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44
PREFACE

““MODERN CLASSICAL PHILOSOPHERS "’ aims to presentin a series
of extracts some of the essential features of the chief philoso-
phical systems produced by the great philosophers from Bruno
to Spencer. The book is virtually a history of modern philosophy
based not upon the customary description of systems, but upon
selections from original texts, and upon translations of the authors
themselves. The attempt has been made to apply the case sys-
tem, which has proved so successful in the teaching of law, to
philosophical instruction. In this respect the work follows the
model of the author’s earlier publication in Economic History,
which was printed as a text book of required reading to accom-
pany courses of lectures given on that subject in different uni-
versities. It is likewise hoped to provide the general reader with
a volume from which he may readily discover the content and
method of the great philosophical masters of the modern period.

Beginning with Bruno, the philosophical martyr, the dia-
logue which appears in this work is one in which the author
describes the unity and divine immanence in all things in the
universe, thereby anticipating the doctrine of Spinoza. From
Bacon hasbeen selected an account of “theidols” or false notions
which hinder men from a right pursuit of scientific research, and
of the theory of induction by which they may advance in a true
interpretation of nature. The passages from Hobbes contain his
doctrine of the natural state of man as one of war, and of the
necessity of ‘“that great Leviathan,” whereby peace and order
may be established in tle political commonwealth. Of Des-
cartes, a part of the “ Discourse on Method” is printed first,
since it contains his intellectual autobiography and his peculiar
principles of method for the attainment of truth; a transition
is then made to his “ Meditations on First Philosophy,” to set
forth the application of his method of doubt to the discovery of
absolute certainty, and also his attempt to demonstrate the
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existence ; of God. From “The Ethics” of Spinoza are given
the doctrines of his one eternal substance as the immanent cause
of the universe, of his three kinds of cognition, and of his intel-
lectual love of God. The ““Monadology” of Leibnitz is repro-
duced in full. Of Locke, will be found the refutation of the
existence of innate ideas and principles, illustrative chapters
tracing the sources of all our knowledge to sensation and re-
flection, and a statement of the resultant extent and reality of
human knowledge. Berkeley’s idealism, it was believed, could be
better learned by reproducing at some length his “ Principles of
Human Knowledge” than by numerous extracts from his vari-
ous other writings. The philosophical significance of Hume in
this work is based on his doctrine that causality owes its origin
to habit, and on the consequent scepticism due to the limitation
of the causal idea to the realm of experience. The French philo-
sophy of the eighteenth century finds here its representative in
Condillac, whose work on the ‘ Treatise of Sensations” contains
the noted description of the endowment of a marble statue with
the different senses of man in succession. Since the critical
philosophy of Kant may appropriately be regarded as the high-
water mark of modern philosophy, an effort has been made to
give an extended outline of his system through selections as
drawn from the “Critique of Pure Reason” and the *Critique
of Practical Reason.” By extracts from some of their most
important treatises, Fichte’s subjective idealism, Schelling’s
objective idealism, and Hegel’s absolute idealism, are set forth
with sufficient clearness, it is believed, to enable the student to
gain some just appreciation of these great doctrines. A section on
“Faith” from the “ Vocation of Man” by Fichte, and a chapter
on “The Contrite Consciousness” from the ‘ Phenomenology” of
Hegel, may serve to illustrate the noble and inspiring thought to
be found in German philosophy apart from its system-building.
The spirited writing of Schopenhauer, with its deep keynote of
pessimism, and its fine exaltation of art, is taken from his prin-
cipal work on “The World as Will and Idea.” From Comte,
the founder of Positivism, has been chosen the chapter in
which he expounds the nature and importance of the positive
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philosophy. || Possibly) Mill) may not be regarded by many as -
strictly in the rank of classical philosophers, but it must be ad-
mitted by all that the theory, here reproduced, of the belief in
matter as dependent upon the permanent possibilities of sensa-
tions constitutes a classical chapter in the history of modern
philosophy. Spencer’s doctrine of “The Unknowable” is very
briefly presented in harmony with his apparent intention of
merely paving the way for an exposition of “The Knowable.”
With the statement of this philosophy of the knowable and with
Spencer’s far-reaching law of evolution, this volume concludes.

In the selections of modern philosophy, as traced in the fore-
going paragraph, which are to be found in this book, certain
shortcomings due to the nature of the task are inevitable. No
two authorities will entirely agree as to the authors to be chosen.
Limitations as to the length of the work must exclude important
passages in the authors admitted. Although a proper balance
among the different writers is most desirable, yet the task must
be finished before a complete survey of their proper relations
can be correctly made. The book will, therefore, best realize its
final purpose if it shall prove a stimulus to the student for the
perusal of the complete works of the classical philosophers
represented in this volume.

The original texts reproduced in this book either have been
printed directly from the best available editions, or have been
carefully compared with them. Omissions from the various
texts are shown throughout by the retention of the numbers
accompanying the original chapters and paragraphs, and by
the use of dots when these numbers do not suffice. Footnotes
of the editor are indicated by signs, those of the authors or
translators by numerals. Among the translations included in the
volume those from the writings of Bruno by Mrs. Josiah Royce
and Professor Royce, of Condillac by Professor F. C. de
Sumichrast, of Fichte and Schelling by the editor, and of Hegel
by Professor Royce appear here for the first time. Concerning

the other translations which have previously been published,

Descartes’ “ Method ”” and “ Meditations” by J. Veitch, Spinoza’s

“Ethics,” by R. H. M. Elwes, Kant’s “ Critique of Pure Reason,”
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. by\Fv MaxMiiller/and/ his “Critique of Practical Reason” by
T. K. Abbott, Fichte’s “ Science of Knowledge” by A. E. Kroeger
and his “Vocation of Man” by Wm. Smith, Hegel’s *Logic”
by Wm. Wallace, Schopenhauer’s “World as Will and Idea,”
by R. B. Haldane and J. Kemp, and Comte’s “ Positive Phil-
osophy,” by Harriet Martineau, may fairly be said to have
translators almost as classical for the English readers of these
volumes as the original authors themselves. “Selections from
Kant,” also, by Professor John Watson, from which, with his
kind permission, extracts have been here reproduced, is possibly
unexcelled among philosophical translations for combined
accuracy and literary skill.

