design upon the whole to realize the greatest amount of self-indulgence. When sinners hesitate about remaining in sin and think of giving up self-indulgence, it is only certain forms of sin that they contemplate relinquishing. They consider what they shall lose to themselves by continuing in sin, and what they shall gain to themselves by relinquishing sin and turning to God. It is a question of loss and gain with them. They have no idea of giving up every form of selfishness; nor do they consider that until they do, they are at every moment violating the whole law, whatever interest of self they may be plotting to secure, whether the interest be temporal or eternal, physical or spiritual. In respect to the denial or indulgence of one or another of the propensities, they may and indeed can not but be considerate consistently with selfishness. But in respect to duty; in respect to the commands and threatenings of God; in respect to every moral consideration, they are entirely and universally reckless. And when they appear not to be so, but to be thoughtful and considerate, it is only selfishness plotting its own indulgence and calculating its chances of loss and gain. Indeed it would appear, when we take into consideration the known consequences of every form of selfishness, and the sinner's pertinacious cleaving to self-indulgence in the face of such considerations, that every sinner is appallingly reckless, and that it may be said that his recklessness is infinite.

24. Unity is another attribute of selfishness.

By unity is intended that selfishness, and consequently all sin is a unit. That is, there are not various kinds of sin, nor various kinds of selfishness, nor, strictly speaking, are there various forms of selfishness. Selfishness is always one and but one thing. It has but one end, and not diverse ends. The indulgence of one appetite or passion, or another, does not imply different ends or forms of selfishness, strictly speaking. It is only one choice, or the choice of one end and the different forms are only the use of different means to accomplish this one end. Strictly speaking, there is but one form of virtue; and when we speak of various forms, we speak loosely and in accommodation to the general notions of mankind. Virtue, as we have before seen, is a unit. It always consists in ultimate intention; and this ultimate intention is always one and the same. It is the choice of the highest well-being of God and of the universe as an end. This intention never changes its form, and all the efforts which the mind makes to realize this end, and which we loosely call different forms of virtue, are after all only the one unchanged and unchangeable, uncompounded and indivisible intention, energizing to realize its one great end. Just so with selfishness. It is one choice, or the choice of one and only one end, to wit, self-gratification or self-indulgence. All the various, and every varying shifts and turns and modes of indulgence which make up the entire history of the sinner, imply no complexity in the form or substance of his choice. All are resorted to for one and only one reason. They are only this one uncompounded and uncompoundable, this never varying choice of self-indulgence, energizing and using various means to realize its one simple end. The reason why the idea is so common, and why the phraseology of men implies that there are really various forms of sin and of holiness is, that they unwittingly lose sight of that in which sin and holiness alone consist, and conceive of them as belonging to the outward act, or to the causative volition that is put forth by the intention to secure its end. Let it but always be remembered that holiness and sin are but the moral attributes of selfishness and benevolence, and that they are each the choice of one end and only one; and the delusion that there are various forms and kinds of sin and holiness will flee away forever.

Holiness is holiness, in form and essence one and indivisible. It is the moral element or quality of disinterested benevolence. Sin is sin, in form and essence one and indivisible; and is the moral attribute of selfishness or of the choice of self-indulgence as the end of life. This conducts us to the real meaning of those Scriptures which assert "that all the law is fulfilled in one word, love," that this is the whole of virtue, and comprises all that we loosely call the different virtues, or different forms of virtue. And it also explains this, "Whosoever shall keep the whole law and yet offend in one point he is guilty of all." That is, offending in one point implies the real commission of all sin. It implies, and is selfishness, and this is the whole of sin. It is of the greatest importance that religious teachers should understand this, and no longer conceive of sin as original and actual; as sins of heart and sins of life; as sins of omission and commission; as sins of licentiousness and gluttony, intemperance and the like. Now such notions and such phraseology will do for those who can not, or have no opportunity to look deeper into the philosophy of moral government; but it is time that the veil were taken away, and both sin and holiness laid open to the public gaze.

Let it not be inferred that because there is but one form or kind of sin or of holiness, strictly speaking, that therefore all sin is equally blameworthy, and that all holiness is equally praiseworthy. This does not follow, as we shall see under its proper head. Neither let it be called a contradiction that I have so often spoken and shall so often speak of the different forms of sin and of holiness. All this is convenient and as I judge indispensable in preparing the way, and to conduct the mind to the true conception and apprehension of this great and fundamental truth; fundamental in the sense that it lies at the foundation of all truly clear and just conceptions of either holiness or sin. They are both units and eternal and necessary opposites and antagonists. They can never dwell together or coalesce any more than heaven and hell can be wedded to each other.

Lecture 28
ATTRIBUTES OF SELFISHNESS.
WHAT IS IMPLIED IN DISOBEDIENCE TO THE LAW OF GOD.

25. Egotism is another attribute of selfishness.

Egotism, when properly considered, does not consist in actually talking about and praising self; but in that disposition of mind that manifests itself in self-laudation. Parrots talk almost exclusively of themselves, and yet we do not accuse them of egotism, nor feel the least disgust toward them on that account.

Moral agents may be under circumstances that render it necessary to speak much of themselves. God's character and relations are such and the ignorance of men so great that it is necessary for Him to reveal himself to them, and consequently to speak to them very much about Himself. The same is true of Christ. Christ's principal object was to make the world acquainted with himself and with the nature and design of his mission. Of course he spake much of himself. But who ever thought of accusing either the Father or the Son of egotism?

The fact is that real egotism is a selfish state of the will. It is a selfish disposition. Selfishness is the supreme preference of self, of self-interest, self-indulgence; of course, this state of mind can not but manifest egotism. The heart is egotistical, and the language and deportment must be.

An egotistical state of mind manifests itself in a great variety of ways; not only in self-commendation and laudation, but also in selfish aims and actions, exalting self in action as well as in word. An egotistical spirit speaks of itself and its achievements in such a way as reveals the assumption that self is a very important personage. It demonstrates that self is the end of every thing and the great idol before which all ought to bow down and worship. This is not too strong language. The fact is, that selfishness is nothing short of a practical setting up of the shameless claim that self is of more importance than God and the whole universe; that self ought to be universally worshiped; that God and all other beings ought to be entirely consecrated to its interests and to the promotion of its glory. Now what but the most disgusting egotism can be expected from such a state of mind as this? This state of mind is essentially and necessarily egotistical. If it does not manifest itself in one way, it will and must in another. The thoughts are upon self; the heart is upon self. Self-flattery is a necessary result or rather attribute of selfishness. A selfish man is always a self-flatterer, and a self-deceiver, and a self-devotee. This must be.

Self may speak very sparingly of self for the reason that it thinks too much of self to willingly incur the charge of egotism. A man may have a spirit too egotistical to speak out, and may reveal his superlative disposition to be praised by a studied abstinence from self-commendation. Nay, he may speak of himself in terms the most reproachful and self-abasing in the spirit of supreme egotism; to evince his humility and the deep self-knowledge which he possesses. But a spirit of self-deification, which selfishness always is, if it does not manifest itself in words, must and will in deeds. The great and supreme importance of self is assumed by the heart, and can not but in some way manifest itself. It may, and often does put on the garb of the utmost self-abasement. It stoops to conquer, and to gain universal praise, affects to be most empty of self.

But this is only a refined egotism. It is only saying, Come see my perfect humility and self-emptiness, Indeed there are myriads of ways in which an egotistical spirit manifests itself, and so subtle and refined are many of them that they resemble Satan robed in the stolen habiliments of an angel of light.

An egotistical spirit often manifests itself in self-consequential airs, and by thrusting self into the best seat at table, in a stage coach, a rail road car, or into the best state room in a steam boat. In short, it manifests in action what it is apt to manifest in word, to wit: a sense of supreme self-importance.

I said that the mere fact of speaking of self is not of itself proof an egotistical spirit. The thing to be regarded is the manner and manifest design of speaking of self. A benevolent man may speak much of self because it may be important to others that he should do so, on account of his relations. When the design is the benefit of others and the glory of God, it is as far as possible from the spirit of egotism. A benevolent marl might speak of himself just as he would of others. He has merged his interests in, or rather identified them with the interests of others and of course would naturally treat others and speak of them much as he treats and speaks of himself. If he sees and censures the conduct of others, and has ever been guilty of the like, he will censure his own baseness quite as severely as he does the same thing in others. If he commends the virtues of others, it is but for the glory of God; and for the very same reason, he might speak of virtues of which he is conscious in himself, that God may have glory. A perfectly simple-hearted and guileless state of mind might naturally enough manifest itself in this manner. An egotistical spirit in another might, and doubtless would lead him to misunderstand such open heartedness and transparency of character. There would be nevertheless a radical difference in the spirit with which two such men would speak either of their own faults or virtues.

26. Simplicity is another attribute of selfishness.

By this term it is intended to express two things, to wit:

(1.) Singleness, unmixed or unmingled, and

(2.) That selfishness is always as intense as under the circumstances it can be. I will consider these two branches of the subject separately and in order.

(1.) Selfishness is simple in the sense of uncompounded or unmixed.

It consists, as we have repeatedly seen in ultimate choice or intention. It is the choice of an end, of course the supreme as well as the ultimate choice of the soul. Now it must be self-evident that no other and opposing choice can consist with it. Nor can the mind while in the exercise of this choice of an end possibly put forth any volitions inconsistent with it. Volitions are never and can never be put forth but to secure some end, or in other words, for some reason. If they could, such volitions would have no moral character because there would be no intention. Volitions always imply intention. It is therefore impossible that benevolent volitions should co-exist with a selfish intention or that selfish volitions should co-exist with a benevolent intention. Simplicity, in the sense of uncompounded or unmixed, must be an attribute of selfishness. This is evidently the philosophy assumed in the teachings of Christ and of inspiration. "Ye can not serve two masters"--(that is, certainly, at the same time) says Christ. And again: "Ye can not serve God and Mammon"--that is, of course at the same time. "Can a fountain at the same place send forth sweet water and bitter?" says James. Thus we see that the bible assumes and expressly teaches the philosophy here insisted on.

(2.) Selfishness is always as intense as under the circumstances it can be.

