e other than my will is so great and perfect that it
ouldn’t conceivably be bigger or better. If I think
shout my ability to understand, for example, [ realize
chat it is very small and restricted and | immediately
{orm the idea of something much greater—indeed, of
something supremely perfect and infinite. And fr’om
the fact that I can torm the idea of this thing, ,I infer
that it is present in God’s nature. Similarly, if I con-
sider my other abilities, like the abilities toyr’e;iir;g;r
and to imagine, 1 clearly see that they all are weak and
limited in me, but boundless in God. My will or free-
dom of choice is the only thing I find to be so great in
me that I can’t conceive of anything greater. In fact,
it’s largely for this reason that I regard myself as an
image or likeness of God. God’s will is inc’omparablv
greater than mine, of course, in virtue of the associatezl
knowledge and power that make it stronger and more
effective, and also in virtue of all its greater range of
objects. Yet, viewed in itself as a will, God’s will seems
no greater than mine. For having a will just amounts
to being able either to do or not to do (affirm or deny,
seek or avoid)—or, better, to being inclined to affirm
or deny, seck or shun what the understanding offers,
without any sense of being driven by external forces.
To be free, I don't need to be inclined towards both
alternatives. On the contrary, the more I lean towards
one alternative——either because I understand the truth
or goodness in it, or because God has so arranged my
deepest thoughts—the more freely I choose it. Neither
divine grace nor knowledge of nature ever diminishes
mv freedom; they increase and strengthen it. But the
indifference that ’l experience when no consideration

impels me towards one alternative over another 1is

freedom of the lowest sort, whose presence re\'ea!s a
defect or an absence of knowledge rather than a perfec-
what was good or true, |
hat to do or choose,
[ would never be in-
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will has a broader scope than my
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For example, I've asked for the last few days whether
anything exists in the world, and I've noted that, trom
the fact that I ask this, it follows that I exist. I couldn’t
fail to judge that which I so elearly understood to be
true. This wasn’t because a force outside me compelled
me to believe, but because an intense light in my under-
standing produced a strong inclination of my will. And,
to the extent that I wasn't indifferent, 1 believed spon-
tancously and freely. However, while I now know that
I exist insofar as I am a thinking thing, I notice in myself
an idea of what it is to be a physical object and I come to
wonder whether the thinking nature that’s in me-—~-or,
rather, that is me——difters from this bodily nature oris
identical to it. Nothing occurs to my reason (I am sup-
posing) to convince me of one alternative rather than
the other. Accordingly, I am completely inditferent to
affirming either view, to denying either view, and even
to suspending judgment.

And indifference of this sort is not limited to things
of which the understanding is completely ignorant. It
extends to everything about which the will deliber-
ates in the absence of a sufficiently clear understand-
ing. For, however strong the force with which plau-
sible conjectures draw me towards one alternative,
the knowledge that they are conjectures rather than
assertions backed by certain and indubitable arguments
is enough to push my assent the other way. The past
few days have provided me with ample experience of
this— for I am now suppesing each of my former be-
liefs to be false just because I've found a way to call
them into doubt.

If I suspend judgment when 1 don't clearly and dis-
tinctly grasp what’s true, 1 obviously do right and am
not deceived. But, if 1 either afirm or deny in a case
of this sort, I misuse my freedom of choice. If I athem
what is false, I clearly err, and, if I stumble onto the
truth, I'm still blameworthy since the light of nature
reveals that a perception of the understanding should al-
ways precede a decision of the will. In these misuses of
freedom of choice lies the deprivation that accounts for
error. And this deprivation, I maintain, lies in the work-
ing of the will insofar as it comes from me--not inmy
God-given ability to will, or even in the will's operation
insofar as it derives from Him. ; A ;

" | bave no reason to complain that God hasn’t given
me a more perfect understanding or a greater natural
light than He has. It's in the nature of a finite under- 4
anding tha ther are mas things it can’ understand,
and it’s in the nature of created wding that it's

te. Indecd, 1 ought to be gratefil to Him wha owes