This work was first planned more than a decade ago on the
publication of the several editions of the author’s ‘Selections
illustrating Economic History;” but its final preparation has
been delayed by the years of labor required for his “Life,
Letters, and Philosophical Regimen of the Third Earl of
Shaftesbury” and his comprehensive ‘Bibliography of Philo-
sophy.” Its resumption has on several occasions been urged by
Professor William James, owing to the success of the ‘ Economic
History” in meeting a real need among students. His obliga-
tions in the completion of the work at the present time are of a
varied character. His thanks are first due to the publishers of
several philosophical books for the courtesy of their permission
to reprint the selections which constitute a number of the chap-
ters in this volume. The names of these publishers will be found
at the beginning of the respective chapters, accompanying the
titles of their published works. Valuable suggestions have also
been received from Professors Watson, James, Santayana, and
Calkins, the Rev. Dr. A. W. H. Eaton, and Mr. H. M. Sheffer.
Especially, however, does the author wish to express his grati-
tude for the constant philosophical advice of Professor Josiah
Royce, for the revision of his translation of Schelling by Dr.
Edmund von Mach, and for the assistance in the preparation of
the text by his brother, Mr. Frederic C. Rand.

BENJAMIN RAND.
EuersoN HALL, HarvARD UNIVERSITY.
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MODERN CLASSICAL
PHILOSOPHERS

GIORDANO BRUNO
(1584-1600)

CONCERNING THE CAUSE, THE PRINCIPLE,
AND THE ONE

Translated from the Italian* by
JOSIAH ROYCE and KATHARINE ROYCE

SECOND DIALOGUE!

AureLius DrxoN
THEOPHILUS
GERVASIUS
PoLYHYMNIUS
Dixon. Have the kindness, Master Polyhymnius, and you
too, Gervasius, not to interrupt our discourse further.
Polyhymnius. So be it.
Gervasius. If he who is the master speaks, surely I shall be
unable to keep silence.
Dix. Then you say, Theophilus, that everything which is not
a first principle and a first cause, has such a principle and such
a cause?
Theophilus. Without doubt and without the least controversy.
Dix. Do you believe, accordingly, that whoever knows the

PERSONAGES

® From Della causa, principio, ed uno. Venet. [or London], 1584.

! The dialogues which constitute this work, Della causa, etc., are the product
of an effort to state a thought which Bruno felt to be his own, under the lim-
itations of language imposed by the current scholastic terminology, and espe-
dally by the traditional Aristotelian distinctions of form and matter, of final
and efficient cause, of polentia, or possibility, of actus, or actuality, etc. These
distinctions ought to be in the student’s mind as he reads the dialogue. But
the historical phraseology is in general rather an encumbrance than an aid
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things thus caused and originated must know the ultimate cause
and principle?

Theo. Not easily the proximate cause or the proximate prin-
ciple; it would be extremely difficult to recognize even the traces
of an ultimate cause and creative principle.

Dix. Then how do you think that those things which have a
first and a proximate cause and principle can be really known,
if their efficient cause (which is one of the things which contribute
to the true cognition of things) is hidden?

Theo. I grant you that it is easy to set forth the theory of proof,
but the proof itself is difficult. It is very practicable to set forth
the causes, circumstances, and methods of sciences; but after-
ward our method-makers and analytical scholars can use but
awkwardly their organum, the principles of their methods, and
their arts of arts. )

Gerv. Like those who know how to make fine swords, but do
not know how to use them.

Poly. Aye, aye.?

Gerv. May your eyes be closed so that you may never be able
to open them.

Theo. 1 should say, then, that one should not expect the natural

to Bruno. The central thought of the dialogue does not lie, again, in that dis-
tinction between Cause and Principle which Bruno here advances as his own.
Rather is the unity of the universal world-form, and of the world-soul, the
central topic. While this doctrine of the unity of all things, and of the imma-
nence of the world-soul and of the world-form in every being, is expounded
in this dialogue rather as an intuition than as a demonstrable assertion, Bruno
here makes prominent, in one striking passage, a practical motive which in his
own mind is central. The individual should learn so to view himself, and to
feel himself as one with the World-Soul, that the individual is relieved from
all fear of death. What is valuable about any being is that it expresses, in some
accidental and possibly transient form, the one meaning which is equally ex-
pressed in the whole world and in every part. This meaning cannot perish,
is divine, and is ill described by any such view of nature as Bruno attributes
to the Peripatetics. Bruno’s method in this dialogue of first insisting upon dis-
tinctions and divisions, and then showing that they are relative and of partial
significance must also be borne in mind throughout. With this Dialogue like-
wise read chapter ii, part ii, of J. Lewis McIntyre’s Giordano Bruno, London,
1903.
! In the original the play upon words occurs thus: —
Polinnie. Fermé!
Gevvasins. Fermatl te siano gl' oochi.
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philosopher, to make plain, all causes and principles; but only
the physical, and only the principal and most essential of these.
And although these depend upon the first cause and first princi-
ple, and can be said to possess such a cause and principle, this
is, in any case, not such a necessary relation that from the know-
ledge of the one the knowledge of the other would follow; and
therefore one should not expect that in the same science both
should be set forth.

Dix. How is that?

Theo. Because from the cognition of all dependent things, we
are unable to infer other knowledge of first cause and principle,
than by the somewhat inefficacious method of traces. All things
are, indeed, derived from the Creator’s will or goodness, which
is the principle of His works, and from which proceeds the uni-
versal effect. The same consideration arises in the case of works
of art, in so much as he who sees the statue does not see the
sculptor; he who sees the portrait of Helen does not see Apelles:
but he sees only the result of the work which comes from the
merit and genius of Apelles. This work is entirely an effect
of the accidents and circumstances of the substance of that
man, who, as to his absolute essence, is not in the least known.