It is a choice. It is the choice of self-indulgence as an ultimate end. Therefore, if it lounge, it is only because the propensity to lounge at the time preponderates. If energetic, it is to secure some form of self-indulgence, which, at the time, is preferred to ease. If at one time it is more or less intense than at another, it is only because self-gratification at the time demands it. Indeed it is absurd to say that it is more intense at one time than at another except as its intensity is increased by the pressure of motives to abandon it, and become benevolent. If a selfish man give himself up to idleness, lounging, and sleeping, it is not for want of intensity in the action of his will, but because his disposition to self indulgence in this form is so strong. So if his selfishness take on any possible type, it is only because of the strength of his disposition to indulge self in that particular way. Selfishness lives only for one end, and it is impossible that that end while it continues to be chosen should not have the supreme control. Indeed, the choice of an ultimate end implies the consecration of the will to it, and it is a contradiction to say that the will is not true to the end which it chooses, and that it acts less intensely than is demanded by the nature of the end and the apprehensions of the mind in regard to the readiest way to realize it. The end is chosen without qualification or not at all as an ultimate end. The moment any thing should intervene that should cause the mind to withhold the requisite energy to secure it, that moment it would cease to be chosen as an ultimate end. That which has induced the will to withhold the requisite energy has become the supreme object of regard. It is palpably absurd to say that the spirit of self-indulgence should not always be as intense as will most indulge self. The intensity of the spirit of self-indulgence is always just what and as it is, because, and only because self is the most indulged and gratified thereby. If upon the whole self would be more indulged and gratified by greater or less intensity, it is impossible that that should not be. The presence of considerations inducing to benevolence must either annihilate or strengthen selfishness. The choice must be abandoned, or its intensity and obstinacy must increase with, and in proportion to increasing light. But at every moment the intensity of the selfish choice must be as great as is consistent with its nature, that is, with its being the choice of self-indulgence.

27. Total Moral Depravity is implied in selfishness as one of its attributes.

By this I intend that every selfish being is at every moment as wicked and as blameworthy as with his knowledge he can be. To establish this proposition, I must

(1.) Remind you of that in which moral character consists.

(2.) Of the foundation of moral obligation.

(3.) Of the conditions of moral obligation.

(4.) Show the unity of moral obligation.

(5.) The unity of virtue and of vice.

(6.) How to measure moral obligation.

(7.) The guilt of transgression to be equal to the degree of obligation.

(8.) Moral agents are at all times either as holy or as sinful as with their knowledge they can be.

(9.) Consequently, total moral depravity is an attribute of selfishness in the sense that every sinner is as wicked as with his present light he can be.

(1.) In what moral character consists.

It has been repeatedly shown that moral character belongs only to ultimate intention, or that it consists in the choice of an ultimate end, or the end of life.

(2.) The foundation of moral obligation.

[1.] Moral character implies moral obligation.

[2.] Moral obligation respects ultimate intention.

[3.] Ultimate choice or intention is the choice of an ultimate end, or the choice of something for its own sake.

[4.] The foundation of the obligation to choose or intend an end or something for its own sake, must consist in the intrinsic value of the thing to be chosen.

[5.] The highest good or well-being of God and of the universe is of intrinsic and infinite value.

[6.] Therefore the highest well-being of God and of the universe of sentient beings is the foundation of moral obligation, that is, this is the ultimate end to which all moral agents ought to consecrate themselves.

(3.) Conditions of moral obligation.

[1.] The powers of moral agency: Intellect, Sensibility, and Free Will

[2.] The existence and perception of the end that ought to be chosen.

(4.) Unity of Moral Obligation.

[1.] Moral obligation strictly belongs only to the ultimate intention.

[2.] It requires but one ultimate choice or intention.

[3.] It requires universally and only that every moral agent should at all times, and under all circumstances, honestly will, choose, intend the highest good of being as an end, or for its own intrinsic value. Therefore moral obligation is a unit.

(5.) Unity of virtue and vice.

[1.] Virtue must be a unit, for it always and only consists in compliance with moral obligation, which is a unit.

[2.] It always and only consists in one and the same choice, or in the choice of one and the same end.

[3.] It has been fully shown that sin consists in selfishness and that selfishness is an ultimate choice, to wit, the choice of self-gratification as an end or for its own sake.

[4.] Selfishness is always one and the same choice or the choice of one and the same end.

[5.] Therefore, selfishness or sin must be a unit.

[6.] Or more strictly virtue is the moral element or attribute of disinterested benevolence or good willing. And sin or vice is the moral element or attribute of selfishness. Virtue is always the same attribute of the same choice. They are therefore always and necessarily units.

(6.) How to measure moral obligation.

[1.] It is affirmed both by reason and revelation that there are degrees of guilt; that some are more guilty than others; and that the same individual may be more guilty at one time than at another.

[2.] The same is true of virtue. One person may be more virtuous than another when both are truly virtuous. And also the same person may be more virtuous at one time than at another, although he may be virtuous at all times. In other words, it is affirmed both by reason and revelation that there is such a thing as growth both in virtue and vice.

[3.] It is matter of general belief also that the same individual with the same degree of light or knowledge, is more or less praise or blameworthy as he shall do one thing or another; or in other words, as he shall pursue one course or another, to accomplish the end he has in view; or, which is the same thing, that the same individual with the same knowledge or light, is more or less virtuous or vicious according to the course of outward life which he shall pursue. This I shall attempt to show is human prejudice, and a serious and most injurious error.

[4.] It is also generally held that two or more individuals having precisely the same degree of light or knowledge, and being both equally benevolent or selfish, may nevertheless differ in their degree of virtue or vice according as they pursue different courses of outward conduct. This also I shall attempt to show is fundamental error.

We can arrive at the truth upon this subject only by clearly understanding how to measure moral obligation, and of course holy to ascertain the degree of virtue and sin. The amount or degree of virtue or vice or of praise or blame-worthiness is and must be decided by reference to the degree of obligation.

It is very important to remark here that virtue does not merit so much praise and reward as vice does blame and punishment. This is the universal and necessary affirmation of reason and the plain doctrine of inspiration. The reason is this: Virtue is a compliance with obligation. Christ says, "When you have done all, say, we are unprofitable servants: we have done what it was our duty to do." To suppose that virtue is as deserving of reward as vice is of punishment were to overlook obligation altogether, and make virtue a work of supererogation, or that to which we are under no obligation. Suppose I owe you a hundred dollars. When I pay you I only discharge my obligation, and lay you under no further obligation to me, except to treat me as an honest man when and as long as I am such. This is all the reward which the discharge of duty merits.

But suppose I refuse to pay you when it is in my power. Here my desert of blame, as every body must know, and as the Bible every where teaches, is vastly greater than my desert of praise in the former case. The difference lies in this, namely, that virtue is nothing more than a compliance with obligation. It is the doing of that which could not have been neglected without sin. Hence all the reward which it merits is that the virtuous being, so long as he is virtuous, shall be regarded and treated as one who does his duty and complies with his obligations.

But vice is the violation of obligation. It is a refusal to do what ought to be done. In this case it is clear that the guilt is equal to the obligation, that is, the measure of obligation is the measure of guilt. This brings us to the point of inquiry now before us, namely, now[how] is moral obligation to be measured? What is the criterion, the rule, or standard by which the amount or degree of obligation is to be estimated?

And here I would remind you,

a That moral obligation is founded in the intrinsic value of the highest well-being of God and the universe, and,

b That the conditions of the obligation are the possession of the powers of moral agency and light, or the knowledge of the end to be chosen.

c Hence it follows that the obligation is to be measured by the mind's honest apprehension or judgment of the intrinsic value of the end to be chosen. That this and nothing else is the rule or standard by which the obligation, and consequently the guilt of violating it is to be measured, will appear if we consider,

a That the obligation can not be measured by the infinity of God, apart from the knowledge of the infinite value of His interests. He is an infinite being, and His well-being must be of intrinsic and of infinite value. But unless this be known to a moral agent, he can not be under obligation to will it as an ultimate end. If he knows it to be of some value he is bound to choose it for that reason. But the measure of his obligation must be just equal to the clearness of his apprehension of its intrinsic value.

Besides if the infinity of God were alone or without reference to the knowledge of the agent the rule by which moral obligation is to be measured, it would follow that obligation is in all cases the same, and of course that the guilt of disobedience would also in all cases be the same. But this, as has been said, contradicts both reason and revelation. Thus it appears that moral obligation, and of course guilt, can not be measured by the infinity of God without reference to the knowledge of the agent.

b It can not be measured by the infinity of His authority without reference to the knowledge of the agent for the same reasons as above.

c It can not be measured by the infinity of his moral excellence without reference both to the infinite value of his interests and of the knowledge of the agent; for his interests are to be chosen as an end or for their own value, and without knowledge of their value, there can be no obligation; nor can obligation exceed knowledge.

d If, again, the infinite excellence of God were alone or without reference to the knowledge of the agent to be the rule by which moral obligation is to be measured, it would follow that guilt in all cases of disobedience, is and must be equal. This we have seen can not be.

e It can not be measured by the intrinsic value of the good or well being of God and the universe without reference to the knowledge of the agent, for the same reason as above.

f It can not be measured by the particular course of life pursued by the agent. That the guilt of sin can not be measured by the particular course of life pursued, will appear, if we consider that moral obligation has directly nothing to do with the outward life. It respects the ultimate intention only and that decides the course of outward action or life. The guilt of any outward action can not be decided by reference to the kind of action without regard to the intention, for the moral character of the act must be found in the intention, and not in the outward act or life. This leads me,

g To remark that the degree of moral obligation, and of course the degree of the guilt of disobedience can not be properly estimated by reference to the nature of the intention without respect to the degree of the knowledge of the agent. Selfish intention is, as we have seen, a unit, always the same; and if this were the standard by which the degree of guilt is to be measured, it would follow that it is always the same.

h Nor can obligation, nor of course guilt, be measured by the tendency of sin. All sin tends to infinite evil, to ruin the sinner, and from its contagious nature, to spread and ruin the universe. Nor can any finite mind know what the ultimate results of any sin may be, nor to what particular evil it may tend. As all sin tends to universal and eternal evil, if this were the criterion by which the guilt is to be estimated, all sin would be equally guilty, which can not be.

Again: That the guilt of sin can not be measured by the tendency of sin is manifest from the fact that moral obligation is not founded in the tendency of action or intention, but in the intrinsic value of the end to be intended. Estimating moral obligation or measuring sin or holiness by tendency, is in accordance with the utilitarian philosophy which we have seen to be false. Moral obligation respects the choice of an end, and is founded upon the intrinsic value of the end, and is not so much as conditionated upon the tendency of the choice to secure its end. Therefore tendency can never be the rule by which obligation can be measured, nor, of course, the rule by which guilt can be estimated.

i Nor can moral obligation be estimated by the results of a moral action or course of action. Moral obligation respects intention and respects results no farther than they were intended. Much good may result, as in the death of Christ, without any virtue but with much guilt. So, much evil may result as in the creation of the world, without guilt, but with great virtue. If moral obligation is not founded or conditionated on results, it follows that guilt can not be duly estimated by results without reference to knowledge and intention.

j What has been said has, I trust, rendered it evident that moral obligation is to be measured by the mind's honest apprehension or judgment of the intrinsic value of the end to be chosen and which is rejected, to wit, the highest well-being of God and the universe.

It should be distinctly understood that selfishness implies the rejection of the interests of God and of the universe for the sake of one's own. It refuses to will good but upon condition that it belongs to self. It spurns God's interests and those of the universe, and seeks only self-interest as an ultimate. end. It must follow that the selfish man's guilt is just equal to his knowledge of the intrinsic value of those interests that he rejects. This is undeniably the doctrine of the bible. I will introduce a few paragraphs from one of my reported sermons upon this subject.

1. The scriptures assume and affirm it.

Acts 17:30 affords a plain instance. The apostle alludes to those past ages when the heathen nations had no written revelation from God, and remarks that "those times of ignorance God winked at." This does not mean that God connived at their sin because of their darkness, but it does mean that he passed over it with comparatively slight notice, regarding it as a sin of far less aggravation than that which men would now commit if they turned away when God commanded them all to repent. True, sin is never absolutely a light thing; but comparatively, some sins incur small guilt when compared with the great guilt of other sins. This is implied in our text.

I next cite James 4:17. "To him that knoweth to do good, and doeth it not, to him it is sin." This plainly implies that knowledge is indispensable to moral obligation; and even more than this is implied, namely, that the guilt of any sinner is always equal to the amount of his knowledge on the subject. It always corresponds to the mind's perception of the value of the end which should have been chosen, but is rejected. If a man knows he ought in any given case to do good, and yet does not do it, to him this is sin--the sin plainly lying in the fact of not doing good when he knew he could do it, and being measured as to its guilt by the degree of that knowledge.

John 9:41--"Jesus said unto them, if ye were blind, ye should have no sin: but now ye say, we see; therefore your sin remaineth." Here Christ asserts that men without knowledge would be without sin: and that men who have knowledge, and sin notwithstanding, are held guilty. This plainly affirms that the presence of light or knowledge is requisite to the existence of sin, and obviously implies that the amount of knowledge possessed is the measure of the guilt of sin.

It is remarkable that the Bible everywhere assumes first truths. It does not stop to prove them, or even assert them--it always assumes their truth, and seems to assume that every one knows and will admit them. As I have been recently writing on moral government and studying the Bible as to its teachings on this class of subjects, I have been often struck with this remarkable fact.

John 15:22--24 "If I had not come and spoken unto them, they had not had sin: but now they have no cloak for their sin. He that hateth me, hateth my Father also. If I had not done among them the works which none other man did, they had not had sin: but now have they both seen and hated both me and my Father." Christ holds the same doctrine here as in the last passage cited; light essential to constitute sin, and the degree of light, constituting the measure of its aggravation.

Let it be observed, however, that Christ probably did not mean to affirm in the absolute sense that if he had not come, the Jews would have had no sin; for they would have had some light if He had not come. He speaks, as I suppose, comparatively. Their sin if He had not come would have been so much less as to justify his strong language.

Luke, 12:47,48--"And that servant which knew his Lord's will, and prepared not himself, neither did according to his will, shall be beaten with many stripes. But he that knew not and did commit things worthy of stripes, shall be beaten with few stripes. For unto whomsoever much is given, of him shall be much required; and to whom men have committed much, of him they will ask the more."

Here we have the doctrine laid down and the truth assumed that men shall be punished according to knowledge. To whom much light is given, of him shall much obedience be required. This is precisely the principle, that God requires of men according to the light they have.

1 Tim. 1:13--"Who was before a blasphemer, and a persecutor, and injurious: but I obtained mercy, because I did it ignorantly in unbelief." Paul had done things in form as bad as well they could be; yet his guilt was far less because he did them under the darkness of unbelief; hence he obtained mercy, when otherwise, he might not. The plain assumption is that his ignorance abated from the malignity of his sin and favored his obtaining mercy.

In another passage, (Acts 26:9) Paul says of himself--"I verily thought with myself, that I ought to do many things contrary to the name of Jesus of Nazareth." This had every thing to do with the degree of his guilt in rejecting the Messiah, and also with his obtaining pardon.

Luke, 23:34--"Then said Jesus, Father forgive them: for they know not what they do." This passage presents to us the suffering Jesus, surrounded with Roman soldiers and malicious scribes and priests yet pouring out his prayer for them, and making the only plea in their behalf which could be made--"for they know not what they do." This does not imply that they had no guilt, for if this were true they would not have needed forgiveness; but it did imply that their guilt was greatly palliated by their ignorance. If they had known him to be the Messiah, their guilt might have been unpardonable.

Matt. 11:20--24--"Then began he to upbraid the cities wherein most of his mighty works were done because they repented not. Woe unto thee, Chorazin!--woe unto thee, Bethsaida! for if the mighty works which were done in you had been done in Tyre and Sidon, they would have repented long ago in sackcloth and ashes. But I say unto you it shall be more tolerable for Tyre and Sidon in the day of judgment than for you. And thou, Capernaum, which art exalted unto 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 have remained until this day. But I say unto you, that it shall be more tolerable for the land of Sodom, in the day of judgment, than for thee." But why does Christ thus upbraid these cities? Why denounce so fearful a woe on Chorazin and Capernaum? Because most of his mighty works had been wrought there. His oft-repeated miracles which proved him to be the Messiah had been wrought before their eyes. Among them he had taught daily, and in their synagogues every Sabbath day. They had great light--hence their great --their unsurpassed guilt. Not even the men of Sodom had guilt to compare with theirs. The city most exalted, even as it were to heaven, must be brought down to the deepest hell. Guilt and punishment, evermore, according to light enjoyed, but resisted.

Luke 11:47--51--"Woe unto you! for ye build the sepulchres of the prophets, and your fathers killed them. Truly ye bear witness that ye allow the deeds of your fathers: for they indeed killed them, and ye build their sepulchres. Therefore also said the wisdom of God, I will send them prophets and apostles, and some of them they shall slay and persecute: that the blood of all the prophets, which was shed from the foundation of the world may be required of this generation. From the blood of Abel unto the blood of Zacharias, which perished between the altar and the temple: verily I say unto you it shall be required of this generation." Now here, I ask, on what principle was it that all the blood of martyred prophets ever since the world began was required of that generation? Because they deserved it; for God does no such thing as injustice. It never was known that he punished any people or any individual beyond their desert.

But why and how did they deserve this fearful and augmented visitation of the wrath of God for past centuries of persecution?

The answer is two-fold: they sinned against accumulated light, and they virtually endorsed all the persecuting deeds of their fathers, and concurred most heartily in their guilt. They had all the oracles of God. The whole history of the nation lay in their hands. They knew the blameless and holy character of those prophets who had been martyred; they could read the guilt of their persecutors and murderers. Yet under all this light, themselves go straight on and perpetrate deeds of the same sort, but of far deeper malignity.

Again: in doing this they virtually endorse all that their fathers did. Their conduct towards the Man of Nazareth put into words would read thus--"The holy men whom God sent to teach and rebuke our fathers, they maliciously traduced and put to death; they did right, and we will do the same thing toward Christ." Now it was not possible for them to give a more decided sanction to the bloody deeds of their fathers. They underwrote for every crime--assumed upon their own consciences all the guilt of their father. In intention, they do those deeds over again. They say, "if we had lived then, we should have done and sanctioned all they did."

On the same principle the accumulated guilt of all the blood and miseries of Slavery since the world began rests on this nation now. The guilt involved in every pang, every tear, every blood-drop forced out by the knotted scourge--all lie at the door of this generation.

Why? Because the history of all the past is before the pro-slavery men of this generation, and they endorse the whole by persisting in the practice of the same system and of the same wrongs. No generation before us ever had the light on the evils and the wrongs of Slavery that we have; hence our guilt exceeds that of any former generation of slave-holders; and moreover, knowing all the cruel wrongs and miseries of the system from the history of the past, every persisting slave-holder endorses all the crimes and assumes all the guilt involved in the system and evolved out of it since the world began.

Rom. 7:13--"Was then that which is good made death unto me? God forbid. But sin, that it might appear sin, worketh death in me by that which is good, that sin by the commandment might become exceeding sinful." The last clause of this verse brings out clearly the principle that under the light which the commandment, that is, the law affords, sin becomes exceeding guilty. This is the very principle, which, we have seen, is so clearly taught and implied in numerous passages of Scripture.

The diligent reader of the Bible knows that these are only a part of the texts which teach the same doctrine: we need not adduce any more.

2. I remark that this is the rule and the only just rule by which the guilt of sin can be measured. If I had time to turn the subject over and over--time to take up every other conceivable supposition, I could show that none of them can possibly be true. No supposition can abide a close examination except this, that the rule or measure of guilt is the mind's knowledge pertaining to the value of the end to be chosen.

There can be no other criterion by which guilt can be measured. It is the value of the end that ought to be chosen which constitutes sin guilty, and the mind's estimate of that value measures its own guilt. This is true according to the Bible, as we have seen; and every man needs only consult his own consciousness faithfully, and he will see that it is equally affirmed by the mind's own intuitions to be right.

(7.) The guilt of transgression is just equal to the degree of obligation.

[1.] The guilt of sin lies in its being the violation of an obligation.

[2.] It must follow that the degree of the guilt of violation must be just equal to the degree of obligation. This, as we have seen, is not true of virtue, for obvious reasons. But it must be true of vice.

[3.] Moral obligation respects the choice of an end. The amount of the obligation must be just equal to the mind's apprehension of the intrinsic value of the end to be chosen. The guilt of transgression is and must be just equal to the amount of the obligation. This conducts us to the conclusion or truth to be demonstrated, namely:

(8.) That moral agents are at all times either as holy or as sinful as with their knowledge they can be.

This will more fully appear if we consider,

[1.] That moral obligation respects ultimate intention alone.

[2.] That obligation to choose or intend an end is founded in the apprehended intrinsic value of the end.

[3.] That when this end is chosen in accordance with apprehended value all present obligation is met or complied with. Virtue is now complete in the sense that it can only be increased by increased light in regard to the value of the end. New relations and interests may be discovered, or the mind may come to apprehend more clearly the intrinsic value of those partially known before. In this case virtue may increase and not otherwise. It matters not what particular course is taken to realize this end. The intention is honest. It is and must, to be honest, be intense according to the mind's apprehension of the intrinsic value of the end. The mind can not but act in accordance with its best judgment in regard to the use of means to compass its end. Whatever it does it does for one and the same reason. Its virtue belongs to its intention. The intention remaining, virtue does not, can not vary but with varying light. This renders it evident that the virtuous man is as virtuous as with his present light he can be.