Dix. So that to know the universe is like knowing nothing of
the being and substance of the first principle, because it is like
knowing the accidents of the accidents.

Theo. Exactly, but I would not have you imagine that I mean
that in God himself ‘there are Accidents, or that He could be
known, as it were, by His Accidents.

Dix. 1 do not attribute to you so crude a thought, and I know
that it is one thing to say that the things extraneous to the divine
nature are accidents, another thing to say that they are His
Accidents, and yet another thing to say that they are, as 4t
were, His Accidents: By the last way of speaking I believe you
mean that they are the effects of the divine activity; but that
these effects, in so far as they may be the substance of things,
and even the natural substances themselves, in any case are, asiit
were, the remotest accidents whereby we merely touch an appre-_
hension of the divine supernatural essence.
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Theo:| Well | said.

Dix. Behold, then, of the divine substance, as well because it is
infinite as because it is extremely remote from its effects (while
these effects are the furthest boundary of the source of our
reasonirig faculties), we can know nothing, — unless through
the means of traces, as the Platonists say, of remote effects, as
the Peripatetic philosophers say, of the dress or outer covering,
as say the Cabalists, of the mere shoulders and back, as the Tal-
mudists say,! or of the mirror, the shadow, the enigma, as the
Apocalyptic writers say.

Theo. All the more is this the case because we do not see
perfectly this universe whose substance and principle are so diffi-
cult of comprehension. And thus it follows that with far less
ground can we know the first principle and cause through its
effect, than Apelles may be known through the statue he has
made. For the statue all may see and examine, part by part; but
not so the grand and infinite effect of the Divine Power. There-
fore our simile should be understood not as a matter of close
comparison.

Dix. Thus it is, and thus I understand it.

Theo. It would be well, then, to abstain from speaking of so
lofty a matter.

Dix. 1 agree to that, because it suffices, morally and theologi-
cally, to know the first principle in so far as higher spirits have
revealed it, and divine men have declared it. Beyond this point,
not only whatever Law and Theology you will, but also all
wise philosophy has held it as a profane and turbulent dispo-
sition, to rush into demanding reasons and definitions for such
things as are above the sphere of our intelligence.

Theo. Very good: but these do not deserve blame so much as
those deserve praise who struggle towards the knowledge of that
cause and principle; who learn its grandeur as much as possi-
ble by allowing the eyes of their well-regulated minds to roam
amongst yonder magnificent stars, — those luminous bodies
which are so many habitable worlds, vast and animate, and are

.most excellent deities. These seem, and are, countless worlds

! Cf. Exodus xxxiii, 18-23.
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not unlike'that 'whichCcontains us. It is impossible that these
can have their existence of themselves, considering that they are
composite and dissoluble (although not for that reason do they
deserve annihilation, as has been well said in the Timseus). It
is needful that they should know their principle and cause; and
consequently with the grandeur of their existence, of their life
and of their works, they show and set forth, in infinite space,
with innumerable voices the infinite excellence and majesty of
their first principle and cause.! Leaving then (as you say) those
considerations in so far as they are superior to all sense and in-
tellect, we will consider that principle and cause in so far as, in
its traces, it either is identical with nature itself, or lies revealed
to us in the extent and in the lap of nature. Question me, then,
in order, if you wish me to answer you in order.

Dix. 1 will do so. But first, since you constantly speak of
Cause and Principle, I should like to know whether those are
used by you as synonymous words?

Theo. No.

Dix. Then what difference is there between the one and the
other term?

Theo. 1 answer that when we speak of God as first principle
and first cause, we mean one and the same thing but from differ-
ent points of view; when we speak of principles and causes in
Nature, we speak of different things from different points of
view. We speak of God as the first principle inasmuch as all
things come only after Him in an ordered rank of before and
after, either according to their nature, or according to their dura-
tion, or according to their value. We call God the first cause, in
so far as all things are distinct from Him, as the effect from the
efficient, the thing produced from that which produced it. And
these two points of view are different, because not everything
which comes first and is of more value is the cause of that which
comes later and is of less value; and not everything which is

! Cf. the well-known words of the hymn:

‘To reason’s ear they all proclaim
The glories of their Maker's name,
Forever singing as they shine,
The Hand that made us is divine.
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the causeéis priorto and of ‘more worth than that which is caused,
as will be plain to him who reflects carefully.

Dix. Then tell me, in speaking of natural things, what is the
difference between cause and principle?

Theo. Although at times the one term is used in place of the
other, nevertheless, properly speaking, not everything which is a
principle is a cause, because a point is the principle of a line,
but it is not the cause of the line; the instant is the principle of
temporal activity, the place whence is the principle of the mo-
tion, the premises are the principle of the argument, but they
are not the cause. Therefore principle is a more general term
than cause.

Dix. Then restricting these two terms to certain special sig-
nifications, according to the custom of those who reform their
terminology, I believe you to mean that Principle is that which
intrinsically brings to pass the constitution of things, and
which remains in what it has produced. Thus, for instance,
matter and form remain in their composite; or again, the ele-
ments of which things have been composed, and into which they
tend to resolve themselves again, are principles. You call Cause
that which operates from without in the production of things,
and which has its being outside of the things produced, as is the
case with the efficient cause, and the end for which the thing
produced is ordained.

Theo. Very good.

Dix. Since, then, we have come to an understanding concern-
ing the difference between those things, I wish you to devote
your attention first to the Causes and then to the Principles. And
as to the Causes, I desire first to know about the first efficient
cause, about the formal cause, which you say is conjoined to the
efficient; and, lastly, about the final cause, which is understood
to be the power which moves this.