The same must be true of sin or selfishness. We have seen in former lectures that malevolence, strictly speaking, is impossible; that selfishness is ultimate intention, or the choice of self-gratification as an end; that the obligation to benevolence is founded in the intrinsic value of the good of God and the universe, that the amount of obligation is equal to the mind's apprehension or knowledge of the value of the end; that sin is a unit and always consists in violating this obligation by the choice of an opposite end; that the guilt of this violation depends upon and is equal to the mind's apprehension of the intrinsic value of the end it ought to choose.

Selfishness is the rejection of all obligation. It is the violation of all obligation. The sin of selfishness is then complete; that is, the guilt of selfishness is as great as with its present light it can be. What can make it greater with present light? Can the course that it takes to realize its end mitigate its guilt? No: for whatever course it takes it is for a selfish reason, and therefore in no wise lessens the guilt of the intention. Can the course it takes to realize its end without more or less light increase the guilt of the sin? No: for the sin lies exclusively in having the selfish intention. The intention necessitates the use of the means; and whatever means the selfish person uses, it is for one and the same reason, to gratify himself. As I said in a former lecture, if the selfish man were to preach the gospel, it would be only because upon the whole it was most pleasing or gratifying to himself, and not at all for the sake of the good of being, as an end. If he should become a pirate, it would be for exactly the same reason, to wit, that this course is upon the whole most pleasing or gratifying to himself, and not at all for the reason that that course is evil in itself. Whichever course he takes, he takes it for precisely the same reason; and with the same degree of light it must involve the same degree of guilt. Which of these courses may tend ultimately to the most evil, no finite being can say, nor which shall result in the greatest evil; and if one could, guilt is not to be measured by tendency nor by results, but belongs to the intention; and its degree is to be measured alone by the mind's apprehension of the reason of the obligation violated, namely the intrinsic value of the good of God and the universe which selfishness rejects. Now it should be remembered that whichever course the sinner takes to realize his end, it is the end at which he aims. He intends the end. If he become a preacher of the gospel for a selfish reason, he has no right regard to the good of being. If he regards it at all, it is only as a means of his own good. So, if he becomes a pirate, it is not from malice or a disposition to do evil for its own sake, but only to gratify himself. If he has any regard at all to the evil he may do, it is only to gratify himself that he regards it. Whether therefore he preach or pray, or rob and plunder upon the high seas, he does it only for one end, that is, for precisely the same reason; and of course his sinfulness is complete in the sense that it can be varied only by varying light. This I know is contrary to common opinion, but it is the truth and must be known; and it is of the highest importance that these fundamental truths of morality and of immorality should be held up to the minds of all.

Should the sinner abstain from any course of vice because it is wicked, it cannot be because he is benevolent, for this would contradict the supposition that he is selfish or that he is a sinner. If in consideration that an act or course is wicked he abstains from it, it must be for a selfish reason. It may be in obedience to phrenological conscientiousness, or it may be from fear of hell, or of disgrace, or from remorse; at all events, it can not but be for some selfish reason.

(9.) Total moral depravity is an attribute of selfishness, in the sense that every selfish person is at all times just as wicked and blame-worthy as with his present light he can be.

[1.] He, remaining selfish, can take no other course than to please himself, and only that course which is upon the whole most pleasing to him for the time being. If he takes one course of outward conduct rather than another, it is only to please and gratify himself.

[2.] But if for this reason he should take any other outward course than he does, it would not vary his guilt, for his guilt lies in the intention and is measured by the light under which the intention is maintained.

A few inferences may be drawn from our doctrine.

1. Guilt is not to be measured by the nature of the intention; for sinful intention is always a unit--always one and the same thing--being nothing more nor less than an intention to gratify self.

2. Nor can it be measured by the particular type of self-gratification which the mind may prefer. No matter which of his numerous appetites or propensities the man may choose to indulge--whether for food, or strong drink--for power, pleasure, or gain--it is the same thing in the end--self-gratification, and nothing else. For the sake of this he sacrifices every other conflicting interest, and herein lies his guilt. Since he tramples on the greater good of others with equal recklessness, whatever type of self-gratification he prefers, it is clear that we can not find in this type the true measure of his guilt.

3. Nor again is the guilt to be decided by the amount of evil which the sin may bring into the universe. An agent not enlightened may introduce great evil, and yet no guilt attach to this agent. This is true of evil often done by brute animals. In fact it matters not how much or how little evil may result from the misdeeds of a moral agent, you can not determine the amount of his guilt from this circumstance. God may overrule the greatest sin so that but little evil shall result from it, or he may leave its tendencies uncounteracted, so that great evils shall result from the least sin. Who can tell how much or how little overruling agency may interpose between any sin, great or small, and its legitimate results?

Satan sinned in tempting Judas, and Judas sinned in betraying Christ. Yet God so overruled these sins, that most blessed results to the universe followed from Christ's betrayal and consequent death. Shall the sins of Satan and Judas be estimated from the evils actually resulting from them? If it should appear that the good immensely overbalanced the evil, does their sin thereby become holiness--meritorious holiness? Is their guilt at all the less for God's wisdom and love in overruling it for good?

It is not therefore the amount of resulting good or evil which determines the amount of guilt, but is the degree of light enjoyed under which the sin is committed.

4. Nor again can guilt be measured by the common opinions of men. Men associated in society are wont to form among themselves a sort of public sentiment which becomes a standard for estimating guilt; yet how often is it erroneous! Christ warns us against adopting this standard, and also against ever judging according to the outward appearance. Who does not know that the common opinions of men are exceedingly incorrect? It is. indeed wonderful to see how far they diverge in all directions from the Bible standard.

5. The amount of guilt can be determined, as I have said, only by the degree in which those ideas are developed which throw light upon obligation. Just here sin lies, in resisting the light and acting in opposition to it, and therefore the degree of light should naturally measure the amount of guilt incurred.

REMARKS.

1. We see from this subject the principle on which many passages of scripture are to be explained. It might seem strange that Christ should charge the blood of all the martyred prophets of past ages on that generation. But the subject before us reveals the principle upon which this is done and ought to be done.

Whatever of apparent mystery may attach to the fact declared in our text--"The times of this ignorance God winked at"--finds in our subject an adequate explanation. Does it seem strange that for ages God should pass over almost without apparent notice the monstrous and reeking abominations of the heathen world? The reason is found in their ignorance. Therefore God winks at those odious and cruel idolatries. For all, taken together, are a trifle compared with the guilt of a single generation of enlightened men.

2. One sinner may be in such circumstances as to have more light and knowledge than the whole heathen world. Alas! how little the heathen know! How little compared with what is known by sinners in this land, even by very young sinners!

Let me call up and question some impenitent sinner of Oberlin. It matters but little whom--let it be any Sabbath School child.

What do you know about God? I know that there is one God and only one.--The heathen believe there are hundreds of thousands.

What do you know about God?

I know that he is infinitely great and good.--But the heathen thinks some of his gods are both mean and mischievous-wicked as can be and the very patrons of wickedness among men.

What do you know about salvation? I know that God so loved the world as to give his only begotten Son that whosoever would believe on him might live forever. O, the heathen never heard of that. They would faint away methinks in amazement if they should hear and really believe the startling, glorious fact. And that Sabbath School child knows that God gives his Spirit to convince of sin. He has perhaps often been sensible of the presence and power of that Spirit. But the heathen know nothing of this.

You too know that you are immortal--that beyond death there is still a conscious unchanging state of existence, blissful or wretched according to the deeds done here. But the heathen have no just ideas on this subject. It is to them as if all were a blank.

The amount of it then is that you know every thing--the heathen almost nothing. You know all you need to know to be saved, to be useful--to honor God and serve your generation according to his will. The heathen sit in deep darkness, wedded to their abominations, groping, yet finding nothing.

As your light, therefore, so is your guilt immeasurably greater than theirs. Be it so that their idolatries are monstrous--guilt in your impenitence under the light you have is vastly more so. See that heathen mother dragging her shrieking child and tumbling it into the Ganges! See her rush with another to throw him into the burning arms of Moloch. Mark; see that pile of wood flashing, lifting. up its lurid flames toward heaven. Those men are dragging a dead husband--they heave his senseless corpse on that burning pile.--There comes the widow--her hair all disheveled and flying--gaily festooned for such a sacrifice;--she dances on;--she rends the air with her howls and her wailings;--she shrinks and yet she does not shrink--she leaps on the pile, and the din of music with the yell of spectators buries her shrieks of agony; she is gone! O, my blood curdles and runs cold in my veins;--my hair stands on end; I am horrified with such scenes--but what shall we say of their guilt? Ah yes--what do they know of God--of worship--of the claims of God upon their heart and life? Ah, you may well spare your censure of the Heathen for their fearful orgies of cruelty and lust, and give it where light has been enjoyed and resisted.

3. You see then that often a sinner in some of our congregations may know more than all the heathen world know. If this be true, what follows from it as to the amount of his comparative guilt? This, inevitably, that such a sinner deserves a direr and deeper damnation than all the heathen world! This conclusion may seem startling; but how can we escape from it? We can not escape. It is as plain as any mathematical demonstration. This is the principle asserted by Christ when he said--"That servant which knew his Lord's will and prepared not himself, neither did according to his will shall be beaten with many stripes; but he that knew not and did commit things worthy of stripes, shall be beaten with few stripes." How solemn and how pungent the application of this doctrine would be in this congregation! I could call out many a sinner in this place and show him that beyond question his guilt is greater than that of all the heathen world. Yet how few ever estimated their own guilt.

Not long since, an ungodly young man, trained in this country, wrote back from the Sandwich Islands a glowing and perhaps a just description of their horrible abominations, moralizing on their monstrous enormities, and thanking God that he had been born and taught in a Christian land. Indeed! he might well have spared this censure of the dark-minded heathen! His own guilt in remaining an impenitent sinner under all the light of Christian America was greater than the whole aggregate guilt of all those Islands.

So we may all well spare our expressions of abhorrence at the guilty abominations of idolatry. You are often perhaps saying in your heart: Why does God endure these horrid abominations another day? See that rolling car of Juggernaut. Its wheels move axle-deep in the gushing blood and crushed bones of its deluded worshipers! And yet God looks on and no red bolt leaps from his right hand to smite such wickedness. They are indeed guilty; but O how small their guilt compared with the guilt of those who know their duty perfectly, yet never do it! God sees their horrible abominations, yet does he wink at them because they are done in so much Ignorance,

But see that impenitent sinner. Convicted of his sin under the clear gospel light that shines all around him, he is driven to pray. He knows he ought to repent, and almost thinks he is willing to, and will try. Yet still he clings to his sins and will not give up his heart to God. Still he holds his heart in a state of impenitence. Now mark me;--his sin, in thus withholding his heart from God under so much light, involves greater guilt than all the abominations of the heathen world. Put together the guilt of all those widows who immolate themselves on the funeral pile--of those who hurl their children into the Ganges, or into the burning arms of Moloch--all does not begin to approach the guilt of that convicted sinner's prayer who comes before God under the pressure of his conscience, and prays a heartless prayer, determined all the while to withhold his heart from God. O, why does this sinner thus tempt God, and thus abuse his love, and thus trample on his authority? O, that moment of impenitence, while his prayers are forced by conscience from his burning lips, and yet he will not yield the controversy with his Maker--that moment involves direr guilt than rests on all the heathen world together! He knows more than they all, yet sins despite of all his knowledge. The many stripes belong to him--the few to them.

4. This leads me to remark again that the Christian world may very well spare their reviling and condemnations of the heathen. Of all the portions of earth's population, Christendom is infinitely the most guilty--Christendom, where the gospel peals from ten thousand pulpits--where its praises are sung by a thousand choirs, but where many thousand hearts that know God and duty, refuse either to reverence the one or perform the other! All the abominations of the heathen world are a mere trifle compared with the guilt of Christendom. We may look down upon the filth and meanness and degradation of a heathen people, and feel a most polite disgust at the spectacle--and far be it from me to excuse these degrading, filthy or cruel practices; but how small their light and consequently their guilt, compared with our own! We therefore ask the Christian world to turn away from the spectacle of Heathen degradation, and look nearer home upon the spectacle of Christian guilt! Let us look upon ourselves.

5. Again: let us not fear to say what you must all see to be true, that the nominal church is the most guilty part of Christendom. It can not for a moment be questioned, that the church has more light than any other portion; therefore has she more guilt. Of course I speak of the nominal church--not the real church whom He has pardoned, and cleansed from her sins. But in the nominal church, think of the sins that live and riot in their corruption. See that backslider. He has tasted the waters of life. He has been greatly enlightened. Perhaps he has really known the Lord by true faith--and then see, he turns away to eat the husks of earthly pleasure! He turns his back on the bleeding Lamb! Now, put together all the guilt of every Heathen soul that has gone to hell--of every soul that has gone from a state of utter moral darkness; and your guilt, backsliding Christian, is greater than all theirs!

Do you, therefore, say: may God then have mercy on my soul? So say we all; but we must add, if it be possible; for who can say that such guilt as yours can be forgiven! Can Christ pray for you as he prayed for his murderers--"Father, forgive them, for they know not what they do?" Can he plead in your behalf that you know not what you are doing? Awful! awful!! Where is the sounding line that shall measure the ocean-depth of your guilt!

6. Again: if our children remain in sin we may cease to congratulate ourselves that they were not born in Heathenism or Slavery! How often have I done this! How often, as I have looked upon my sons and daughters, have I thanked God that they were not born to be thrown into the burning arms of a Moloch, or to be crushed under the wheels of Juggernaut! But if they will live in sin, we must suspend our self-congratulations for their having Christian light and privileges. If they will not repent, it were infinitely better for them to have been born in the thickest Pagan darkness--better to have been thrown in their tender years into the Ganges, or into the fires which idolatry kindles--better be any thing else, or suffer any thing earthly, than have the gospel's light only to shut it out and go to hell despite of its admonitions.

Let us not, then, be hasty in congratulating ourselves, as if this great light enjoyed by us and by our children, were of course a certain good to them; but this we may do--we may rejoice that God will honor himself--his mercy if he can, and his justice if he must. God will be honored, and we may glory in this. But oh, the sinner, the sinner! Who can measure the depth of his guilt, or the terror of his final doom! It will be more tolerable for all the heathen world together than for you.

7. It is time that we all understood this subject fully, and appreciated all its bearings. It is no doubt true, that however moral our children may be, they are more guilty than any other sinners under heaven, if they live in sin, and will not yield to the light under which they live. We may be perhaps congratulating ourselves on their fair morality; but if we saw their case in all its real bearings, our souls would groan with agony--our bowels would be all liquid with anguish--our very hearts within us would heave as if volcanic fires were kindled there--so deep a sense should we have of their fearful guilt and of the awful doom they incur in denying the Lord that bought them, and setting at nought a known salvation. O, if we ever pray, we should pour out our prayers for our offspring as if nothing could ever satisfy us or stay our importunity, but the blessings of a full salvation realized in their souls.

Let the mind contemplate the guilt of these children. I could not find a Sabbath School child, perhaps not one in all Christendom, who could not tell me more of God's salvation than all the heathen world know. That dear little boy who comes from his Sabbath school knows all about the gospel. He is almost ready to be converted, but not quite ready; yet that little boy, if he knows his duty and yet will not do it, is covered with more guilt than all the heathen world together. Yes, that boy, who goes alone and prays, yet holds back his heart from God, and then his mother comes and prays over him, and pours her tears on his head, and his little heart almost melts, and he seems on the very point of giving up his whole heart to the Savior; yet if he will not do it, he commits more sin in that refusal than all the sin of all the heathen world--his guilt is more than the guilt of all the murders, all the drownings of children, and burnings of widows, and deeds of cruelty and violence in all the heathen world. All this combination of guilt shall not be equal to the guilt of the lad who knows his duty, but will not yield his heart to its righteous claims.

8. "The Heathen," says an apostle, "sin without law and shall therefore perish without law." In their final doom they will be cast away from God: this will be perhaps about all. The bitter reflection, "I had the light of the gospel and would not yield to it--I knew all my duty, yet did it not"--this can not be a part of their eternal doom. This is reserved for those who gather themselves into our sanctuaries and around our family altars, yet will not serve their own Infinite Father.

9. One more remark. Suppose I should call out a sinner by name--one of the sinners of this congregation, a son of pious parents, and should call up the father also.--I might say Is this your son? Yes. What testimony can you bear about this son of yours? I have endeavored to teach him all the ways of the Lord. Son, what can you say? I knew my duty --I have heard it a thousand times. I knew I ought to repent, but I never would.

O, if we understood this matter in all its bearings, it would fill every bosom with consternation and grief. How would our bowels yearn and our bosoms heave as a volcano. There would be one universal outcry of anguish and terror at the awful guilt and fearful doom of such a sinner!

Young man, are you going away this day in your sins? Then, what angel can compute your guilt? O how long has Jesus held out his hands, yes, his bleeding hands, and besought you to look and live? A thousand times, and in countless varied ways has he called, but you have refused; stretched out his hand, and you have not regarded. O, will you not repent? Why not say at once: It is enough that I have sinned so long. I can not live so any longer! O, sinner, why will you live so? Would you go down to hell--ah, to the deepest hell--where, if we would find you, we must work our way down for a thousand years through ranks of lost spirits less guilty than you, ere we could reach the fearful depth to which you have sunk! O, sinner, what a hell is that which can adequately punish such guilt as thine!

Lecture 29
MORAL GOVERNMENT.
I. OBEDIENCE TO MORAL LAW IS AND MUST BE, UNDER EVERY DISPENSATION OF THE DIVINE GOVERNMENT, THE UNALTERABLE CONDITION OF SALVATION.

II. UNDER A GRACIOUS DISPENSATION OBEDIENCE TO MORAL LAW IS NOT DISPENSED WITH AS THE CONDITION OF SALVATION, BUT THAT OBEDIENCE TO LAW IS SECURED BY THE INDWELLING SPIRIT AND GRACE OF CHRIST.

I. OBEDIENCE TO MORAL LAW IS AND MUST BE, UNDER EVERY DISPENSATION OF THE DIVINE GOVERNMENT THE UNALTERABLE CONDITION OF SALVATION.

In discussing this proposition I will,

1. Show what is not intended by it.

2. What is intended by it, and

3. Show that it must be true,

1. What is not intended by it.

It is not intended that no one can be saved who has at any time broken the law. For this would shut all sinners out from the possibility of salvation.

2. What is intended.

That no one can be saved who does not return to full obedience to the law.

3. Prove the proposition.

(1.) Salvation upon any other condition is naturally impossible. Without holiness salvation is out of the question. But holiness and full obedience to the moral law are the same thing.

(2.) The gospel is not a repeal of the law, but designed to establish it.

(3.) As the moral law is the law of nature, it is absurd to suppose that entire obedience to it should not be the unalterable condition of salvation, that is, that salvation should be possible upon a less condition than a return on the part of sinners to the state of mind required by this law of nature.

(4.) The bible everywhere represents the perfect love required by the law as indispensable to salvation. It is naturally indispensable.

Perhaps some one will say that it is true indeed that one can not enter heaven without first becoming entirely obedient to the divine law, but that this obedience may first take place immediately after death. I reply,--that the uniform representation of the bible is that men shall be judged according to the deeds done in the body, and that the state of mind in which they enter the eternal world shall decide their destiny forever. It is nowhere so much as hinted in the bible that men shall be saved in consequence or upon condition of a change that takes place after death. But the opposite of this is the unvarying teaching of the bible. If men are not holy here, they never will be holy. If they are not sanctified by the Spirit and the belief of the truth in this life, there is no intimation in the bible that they ever will be; but the contrary of this is the plain and unequivocal teaching of the bible. The work of regeneration and sanctification is always represented as being instrumentally effected by the instrumentality and agency of those means that Christ has provided in this world. "But unto every one of us is given grace according to the measure of the gift of Christ. Wherefore he saith, When he ascended up on high, he led captivity captive, and gave gifts unto men. (Now that he ascended, what is it but that he also descended first into the lower parts of the earth. He that descended is the same also that ascended up far above all heavens, that he might fill all things.) And he gave some, apostles; and some, prophets; and some, evangelists; and some, pastors and teachers; for the perfecting of the saints for the work of the ministry, for the edifying of the body of Christ: till we 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 fullness of Christ."--Eph. 4:7-13. This passage is only a specimen of scripture declarations and teachings upon this subject. It unequivocally teaches the entire sanctification of the whole mystical body or church of Christ in this life or by the means which he has provided, and which means relate exclusively to this life.

II. UNDER A GRACIOUS DISPENSATION, A RETURN TO FULL OBEDIENCE TO MORAL LAW IS NOT DISPENSED WITH AS A CONDITION OF SALVATION, BUT THIS OBEDIENCE IS SECURED BY THE INDWELLING SPIRIT OF CHRIST RECEIVED BY FAITH TO REIGN IN THE HEART.

In discussing this proposition I shall endeavor to show,

1. That salvation by grace does not dispense with a return to full obedience to law as a condition of salvation, and

2. That the grace of the gospel is designed to restore sinners to full obedience to the law.

3. That the efficient influence that secures this conformity to law is the Spirit of Christ or the Holy Spirit received into and reigning in the heart by faith.