Theo. The order of discourse which you propose pleases me
much. Now as to the efficient cause: I assert that the universal
physical efficient cause is the universal Intellect, which is the
first and principal faculty of the world-soul and which is the
universal form of the Cosmos.
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Dix. Your thought appears to me to be not only in agreement
with that of Empedocles, but more certain, more distinct, and
more explicit, and also (in so far as I can see from the above)
more profound: yet you will give me pleasure if you will explain
the whole more in detail, beginning by informing me just what
is that universal intellect.

Theo. The universal intellect is the most intimate, real, and
essential faculty and effective part of the world-soul. This is

‘one and the same thing which fills the whole, illumines the
universe and directs nature to produce the various species as is
fitting, and has the same relation to the production of natural
things as our intellect to the parallel production of our general
ideas.! This is called by the Pythagoreans the moving spirit
and propelling power of the universe; as saith the poet, “To-
tamque infusa per artus, mens agitat molem, et toto se corpore
miscet.” ? This is called by the Platonic philosophers the world-
builder. This builder (they say) proceeds from the higher world
(which is, in fact, one) to this world of sense, which is divided
into many, and in which not only harmony but also discord
reigns, because it is sundered into parts. This intellect, infusing
and extending something of its own into matter, restful and
moveless in itself, produces all things. By the Magi this intelli-
gence is called most fruitful of seeds, or even the seed-sower,
since it is He who impregnates matter with all its forms, and
according to the type and condition of these succeeds in shap-
ing, forming, and arranging all in such admirable order, as
cannot be attributed to chance, or to any principle which cannot
consciously distinguish or arrange. Orpheus calls this Intellect
the eye of the world, because it sees all natural objects, both
within and without, in order that all things may succeed in
producing and maintaining themselves in their proper sym-

! The reference is to a well-known scholastic parallel of the universals present
in things and the universals present % our minds when we form our ideas of
natural classes. The universal Intellect is related to the production of natural
forms, or species, as our mind is related to the production of our ideas of these
species.

? Infused through the members, mind vitalizes the whole mass and is mingled
with the whole body.
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metry,, not |only -intrinsically but also extrinsically. By Em-
pedocles it is called the Distinguisher, since it never wearies of
unfolding the confused forms within the breast of matter or of
calling forth the birth of one thing from the corruption of an-
other. Plotinus calls it the father and progenitor, because it
distributes seeds throughout the field of nature, and is the proxi-
mate dispenser of forms. By us this Intellect is called the inner
artificer, because it forms and shapes material objects from
within, as from within the seed or the root is sent forth and -
unfolded the trunk, from within the trunk are put forth the
branches, from within the branches the finished twigs, and from
within the twigs unfurl the buds, and there within are woven
like nerves, leaves, flowers and fruits; and inversely, at certain
times the sap is recalled from the flowers and fruits to the twigs,
from the twigs to the branches, from the branches to the trunk,
and from the trunk to the root. Just so it is with animals; its
work proceeding from the original seed, and from the centre
of the heart, to the external members, and from these finally
gathering back to the heart the unfolded powers, it behaves as if
again knotting together spun-out threads. Now, since we believe
that even inanimate works, such as we know how to produce with
a certain order, imitatively working on the surface of matter, are
not produced without forethought and mind, — as when, cutting
and sculpturing a piece of wood, we bring forth the effigy of a
horse: how much greater must we believe is that creative intel-
ligence which, from the interior of the germinal matter, brings
forth the bones, extends the cartilage, hollows out the arteries,
breathes into the pores, weaves the fibres, forms the branching
nerves, and with such admirable mastery arranges the whole?
I say, how much greater an artificer is He who is not restricted
to one sole part of the material world, but operates continually
throughout the whole. There are three sorts of intelligence;
the divine, which is all things, the mundane which makes all
things, and the other kinds of spirits which become everything.
For it is needful that between the extremes the means should be
found, which is the true efficient cause, not so much extrinsic as
even intrinsic, of all natural things.
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Dix. I'should like toseecyou distinguish, as you understand
them, extrinsic cause and intrinsic cause.

Theo. 1 call a cause extrinsic when as an efficient it does not
form a part of the things compounded and produced. I call a
cause intrinsic in so far as it does not operate around and out-
side of objects, but in the manner just explained. Hence a cause
is extrinsic by being distinct from the substance and essence of
its effects, and therefore its existence is not like that of things .
that are generated and decay, although it embraces such things.
A cause is intrinsic with respect to the actuality of its own work-
ings.

Dix. It seems to me that you have talked enough about the
efficient cause. Now I should like to know what sort of thing you
take to be the formal cause joined to the efficient cause; is it per-
haps the ideal ground? Because every agent that works accord-
ing to the rule of intelligence will be unable to produce effects
unless according to some intention, and that intention is not with-
out the apprehension of something; and that is no other than -
the form of the thing to be produced. And thus also with that
intellect which has the power to produce all species, and to send
them forth with such beautiful construction from the potentiality
of matter into actual existence, it must be that that intelligence
fore-knows all, according to certain formal principles, without
which it could not proceed to make these things, just as it is im-
possible for the sculptor to execute diverse statues without having
first thought out diverse forms.

Theo. You understand this excellently well: since I desire
that two sorts of form should be considered.! One which is the
cause, not exactly the efficient cause, but that through which the
efficient cause produces its effects. The other is the principle,
which by the efficient is called forth from matter.

Dix. The aim, and the final cause for which the efficient is
working, is the perfection of the universe, which implies that in

! The thought is that the intelligence is guided in each of its productions by
the model which some ideal species sets before it — that is, by the form or idea]
type of some class of objects. Meanwhile, the intellect is also guided by the

great final cause, — the perfection of the universe. Thus two types of formal
causes are distinguished, both from each other and from the efficient cause.
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diverse portions of ‘matter all forms are actually existent. In
this end the intellect takes such great pleasure and delight that
it never wearies of calling forth all sorts of forms from matter,
as it appears that Empedocles also would have it.

Theo. Very well. Now I add to this that just as this efficient
cause is omnipresent in the universe, and is special and particu-
lar in the parts and members thereof, just so its form and its

. purpose.