1. Salvation by grace does not dispense with a return to full obedience as a condition of salvation.

There is a class of scripture texts which have been quoted by antinomians in support of the doctrine that salvation is not conditionated upon personal holiness or upon a return to full obedience. It has been found very convenient by many who were lovers of sin and never conscious of personal holiness, to adopt the idea of an imputed holiness, contenting themselves with an outward righteousness imputed to them instead of submitting by faith to have the righteousness of God wrought in them. Unwilling to be personally pious they betake themselves to an imputed piety. Because the scriptures declare that men are not saved by works of the law, they infer that a return to that state of love required by the law is not even a condition of salvation. The texts above referred to are such as these. "Knowing that a man is not justified by the works of the law, but by the faith of Jesus Christ, even we have believed in Jesus Christ, that we might be justified by the faith of Christ, and not by the works of the law: for by the works of the law shall no flesh be justified."--Gal. 2:16. This and sundry other passages that hold the same language are grossly misunderstood and misapplied by antinomians. They merely declare that men are not justified and saved by their own works, which of course they can not be if they have committed even one sin. But they do not intimate, and there is no passage rightly understood that does intimate, that men are saved or justified upon conditions short of personal holiness or a return to full obedience to the moral law.

Again: James wrote his epistle to establish this point. Grace can not save by dispensing with personal holiness or a return to full obedience to the law. Grace must not only pardon, but secure personal holiness, or the soul is not fitted either for the employments or enjoyments of heaven. It is naturally impossible for grace to save the soul but upon condition of entire sanctification.

2. The grace of the Gospel was designed to restore sinners to full obedience to the moral law.

This is abundantly evident from almost every part of the Bible. "And the Lord thy God will circumcise thine heart, and the heart of thy seed, to love the Lord thy God with all thine heart, and with all thy soul that thou mayest live."--Deuteronomy 30:7. "And 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: for they shall return unto me with their whole heart."--Jeremiah 24:7. "Behold, the days come, saith the Lord, that I will make a new covenant with the house of Israel, and with the house of Judah. And they shall teach no more every man his neighbor, and every man his brother, saying, Know the Lord: for they shall all know me, from the least of them unto the greatest of them, saith the Lord: for I will forgive their iniquity, and I will remember their sin no more."--Jeremiah 31:31--34. "And I will give them one heart, and I will put a new spirit within you: and I will take the stony heart out of their flesh, and will give them a heart of flesh."--Eze. 11:19. "Then will I sprinkle clean water upon you, and ye shall be clean: from all your filthiness and from all your idols I will cleanse you."--Eze. 36:25. "For finding fault with them, he saith, Behold the days come, saith the Lord, when I will make a new covenant with the house of Israel, and with the house of Judah, not according to the covenant that I made with their fathers in the day when I took them by the hand to lead them out of the land of Egypt, because they continued not in my covenant, and I regarded them not, saith the Lord. For this is the covenant that I will make with the house of Israel; After those days saith the Lord, I will put my laws into their mind, and write them in their hearts; and I will be to them a God, and they shall be to me a people: and they shall not teach every man his neighbor, and every man his brother, saying, Know the Lord: for all shall know me, from the least to the greatest. For I will be merciful to their unrighteousness, and their sins and their iniquities will I remember no more."--Hebrews 8:8--12. "And he shall bring forth a son, and thou shalt call his name JESUS; for he shall save his people from their sins."--Matt. 1:21. "And the very God of peace sanctify you wholly: and I pray God your whole spirit, and soul, and body, be preserved blameless unto the coming of our Lord Jesus Christ. Faithful is he that calleth you, who also will do it."--1. Thess. 5:23,24. "For sin shall not have dominion over you: for ye are not under the law, but under grace."--Rom. 6:14. These and many other passages of like import plainly teach the truth of the proposition we are considering, namely, that grace was designed to secure personal holiness and full return to the love required by the law rather than to dispense with this holiness or obedience as a condition of salvation.

3. The efficient influence that secures this return to full obedience to the law is the Holy Spirit received to reign in the heart by faith.

That God writes his law in the heart by his indwelling Spirit, is abundantly taught in the bible. Writing his law in the heart is begetting the spirit or love required by the law in their heart.

By his reigning in the heart is intended his setting up and continuing his dominion in the heart by writing his law there, or as is said just above, by begetting the love required by the law in the heart.

Also by reigning in the heart is intended that He leads, guides and controls the soul by enlightening and drawing it into conformity in all things to his will. Thus it is said, "It is God that worketh in you to will and to do of his good pleasure."

By the assertion that the Holy Spirit or the Spirit of Christ is received by faith to reign in the heart it is intended that He is actually trusted in or submitted to by faith, and His influence suffered to control us. He does not guide and control us by irresistible power or force, but faith confides the guidance of our souls to Him. Faith receives and confides in Him, and consents to be governed and directed by Him. As His influence is moral and not physical, it is plain that He can influence us no farther than we have confidence in Him, that is, no farther than we trust, confide in Him. But I must cite some passages that sustain these positions. "That the blessing of Abraham might come on the Gentiles through Jesus Christ; that we might receive the promise of the Spirit through faith."--Gal. 3:14. "Until the Spirit be poured upon us from on high, and the wilderness be a fruitful field, and the fruitful field be counted for a forest."--lsaiah 32:15. "For I will pour water upon him that is thirsty, and floods upon the dry ground: I will pour my Spirit upon thy seed, and my blessing upon thine offspring."--Isaiah 44:3. "But this shall be the covenant which 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. 31:33. "And I will make an everlasting covenant with them, that I will not turn away from them, to do them good; but I will put my fear in their hearts, that they shall not depart from me"--Jer 32:40 "And it shall come to pass afterward, that I will pour out my Spirit upon all flesh; and your sons and your daughters shall prophesy, your old men shall dream dreams, your young men shall see visions."--Joel 2:28,29. "And I will pour upon the house of David, and upon the inhabitants of Jerusalem the spirit of grace and supplication; and they shall look upon me whom they have pierced, and they shall mourn for him as one mourneth for his only son, and shall be in bitterness for him, as one that is in bitterness for his first born."--Zechariah 12:10. "But this spake he of the Spirit which they that believe on him should receive: for the Holy Ghost was not yet given; because that Jesus was not yet glorified." John 7:39. "Therefore 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."--Acts 2:33. "Even the Spirit of truth; whom the world can not receive, because it seeth him not, neither knoweth him: but ye know him; for he dwelleth with you and shall be in you."--John 14:17. "There is therefore now no condemnation to them which are in Christ Jesus, who walk not after the flesh, but after the Spirit. For they that are after the flesh do mind the things of the flesh; but they that are after the Spirit the things of the Spirit. 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. But if the Spirit of him that raised up Jesus from the dead dwell in you, he that raised up Christ from the dead shall also quicken your mortal bodies by his Spirit that dwelleth in you. For if ye live after the flesh, ye shall die; but if ye through the Spirit do mortify the deeds of the body, ye shall live. For as many as are led by the Spirit of God, they are the sons of God. For ye have not received the spirit of bondage again to fear; but ye have received the Spirit of adoption, whereby we cry, Abba, Father. The Spirit itself beareth witness with our spirit, that we are the children of God."--Romans 8:1--5--9--11--13,14,15,16. "But if ye be led of the Spirit, ye are not under the law."--Gal. 5:18. "Know ye not that ye are the temple of God, and that the Spirit of God dwelleth in you?"--1 Cor. 3:16. "What? know ye not that your body is the temple of the Holy Ghost which is in you, which ye have of God, and ye are not your own?"--1 Cor. 6:19. "But the fruit of the Spirit is love, joy, peace, long-suffering, gentleness, goodness, faith. If we live in the Spirit, let us also walk in the Spirit."--Gal. 5:22--25. "That Christ may dwell in your hearts by faith, that ye, being rooted and grounded in love."--Eph. 3:17. "For by grace are ye saved through faith; and that not of yourselves: it is the gift of God."--Eph. 2:8. "And be found in him, not having mine own righteousness, which is of the law, but that which is through the faith of Christ, the righteousness which is of God by faith."--Phil. 3:9. "Buried with him in baptism, wherein also ye are risen with him through the faith of the operation of God, who hath raised him from the dead."--Col. 2:12.

These passages abundantly support the position for the establishment of which they are quoted. It is only necessary to remark here,

1. That the Holy Spirit controls, directs, and sanctifies the soul, not by a physical influence, nor by impulses or by impressions made on the sensibility, but by enlightening and convincing the intelligence.

2. The fundamentally important doctrine of an in dwelling Christ, that the Spirit of Christ must be received by faith to reign in the heart, has been extensively overlooked. "Christ our sanctification!" said a minister to me a few months since, "I never heard of such a thing." Also said a Doctor of Divinity to me, "I never heard Christ spoken of as our sanctification until the Perfectionists affirmed it." Indeed it is amazing to see how this blessed truth has been overlooked. Christ, by his Spirit, must actually dwell within and reign over us, and this is an unalterable condition of salvation. He is our King. He must be received by faith to set up and establish His kingdom in the heart, or salvation is impossible.

Lecture 30
MORAL GOVERNMENT.
SANCTIONS OF MORAL LAW, NATURAL AND GOVERNMENTAL.

In the discussion of this subject, I shall show,

I. What constitutes the sanctions of law.

II. That there can be no law without sanctions.

III. In what light the sanctions of law are to be regarded.

IV. The end to be secured by law and the execution of penal sanctions.

V. The rule by which sanctions ought to be graduated.

I. What constitutes the sanctions of law.

1. The sanctions of law are the motives to obedience, that which is to be the natural and the governmental consequence or result of obedience and of disobedience.

2. They are remuneratory. that is, they promise reward to obedience.

3. They are vindicatory, that is, they threaten the disobedient with punishment.

4. They are natural, that is,

(1.) All moral law is that rule of action which is in exact accordance with the nature and relations of moral beings.

(2.) Happiness is to some extent naturally connected with, and the necessary consequence of obedience to moral law.

(3.) Misery is naturally and necessarily connected with and results from disobedience to moral law, or from acting contrary to the nature and relations of moral beings.

5. Sanctions are governmental. By governmental sanctions are intended,

(1.) The favor of the government as due to obedience.

(2.) A positive reward bestowed upon the obedient by government.

(3.) The displeasure of government towards the disobedient

(4.) Direct punishment inflicted by the government as due to disobedience.

6. All happiness and misery resulting from obedience or disobedience, either natural or from the favor or frown of government, are to be regarded as constituting the sanctions of law.

II. There can be no law without sanctions.

1. It has been said in a former lecture that precepts without sanctions are only counsel or advice, and no law.

2. Nothing is law, but the rule of action which is founded in the nature and relations of moral beings. It is therefore absurd to say, that there should be no natural sanctions to this rule of action. It is the same absurdity as to say, that conformity to the laws of our being would not produce happiness, and that disconformity to the laws of our being would not produce misery: which is a contradiction; for what do we mean by acting in conformity to the laws of our being, but that course of conduct in which all the powers of our being will sweetly harmonize, and produce happiness? And what do we mean by disconformity to the laws of our being, but that course of action that creates mutiny among our powers themselves, that produces discord instead of harmony, misery instead of happiness?

3. A precept, to have the nature and the force of law, must be founded in reason, that is, it must have some reason for its existence. And it were unjust to hold out no motives to obedience where a law is founded in a necessity of our nature.

4. But whatever is unjust is no law. Therefore a precept without a sanction is not law.

5. Necessity is the condition of all rightful government. There would be and could be no just government, but for the necessities of the universe. But these necessities can not be met, the great end of government can not be secured without motives or sanctions. Therefore that is no government, no law, that has no sanctions.

III. In what light sanctions are to be regarded.

1. Sanctions are to be regarded as an expression of the benevolent regard of the law-giver for his subjects: the motives which he exhibits to induce in the subjects the course of conduct that will secure their highest well-being.

2. They are to be regarded as an expression of his estimation of the justice, necessity, and value of the precept.

3. They are to be regarded as an expression of the amount or strength of his desire to secure the happiness of his subjects,

4. They are to be regarded as an expression of his opinion in respect to the desert of disobedience.

The natural sanctions are to be regarded as a demonstration of the justice, necessity, and perfection of the precept.

IV. The end to be secured by law, and the execution of penal sanctions.

1. The ultimate end of all government is blessedness.

2. This is the ultimate end of the precept and the sanction of law.

3. This can be secured only by the prevention of sin and the promotion of holiness.

4. Confidence in the government is the sine qua non of all virtue.

5. Confidence results from a revelation of the lawgiver to his subjects. Confidence in God results from a revelation of himself to his creatures.

6. The moral law, in its precepts and sanctions, is a revelation of God.

7. The execution of penal sanctions, is also a revelation of the mind, will, and character of the lawgiver.

8. The highest and most influential sanctions of government are those motives that most fully reveal the true character of God.

V. By what rule sanctions ought to be graduated.

1. We have seen in a former lecture that moral obligation is founded in the intrinsic value of the well-being of God and of the universe, and conditionated upon the perception of its value.

2. That guilt ought always to be measured by the perceived value of the end which moral beings ought to choose.

3. The sanctions of law should be graduated by the intrinsic merit or demerit of holiness and sin.

SANCTIONS OF GOD'S LAW.
I. God's law has sanctions.

IL What constitutes the remuneratory sanctions of the law of God.

III. The perfection and duration of the remuneratory sanctions of the law of God.

IV. What constitutes the vindicatory sanctions of the law of God.

V. Their duration.

 

I. God's law has sanctions.

1. That sin or disobedience to the moral law, is attended with, and results in misery, is a matter of consciousness.

2. That virtue or holiness is attended with and results in happiness, is also attested by consciousness.

3. Therefore that God's law has natural sanctions, both remuneratory and vindicatory, is a matter of fact.

4. That there are governmental sanctions added to the natural, must be true, or God in fact has no Government.

5. The Bible expressly and in every variety of form teaches that God will reward the righteous and punish the wicked.

 

II. What constitutes the remuneratory sanctions of the law of God.

1. The happiness that is naturally and necessarily connected with, and results from holiness or obedience.

2. The merited favor, protection, and blessing of God.

3. All the natural and governmental rewards of virtue.

 

III. The perfection and duration of the remuneratory sanctions of the law of God.

1. The perfection of the natural reward is and must be proportioned to the perfection of virtue.

2. The duration of the remuneratory sanction must be equal to the duration of obedience. This can not possibly be otherwise.

3. If the existence and virtue of man are immortal his happiness must be endless.

4. The Bible most unequivocally asserts the immortality both of the existence and virtue of the righteous, and also that their happiness shall be endless.

5. The very design and end of government make it necessary that governmental rewards should be as perfect and unending as virtue.

 

IV. What constitutes the vindicatory sanctions of the law of God.

1. The misery naturally and necessarily connected with, and the result of disobedience to moral law. Here again let it be understood that moral law is nothing else than that rule of action which accords with the nature and relations of moral beings. Therefore the natural vindicatory sanction of the law of God is misery resulting from a violation of man's own nature.

2. The displeasure of God, the loss of his protection and governmental favor, together with that punishment which it is his duty to inflict upon the disobedient.

3. The rewards of holiness and the punishment of sin, are described in the Bible in figurative language. The rewards of virtue are called eternal life. The punishment of vice is called death. By life is intended, not only existence, but that happiness which makes life desirable. By death is intended, not annihilations but that misery which renders existence an evil.

V. Duration of the penal sanctions of the law of God.

1. Examine the question in the light of natural theology.

2. In the light of revelation.

In examining it in the light of natural theology, I shall,

1. Inquire into the meaning of the term infinite.

2. Show that infinites may differ indefinitely in amount.

3. Remind you of the rule by which the degrees of guilt are to be estimated.

4. That all and every sin must, from its very nature, involve infinite guilt, in the sense of deserving endless punishment.

5. That notwithstanding all sin deserves endless punishment, yet the guilt of different persons may vary indefinitely, and that punishment although always endless in duration may and ought to and must vary in degree, in proportion as guilt varies.

6. That the duration of penal inflictions under the government of God will be endless.

I. Inquire into the meaning of the term Infinite.

1. It literally and properly means not finite, not limited, not bounded, or unlimited, boundless. This is the meaning of the term and the sense in which I shall use it in this discussion.

II. Infinites may differ indefinitely in amount.

1. This is the doctrine of Sir Isaac Newton, and of natural and mathematical science, as most persons at all acquainted with this subject know.

2. It is a plain matter of fact. For example: suppose that from this point radiate mathematical lines endlessly in every direction. Let each two of these lines make an angle of one degree and let the points be sufficiently numerous to fill up the whole circle. Now as these lines extend endlessly in every direction every pair of them form the legs of a triangle whose sides extend endlessly and which has no base or which has no bound in one direction. It is self-evident that the superficial area contained between any two of those radii is infinite in the sense that its superficial amount is unlimited. Thus the whole of space is no more than infinite, and yet there is in the sense of unlimited an infinite amount of space between every two of those radii.

The same would be true upon the supposition of parallel mathematical lines of infinite length no matter how near together: the superfices or area between them must be infinite in amount. Any thing is infinite which has no whole, which is boundless in any sense. In the sense in which it is boundless it is infinite. For example, in the cases supposed the area between any two of the radii of the circle or of the parallel lines is not infinite in the sense that it has no bounds in any direction. For it is bounded on its sides. But it is infinite in the sense of its superficial measure or contents. So, endless happiness or misery may be finite in one sense and infinite in another. They may be infinite in amount taking into view their endlessness, however small they may be in degree. So that in degree they may, and with finite creatures must be finite in degree but infinite in amount. There is and can be no whole of them and therefore in amount they are infinite. God's happiness may be and is infinite both in degree and in duration, which amounts to infinite in the absolute sense.

III. I must remind you of the rule by which degrees of guilt are to be estimated.

And here let it be remembered,

1. That moral obligation is founded in the intrinsic value of those interests which moral agents are bound to choose as an end.

2. That the obligation is conditionated upon the knowledge of this end, and,

3. That the degree of obligation is just equal to the degree of light which the mind has in regard to the intrinsic value of those interests which it is bound to choose.

4. That the guilt of refusal to will these interests is in proportion, or is equal to the amount of the obligation, and,

5. That consequently the mind's honest apprehension or judgment of the value of those interests which it refuses to will, is and must be the rule by which the degree of guilt involved in that refusal ought to be measured. I do not mean that guilt is to be measured by the mind's actual but dishonest estimate of the value of the interests it rejects; but guilt is to be measured by the light enjoyed or by the estimate which the mind would have with the light that now shines around it, were it honest and disposed to receive the light and judge accordingly.

IV. That all and every sin must from its very nature involve infinite guilt in the sense of deserving endless punishment.

1. Sin implies moral obligation.

2. Moral obligation implies moral agency.

3. Moral agency implies light, or the knowledge of the end that moral agents ought to will.

4. This end is the highest well-being of God and of the universe.

5. The idea or apprehension of this end implies the knowledge that the intrinsic value of those endless interests must be infinite.

If the idea of God and of the good of being be developed, which is implied in moral agency, there must be in the mind the idea or first truth that the good of God and of the universe is infinitely valuable. The idea may lie in comparative obscuration. Nevertheless it is and must be in the mind. If this is so, (and it must be so,) it follows that every refusal to will the highest well-being of God and of the universe involves infinite guilt. Every moral agent must be able to affirm, and indeed must affirm to himself that the intrinsic value of the happiness of God and the universe must be boundless, unlimited, infinite. He must affirm that there can be no limit to it. By this affirmation or by the apprehension that necessitates this affirmation, his guilt ought to be measured, if he refuses to consecrate himself to the promotion of those interests.

V. Notwithstanding all sin deserves endless punishment, yet the guilt of different persons may vary indefinitely, and punishment, although always endless in duration, may and ought to vary in degree according to the guilt of each individual.

The guilt of different persons may vary indefinitely.--This also may be true of the same person at different periods of life. Observe: the degree of guilt depends on the degree of intellectual development on moral subjects--upon the clearness with which the mind apprehends moral relations, especially the intrinsic value of those interests which it ought to choose. These apprehensions vary, as every moral agent is conscious, almost continually. The obligation to will an end lies in the intrinsic value of the end. The obligation is greater or less as the mind's honest estimate of the value of it is greater or less. Every moral agent knows that the value of the end is unbounded. Yet some have an indefinitely larger conception of what infinite and boundless means. Some minds mean indefinitely more by such language than others do. As light increases and the mind obtains enlarged conceptions of God, of the universe, of endless happiness or misery, and of all those great truths that cluster around these subjects, its obligation increases in exact proportion to increasing light, and so does the guilt of selfishness.

VI. That penal inflictions under the government of God must be endless.

Here the inquiry is, what kind of death is intended where death is denounced against the transgressor as the penalty of the law of God?

I. It is not merely natural death, for,

1. This would in reality be no penalty at all. But it would be offering a reward to sin. If natural death is all that is intended, and if persons, as soon as they are naturally dead have suffered the penalty of the law, and their souls go immediately to heaven, the case stands thus: If your obedience is perfect and perpetual, you shall live in this world forever: but if you sin, you shall die and go right to heaven. This would be hire and salary, and not punishment.

2. If natural death be the penalty of God's law, the righteous who are forgiven, should not die a natural death.

3. If natural death be the penalty of God's law, there is no such thing as forgiveness, but all must actually endure the penalty.