Dix. Now, enough has been said about causes; let us proceed
to the discussion of principles.

Theo. In order, then, to get at the constitutive principles of
things, I will next discuss form. For this is in some sort the
same as the aforesaid efficient cause; since the intelligence which
is a power of the world-soul has been called the proximate effi-
cient cause of all natural things. .

Dix. But how can the same subject be at once principle and
cause of natural things? How can it have the definition of an
intrinsic part instead of an extrinsic part?

Theo. 1 declare that this is not incongruous, considering that
the soul is within the body as the pilot is within the ship. And
the pilot, in so far as he shares the motion of the ship, is a part
of it. Yet considered in so far as he guides and moves it, he is not
regarded as a part, but as a distinct efficient cause. Just so the
soul of the universe, in so far as it animates and informs things,
is an intrinsic and formal part of that universe. But in so far as
it directs and governs, it is not a part, it does not rank as a prin-
ciple, but as a cause. Aristotle himself grants this, who, never-
theless, denies that the soul has that relation to the body which
the steersman has to the ship: yet considering it with regard to
that power which thinks and knows, he does not dare tocall it a
perfection and form of the body; but he considers it as an efficient
cause, separate in essence from matter. He says that that is a
thing which comes from without, self-existent and separated
from the composite.

Dix. 1 approve what you say, because if that existence sepa-
rate from the body belongs to the intellectual powers of our minds,
and if this intellectual power has the value of an efficient cause,
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much more should the same"be affirmed concerning the Soul of
the World. Because Plotinus says, writing against the Gnostics,
that the Universal Soul rules the universe with much greater ease
than our souls rule our bodies. Besides there is a great difference
in the way in which the one and the other rules. The World-
Soul, as if unbound, rules the world in such a way that it is not
hampered by that which it controls, and does not suffer from,
nor with other things. It rises without effort to lofty things.
In giving life and perfection to the body, it does not itself take
any taint of imperfection from that body; and therefore it is
eternally conjoined with the same subject. The human soul is
manifestly in quite the contrary condition. Since then, according
to your principles, the perfections which exist in our inferior
natures, in a far higher degree should be attributed to, and per-
ceived in, superior natures, we ought doubtless to confirm the
distinction which you have brought out. But we must recognize
this not only in the Soul of the world, but also in every star.
For it is the case (as the aforesaid philosopher holds), that they
all have the power of contemplating God, the principles (sources)
of all things and the arrangement of all parts of the universe. He
does not indeed think that this takes place through memory,
reasoning, and consideration; because each of their works is an
eternal work, and there is no action which can be new to them,
and therefore they do nothing which is not fitting to the whole,
perfect, and with a certain and preordained order, and they
accomplish all without an act of consideration. Aristotle shows
this by using the example of a perfect writer, or zither-player.
While in this case nature does not reason or reflect, he does not
wish it to be concluded that she works without intelligence and
final intention; because exquisite writers and musicians pay less
attention to what they are doing, and yet do not blunder like the
inexpert and clumsy, who while thinking and attending more,
yet accomplish their work less perfectly, and not without blun-
ders.

Theo. Youunderstand me. Let usnow pass on to the more spe-
cial. It seems to me that they detract from the divine goodness
and from the excellence of that great soul and simulacrum of the
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first/principle; who will not understand nor affirm that the world
with all its members is animate. How should God be envious
of his image, or how should the architect not love his own indi-
vidual work, of whom Plato says that he takes pleasure in his
work because of his own similitude which he admires in it. And
truly, what more beautiful than this universe could be presented
to the eyes of the Deity? And it being the case that this consists
of its parts, to which of these should more be imparted than to
the formal principle? I will leave for a better and more particu-
lar discourse a thousand natural reasons beyond this topical or
logical one.

Dix. 1 do not care to have you exert yourself in that direction,
considering that there is no philosopher of any reputation, even
among the Peripatetics, who does not hold that the Universe
and its spheres are in some way animated. I should now be glad
to know in what manner you hold that this form makes its way
into the material of the universe?

Theo. 1t joins itself to it in such a manner that corporeal
nature, which in itself is not beautiful, in so far as it is capable
of it, shares the beauty of the soul, since there is no beauty which
does not consist of some figure or form, and no form which has
not been produced by a soul.

Dix. 1 seem to be hearing an entirely new thing. You hold
perhaps that not only the form of the Universe, but all forms of
natural objects are souls?

Theo. Yes.

Dix. Have all things, then, souls?

Theo. Yes.

Dix. But who will grant you this?

Theo. But who with reason will be able to gainsay it?

Dix. According to common sense, not all things are alive.

Theo. The commonest sense is not the truest.

Dix. 1 easily believe that that can be defended. But the fact
that a thing can be defended does not suffice to make it true;
considering that it also must be proved.

Theo. That is not difficult. Are there not philosophers who
say that the world has a soul?
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Dix. There surely are many, and very notable ones.

Theo. Then why do not the same philosophers say that all the
parts of the world have souls?

Dix. They surely do say that, but only concerning the most
important parts, and those which are true parts of the world.
Since with no less ground they hold that the soul is no less omni-
present throughout the world and in every conceivable part of it,
than the souls of living beings perceptible to us are completely
present throughout them.

Theo. Then what things do you think are not true parts of the
Universe ?

Dix. Those that are not what the Peripatetics call primal
bodies, such as the earth, together with the waters and other parts,
which, according to your statement, constitute the complete
animate organism; or such as the moon, the sun, and other heav-
enly bodies. Beside these principal animate organisms there are
those which are not primary parts of the universe, of which some
are said to have a vegetative soul, some a sensitive soul, others
an intellectual soul.

Theo. Yet, if accordingly the soul which is in everything, is
also in the parts of everything, why do you not hold that it is in
the parts of the parts?

Dix. Tt may be, but in the parts of the parts of animate things.

Theo. Now what things are there which are not animate, or
are not parts of animate things?

Dix. Does it seem to you that we have so few such things
before our eyes? All things which have not life.

Theo. And what are the things that have not life, at least the
vital principle?

Dix. To come to an understanding, do you hold that there
may be any things which may not have soul and which may
not have the vital principle?

Theo. That, in fine, is what I hold.

Pol. Ther a lifeless body has a soul? Then my shoes, my
slippers, my boots, my spurs, my ring and my gloves have souls?
My coat and mantle have souls? '

Gerv. Yes, sir; yes, Master Polyhymnius, why not? I well
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believe, thatOyour)coat) and mantle are thoroughly animated
when they have such an animal as you inside them. The boots
and spurs are animated when they contain the feet, the hat is
animated when it contains the head, which latter is not without
a soul, and the stall is animated when it contains the horse, the
mule, or even your lordship. Do you not think so, Theophilus?
Does it not seem to you that I have understood better than the
dominus magister ? '

Pol. Cujum pecus (whose cattle)? As if there were not asses
who are subtle with ‘etiam atgque etiam (also and also). How
dare you, you trifler, you a-b-c-darian, compare yourself with a
head-teacher and guide of the school of Minerva like me?

Gerv.! Pax vobis domine magister, servus servorum, et scabel-
lum pedum tuorum.

Pol. Maledicat te Deus in saecula saeculorum.

Dix. No quarreling! Let these matters be settled by us.

Pol.® Prosequator ergo sua dogmata Theophilus.

Theo. I will do so. I say, then, that the table as a table is
not animate, nor the garments, nor the leather as leather, nor
the glass as glass, but as natural things and composites they
have within themselves matter and form. Let a thing be even
as small and tiny as you will, it has within itself some portion
of spiritual substance, which, if it finds a fitting vehicle, unfolds
itself so as to become a plant, or an animal, and receives the
members of whatsoever' body you will, such as is commonly
said to be animated, because spirit is found in all things, and
there is not the least corpuscle which does not contain within
itself some portion that may become living.

Pol* Ergo quidquid est animal est.

Theo. Not all things which have soul are called animate.

Dix. Then, at least, all things have life?

Theo. 1 grant that all things. contain within themselves a
soul and have the essentials of life. I do not assert that all things

! Gerv. Peace be with you, lord and master, I am the servant of your ser-
vants, and the footstool for your feet.

Pol. The Lord ¢urse you, world without end.

! Pol. Then let Theophilus continue his teaching.
% Therefore, whatever is, is animate.
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are actually and, recognizably alive, as would be required by all

the Peripatetics, and by those who define life and soul in terms
of principles that are too gross.

' Dix. You show me the seemingly true way in which the opin-

ion of Anaxagoras may be maintained, who held that all things

are in all things. For since spirit, or soul, or universal form,

exists in all things, all may be produced from all.

Theo. 1 do not say seemingly true, but true. For spirit is
found in all things, those which are not living creatures are
still vitalized, if not according to the perceptible presence of
animation and life, yet they are animate according to the prin-
ciple and, as it were, primal being of animation and life. And
I cannot say more, because I will pass over the properties of
many stones and gems, which being broken, and recut and
arranged in disordered fragments, have a certain virtue, in
altering the mind and engendering new affections and passions
in the soul, and not only in the body. And we know that such
effects do not proceed, nor can they come from purely material
qualities; but they must necessarily be referred to a principle,
as it were, vital. Furthermore, we perceive this very sensibly
in case of withered plants and roots, which purifying and col-
lecting humors, alter the states of minds and show unmistak-
ably vital influences. I will grant that not without reason the
necromancers hope to accomplish many things by means of
the bones of the dead, and they believe that those bones retain,
if not the very same, yet such a sort of vital activity as may.
become useful in producing remarkable effects. On other occa-
sions I shall be able to discuss mere at length the mind, the spirit,
the soul, the life, which penetrates all, is in all, and moves all
matter, fills the lap of that matter and dominates it rather than
is dominated by it. For the spiritual substance cannot be over-
powered by the material, but rather embraces it.

Dix. That appears to me to conform not only to the sense
of Pythagoras, whose opinion the Poet rehearses when he says, —

Principio caelum ac terras camposque liquentes,
Lucentemque globum lunae Titaniaque astra
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Spiritus intus alit, totamque infusa per artus

Mens agitat molem, totoque se corpore miscet,!
but also it conforms to the Theologian who says, “The spirit
rules over and fills the earth, and that it is which contains all
things.” And another, speaking perchance of the dealings of
form with matter and with potentiality, says that the latter is
dominated by actuality and by form.

Theo. If then, spirit, mind, life, is found in all things, and in
various degrees fills all matter, it must certainly follow, that it
is the true actuality, and the true form of all things. The soul
of the world, then, is the formal, constitutive principle of the
universe, and of that which is contained within it. I say that if
life is found in all things, the soul must be the form of all things;
that which through everything presides over matter, holds sway
over composite things, effects the composition and consistency
of their parts. And therefore such form is no less enduring than
matter. This I understand to be One in all things, which, how-
ever, according to the diversity of the disposition of matter,
and according to the power of the material principle, both
active and passive, comes to produce diverse configurations,
and to effect different faculties, sometimes showing the effects
of life without sense, sometimes the effects of life and sensation
without intellect, and sometimes it.appears that all the faculties
are suppressed or repressed either by weakness, or by other
conditions of matter. While this form thus changes place and
circumstance, it is impossible that it should be annulled; because
the spiritual substance is not less real than the material. Then
only external forms can change and even be annulled, because
they are not things, but of things; they are not substances; they
are accidents and circumstances.

Pol. Non entia sed entium (not entities, but of entities).

Dix. Surely, if any substantial thing could be annulled, the
universe would become empty.