4. If natural death be the penalty, then infants and animals suffer this penalty as well as the most abandoned transgressors.

5. If natural death be the penalty it sustains no proportion whatever to the guilt of sin.

6. Natural death would be no adequate expression of the importance of the precept.

II. The penalty of God's law is not spiritual death.

1. Because spiritual death is a state of entire sinfulness.

2. To make a state of entire sinfulness the penalty of the law of God, would be to make the penalty and the breach of the precept identical.

3. It would be making God the author of sin, and would represent him as compelling the sinner to commit one sin as the punishment for another, as forcing him into a state of total depravity as the reward of his first transgression.

III. But the penal sanction of the law of God is eternal death or that state of suffering which is the natural and governmental result of sin or spiritual death.

Before I proceed to the proof of this, I will notice an objection which is often urged against the doctrine of eternal punishments. The objection is one, but it is stated in three different forms. This, and every other objection to the doctrine of endless punishment, with which I am acquainted, is leveled against the justice of such a governmental infliction.

1. It is said that endless punishment is unjust because life is so short that men do not live long enough in this world to commit so great a number of sins as to deserve endless punishment. To this I answer,

(1.) That it is founded in a ridiculous ignorance or disregard of a universal principle of government, viz: that one breach of the precept always incurs the penalty of the law, whatever that penalty is.

(2.) The length of time employed in committing a sin, has nothing to do with its blameworthiness or guilt. It is the design which constitutes the moral character of the action, and not the length of time required for its accomplishment.

(3.) This objection takes for granted that it is the number of sins and not the intrinsic guilt of sin that constitutes its blameworthiness, whereas it is the intrinsic desert or guilt of sin, as we shall soon see, that renders it deserving of endless punishment.

2. Another form of the objection is, that a finite creature can not commit an infinite sin. But none but an infinite sin can deserve endless punishment: therefore endless punishments are unjust.

(1.) This objection takes for granted that man is so diminutive a creature, so much less than the Creator, that he can not deserve his endless frown.

(2.) The fact is, the greater the distance between the creature and the creator, the more aggravated is the guilt of insult or rebellion in the creature. Which is the greater crime, for a child to insult his playfellow or his parent? Which would involve the most guilt, for a man to smite his neighbor and his equal, or his lawful sovereign?

(3.) The higher the ruler is exalted above the subject in his nature, character, and rightful authority, the greater is the guilt of transgression in the subject. Therefore the fact that man is so infinitely below his Maker but enhances the guilt of his rebellion and renders him worthy of his endless frown.

3. A third form of the objection is, that sin is not an infinite evil, and therefore does not deserve endless punishment.

This objection may mean either that sin would not produce infinite mischief if unrestrained, or that it does not involve infinite guilt. It can not mean the first, for it is agreed on all hands that misery must continue as long as sin does, and therefore that sin unrestrained would produce endless evil. The objection therefore must mean that sin does not involve infinite guilt. Observe then, the point at issue is, what is the intrinsic demerit or guilt of sin? What does all sin in its own nature deserve? They who deny the justice of endless punishment, manifestly consider the guilt of sin as a mere trifle. They who maintain the justice of endless punishment, consider sin as an evil of immeasurable magnitude, and, in its own nature, as deserving of endless punishment. Proof:

1. The guilt or blameworthiness of an action consists in its being the violation of an obligation. Example: Should a child refuse obedience to his fellow who has no natural or acquired claims upon his obedience, he would not be blameworthy. But should he refuse obedience to his parent who has both a natural and acquired claim to his obedience, this conduct would be blameworthy. This shows in what blameworthiness consists.

2. The guilt or blameworthiness of an action is equal to the amount of obligation to do or omit that thing. We have just seen that the blameworthiness lies in its being the violation of an obligation. Hence the amount of blameworthiness must be equal to the amount of obligation. If a child refuse to obey his fellow, he contracts no guilt. If he refuse to obey his parent, he contracts a degree of guilt equal to the amount of his obligation to obey. Suppose that some one upon whom he is a thousand times as dependent as upon his parent, and who therefore has a thousand times higher claim upon his obedience than his parent has, should command him to do or omit a certain thing. Should he in this case disobey, his guilt would be a thousand times as great as when he disobeyed his parents. Now suppose that God, upon whom every moral being is not only perfectly but endlessly dependent, requires the creature to love him with all his heart; who does not see that his guilt in refusing obedience must be as great as his obligation to obey?

Having shown that moral obligation is founded in the intrinsic value of the highest well-being of God and of the universe, and that it is always equal to the light afforded to the mind or to the soul's knowledge of the value of those interests, and having shown also that every moral agent necessarily has the idea more or less clearly developed that the value of those interests is infinite, it follows:

That the law is infinitely unjust, if its penal sections are not endless. Law must be just in two respects.

The precept must be in accordance with the law of nature.

The penalty must be equal to the importance of the precept. That which has not these two peculiarities is not just, and therefore is not and can not be law. Either, then, God has no law, or its penal sanctions are endless.

1. That the penal sanctions of the law of God are endless, is evident from the fact that a less penalty would not exhibit as high motives as the nature of the case admits, to restrain sin and promote virtue.

2. Natural justice demands that God should exhibit as high motives to secure obedience as the value of the law demands, and the nature of the case admits.

3. The justice, holiness and benevolence of God demand that the penal sanctions of his law should be endless; and if they are not, God can not be just, holy or benevolent.

4. Unless the penal sanctions of the law of God are endless, they are virtually and really no penalty at all. If a man be threatened with punishment for one thousand, or ten thousand, or ten millions, or ten hundred millions of years, after which he is to come out, as a matter of justice, and go to heaven, there is beyond an absolute eternity of happiness. Now there is no sort of proportion between the longest finite period that can be named, or even conceived, and endless duration. If, therefore, limited punishment, ending in an eternity of heaven, be the penalty of God's law, the case stands thus: Be perfect, and you live here forever. Sin, and receive finite suffering, with an eternity of heaven. This would be, after all, offering reward to sin.

5. Death is eternal in its nature. The fact, therefore, that this figure is used to express the future punishment of the wicked affords a plain inference that it is endless.

6. The tendency of sin to perpetuate and aggravate itself, affords another strong inference that the sinfulness and misery of the wicked will be eternal.

7. The fact that punishment has no tendency to beget disinterested love in a selfish mind towards him who inflicts the punishment, also affords a strong presumption that future punishment will be eternal.

8. The law makes no provision for terminating future punishment.

9. Sin deserves endless punishment just as fully as it deserves any punishment at all. If, therefore, it is not forgiven, if it be punished at all with penal suffering, the punishment must be endless.

10. To deny the justice of eternal punishments, involves the same principle as a denial of the justice of any degree of punishment.

11. To deny the justice of endless punishment, is virtually to deny the fact of moral evil. But to deny this is to deny moral obligation. To deny moral obligation is to deny moral agency. But of both moral obligation and moral agency we are absolutely conscious. Therefore it follows to a demonstration, not only that moral evil does exist, but that it deserves endless punishment.

II. Examine this question in the light of Revelation.

The bible in a great many ways represents the future punishment of the wicked as eternal. It expresses the duration of the future punishment of the wicked by the same terms, and in every way as forcibly as it expresses the duration of the future happiness of the righteous.][sic.]

I will here introduce without comment some passages of scripture confirmatory of this last remark. "The hope of the righteous shall be gladness: but the expectation of the wicked shall perish."--Prov. 10:28. "When a wicked man dieth, his expectation shall perish; and the hope of unjust men perisheth."--Prov. 11:7. "And many of them that sleep in the dust of the earth shall wake, some to everlasting life, and some to shame and everlasting contempt."--Dan. 12:2 "Then shall he say also unto them on the left hand, Depart from me ye cursed, into everlasting fire, prepared for the devil and his angels: for I was an hungered, and ye gave me no meat: I was thirsty, and ye gave me no drink. And these shall go away into everlasting punishment: but the righteous into life eternal."--Matt. 25:41,42,46. "And if thy hand offend thee, cut it off: it is better for thee to enter into life maimed, than having two hands to go into hell, into the fire that never shall be quenched; where their worm dieth not, and the fire is not quenched."--Mark 9:43,44. "The Son of man goeth as it is written of him: but woe unto that man by whom the Son of man is betrayed! it had been good for that man if he had not been born."--Matt. 26:24 "Whose fan is in his hand, and he will thoroughly purge his floor, and will gather the wheat into his garner; but the chaff he will burn with fire unquenchable."--Luke 3:17. "And besides all this, between us and you there is a great gulf fixed: so that they which would pass from hence to you can not; neither can they pass to us, that would come from thence."--Luke 16:26. "He that believeth on the Son hath everlasting life: and he that believeth not the Son shall not see life; but the wrath of God abideth on him."--John 3:36. "And to you who are troubled, rest with us, when the Lord Jesus shall be revealed from heaven with his mighty angels, in flaming fire taking vengeance on them that know not God, and that obey not the gospel of our Lord Jesus Christ: who shall be punished with everlasting destruction from the presence of the Lord, and from the glory of his power."--2 Thess. 1:7--9. "And the angels which kept not their first estate, but left their own habitation, he hath reserved in everlasting chains, under darkness, unto the judgment of the great day. Even as Sodom and Gomorrha, and the cities about them, in like manner, giving themselves over to fornication, and going after strange flesh, are set forth for an example, suffering the vengeance of eternal fire. Raging waves of the sea, foaming out their own shame; wandering stars, to whom is reserved the blackness of darkness forever."--Jude, 6,7,13. "And the third angel followed them, saying with a loud voice, If any man worship the beast and his image, and receive his mark in his forehead, or in his hand, the same shall drink of the wine of the wrath of God, which is poured out without mixture into the cup of his indignation; and he shall be tormented with fire and brimstone in the presence of the holy angels, and in the presence of the Lamb: and the smoke of their torment ascendeth up for ever and ever: and they have no rest day nor night, who worship the beast and his image, and whosoever receiveth the mark of his name" Rev 14:9--11. "And the devil that deceived them was cast into the lake of fire and brimstone, where the beast and the false prophet are, and shall be tormented day and night for ever and ever."--Rev. 20:10. "He that is unjust, let him be unjust still: and he which is filthy, let him be filthy still: and he that is righteous, let him be righteous still: and he that is holy let him be holy still."--Rev. 22:11. But there is scarcely any end to the multitude of passages that teach directly or by inference both the fact and the endlessness of the future punishment of the wicked. But the fuller consideration of this subject belongs more appropriately to a future place in this course of instruction, my object here being only to consider the penal sanctions of moral law didatically, reserving the polemic discussion of the question of endless punishment for a future occasion.