! In the beginning the sky, the earth and the fields of the waters,
Glistening orb of the moon, and also the radiant sunlight,
All is inspired with life, and trembling through every member,

Mind vitalizes the mass, and with the whole body is mingled.
Virgil's &Eneid, VI, 724 fi.
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Theo. We have then an intrinsic principle, — formal, eternal,
and subsistent, incomparably better than that which the Sophists
have imagined, who play with accidents, ignorant of the sub-
stance of things, and who are led to assume corruptible sub-
stances because they call chiefly, primarily and principally that
substance which results from composition. For the latter is
only an accident, containing within itself no stability and truth,
and resolves itself into nothing. They call that the true man
which results from composition; they call that the true soul
which is either the perfection of a living body, or at least a thing
which results from a certain sympathy of complexion and mem-
bers. Therefore, it is not strange that they do so much and so
greatly fear death and dissolution; as those for whom ruin of
their being is imminent. Against this madness nature cries out
with a loud voice, assuring us that neither bodies nor souls
should fear death, since both matter and form are absolutely
constant principles.

O genus attonitum gelidae formidine mortis,

Quid Styga, quid tenebras, et nomina vana timetis,
Materiam vatum, falsique pericula mundi?
Corpora sive rogus flamma, seu tabe vetustas
Abstulerit, mala posse pati non ulla potetis:

Morte carent animae semperque priore relicta

Sede novis domibus vivunt habitantque receptae.
Omnia mutantur, nihil interit.!

Dix. That seems to me to agree with the opinion of Solomon,
esteemed the wisest of men by the Hebrews. Quid est quod est?
Ipsum quod fuit. Quid est quod fuit? Ipsum quod est. Nihil
sub sole novum.® So that that form which you assume is not
existent in and adherent to the matter according to its being,

1 Oh race, atremble with fear, with the icy terror of dying,
Wherefore dread ye the Styx, vain names, and the forms of the shadows,
Idle subjects for poets, and dangers of worlds that exist not?
Whether the funeral pile shall consume our bodies with fire,
Or old age wasting away, think not that we can suffer evil.
Souls are not subject to death, but former dwellings abandoned,
Rise to a shelter eternal, where they may inhabit forever.
Thus do all things suffer change, but nothing ever shall perish.
Ovid's Metamorphoses, Book XV.
2 Eccles. i, 9 (King James’ Version): The thing which hath been, it is that
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does/not| depend-upon:the body and upon matter in order that
it shall subsist?

Theo. So it is. And furthermore, I do not decide whether all
form is accompanied by matter. Of matter I already dare to
say, that no portion of it is, in fact, devoid of form; unless you
define form in a purely abstract sense, as Aristotle does. For
he never wearies of dividing conceptually those things which
in Nature and Truth are indivisible.

Dix. Do you not hold that there may be some other form be-
" sides this eternal companion of matter? A

Theo. Yes, and a form more natural still, which is the material
form of which we shall later reason. For the present, note this
distinction of form. There is, namely, one sort, I call it the
primal form, which informs, is extended, and is dependent. And
since this informs everything, it is in the whole. And since in
the whole it is extended, it communicates perfection from the
whole to the parts. And because it is dependent and has no
activity of itself alone, it communicates the activity of the whole
to the parts, likewise the name and the being. Such is the ma-
terial form, like that of fire. Because every part of the fire warms,
it is called fire, and is fire. Secondly, there is another sort of
form which informs and is dependent; but it is not extended,
and such form, because it makes perfect and actuates the whole,
is in the whole and in every part of the whole. Because it is not
extended, it results that the activity of the whole is not attributed
to the parts. Because it is dependent, the activity of the whole
is communicated to the parts; and such is the vegetative and
sensitive soul, because no part of the animal is animal; and,
nevertheless, every part lives and feels. Third, there is another
sort of form, which actuates and perfects the whole; but it is
not extended, nor is it dependent as to its operations. This,
because it actuates and makes perfect, is in the whole, and in
each and every part. Because it is not extended, the perfection

which shall be. And that which is done, is that which shall be done. And there
is no new thing under the sun.

The Latin Vulgate version reads: Quid est guod fust ? spsum guod futurum est.
Quid est quod factum est # I psum guod faciendum est.

Nishil sub sole novum.
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of the whole |is)not| attributed to the parts. Because it is not
dependent, it does not communicate the activity of the whole to
the parts. Suchis the soul, in so far as it can exercise intellectual
powers, and is called the intellective soul, which does not form
any such part of man, that it can be called man, nor is it man,
nor can it be said to mean this. Of these three sorts of form, the
first is material, which cannot be understood, nor can it exist,
without matter. The other two sorts (which, in fact, run to-
gether into one according to their substance and their being,
and are distinguished according to the method which we have
designated above) make up that formal principle which is dis-
tinct from the material principle.!

Dix. I understand. 7

Theo. Further than this, I want you to take notice that, al-
though in common parlance we say that there are five grades or
kinds of form: — 1. e., the Elemental, the Mixed, the Vegetative,
the Sensitive, and the Intellective, we do not, however, under-
stand this according to the common acceptation; because that dis-
tinction is valid according to the operations which appear withand
proceed from the particular beings: not according to that ground
of the primary and fundamental being of that form and spiritual
life which itself fills all things, and not in the same manner.?

! The substance of the argument is this: The three kinds of form are dis-
tinguished with respect to three kinds of relations between whole and part,
which are found in nature. The first kind of relation exists when a whole is
such, that every part has the nature and, on occasion, the name of the whole.
In such cases, the form may be said to extend itself to the parts. The form is
here a conditioned or dependent form, — 4. e., it results from something higher
than itself. The second type of relation of whole and part is found in living
objects, which are not intelligent, — that is, in the vegetative and sensitive soul.
Here the whole -has a character which does not belong to every part, yet the
nature of the whole pervades the parts, although not spatially. The third kind
of relation of whole and part is exemplified by the Intellect, say in case of the
human soul. The relation is here the one which Aristotle’s doctrine had de-
scribed in so dark a manner. According to our text, the Intellect pervades the
man, for its perfection is communicated to every part of his nature. But it does
not pervade him by extending itself spatially through him, but by imparting to
every part of him its meaning. Furthermore, it does not make every part of him
think. For it is not itself a dependent principle. It is rather that which makes
the whole man a man, while nevertheless itself, it is not either a man or a part of

a man.
? That is, the foregoing distinction of the three kinds of form is intended
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Dix, I understand. Inasmuch as this form which you hold
to be the principle is a subsistent form, it constitutes a perfect
species, is of its own genus, and is not part of a species like that
Peripatetic form.!

Theo. So it is.

Dix. The division of forms in matter is not according to the
accidental dispositions which depend upon the material form.

Theo. True.

Dix. Hence also this separate form is not multiplied according
to number, because all numerical multiplication depends upon
matter.

Theo. Yes.

Dix. Though invariable in itself, it is variable through par-
ticular things and the diversity of matter, and such form, although
in the subject it makes the part differ from the whole, yet itself-
does not differ in the part and in the whole; although one
ground suits it as subsistent by itself, and another in so far as it
is the activity and completion of some subject, and yet another
in regard to a subject with dispositions of one sort, and another
with those of another.

Theo. Exactly so.

Dix. This form is not to be understood as accidental, nor as
like the accidental, nor as being mingled with matter, nor as
being inherent in matter: but indwelling, associated, assistent.?

to introduce a closer connection between the natural forms that we see, and that
universal World-form or life which Bruno posits, than would be possible if one
accepted what Bruno calls the common division of Forms as final. For this
common division of forms depends rather upon distinguishing five classes of
Natural things, than upon distinguishing the characteristic types of relations of
whole and part.

1 The reference is now once more to the universal world-form, which forms
no part of any one natural species.

3 The universal form is subsistent,—4. e., it has its own sundered and in-
dependent existence, apart from its infinitely numerous manifestations. Yet
with equal truth, it is immanent in its manifestations, since it must manifest
itself in these infinitely numerous forms. According as you take it in itself, or
in its manifestations, you have to make numerous distinctions, according as
you treat it, now as manifested by.this, and now as manifested by that thing,
now ad thus or thus related to the whole and to parts of various things. But all
such distinctions have no ultimate meaning. The great truth is: the true form
is One.
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Theo.' That 'is what 1 affirm.

Dix. Furthermore, this form is defined and determined by
matter, because it has in itself the means of constituting particular
things of innumerable species; and restricts itself to constituting
one individual: and on the other hand, the potentiality of inde-
terminate matter, which may receive any form you like, finds its
completion in a species; so that the one is the cause of the defi-
nition and determination of the other.

Theo. Very well.

Dix. Then you approve, in some sort, the opinion of Anax-
agoras who calls the particular forms of Nature latent, and in
a sense that of Plato who deduces them from ideas, and in a man-
ner that of Empedocles who makes them proceed from intelli-
gence, and in some sort that of Aristotle who makes them, as it
were, issue from the potentiality of matter?

Theo. Yes. Because, as we have said, where there is form,
there is, in a certain manner, everything. Where there is soul,
spirit, life, there is everything, for the ereator of ideal forms and
varieties is intellect. And even if it does not obtain forms from
matter, it nevertheless does not go begging for them outside of
matter, because this spirit fills the whole.

Pol.* Velim scire quo modo forma est anima munds ubique tota,
if it is indivisible? It must, then, be very big, even of infinite
dimensions, if one may call the world infinite.

Gerv. There is good ground for its being large, as also a
preacher at Grandazzo in Sicily said of our Lord: where as a
sign that He is present through the whole world, he ordered a
crucifix as big as the church, in the similitude of God the Father,
who has the Empyrean heavens for a canopy; the starry heavens
for his throne, and has such long legs that they reach down to the
earth, which serves him for a footstool. To him came a certain
peasant, and questioned him thus. Reverend father, now how
many ells of cloth would it take to make his breeches? And
another said that all the peas and beans of Melazzo and Nicosia

! Pol. 1 want to know in what way the form is everywhere the whole soul of
the world, if it is indivisible.
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would not 'sufficecto fill his stomach. Look to it, then, that this
World-soul is not made after such a fashion.

Theo. I do not know how to resolve your doubt, Gervasius,
but perhaps I can that of Master Polyhymnius. I can, however,
to satisfy you both, give you a comparison, because I wish you
to carry away some fruits of our reasoning and discourse. Know,
then, in brief, that the Soul of the World, and the Divinity are
not omnipresent through all and through every part, in the way
in which material things could be there: because this is impos-
sible to any sort of body, and to any sort of spirit; but in a man-
ner which is not easy to explain to you if not in this way. You
should take notice that if the Soul of the World and the universal
form are said to be everywhere, we do not mean corporeally and
dimensionally, because such things cannot be; and just so they
cannot be in any part. But they are spirifually present in every-
thing — as, for example (perhaps a rough one), you can imagine
a voice which is throughout a whole room and in every part of
the room; because, through all, it is completely heard: just as
these words which I utter are heard completely by all, even were
there a thousand present, and my voice, could it reach through-
out the whole world, would be everywhere through everything.
I tell you then, Master Polyhymnius, that the soul is not indivisi-
blelike a point, but in some sort like the voice. And I answer you,
Gervasius, that the Divinity is not everywhere in the sense that
the God of Grandazzo was in the whole of the chapel, because,
although he was present throughout the church, yet all of him
was not present everywhere, but his head was in one part, his
feet in another, his arms and his chest in yet other parts. But
that other is in its entirety in every part, as my voice is heard com-
pletely in every part of this room.

Pol. Percepi optime.!

Gerv. At least your voice I have heard.

Dix. 1 well believe it of the voice, but as to the discourse, I
think it has gone in at one ear and out at the other.

Gerv. I think it has not even gone in. For the rest, it is late,
and the clock in my stomach has struck supper time.

! T perceived that perfectly.
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Pol. Hoc est, tdesbto have your brains in patinis.!

Dix. Enough then. To-morrow perhaps we may meet to talk
about the material principle. .

Theo. Either I will expect you, or you may expect me here.

! That is what it is to have your brains in your platter.
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APHORISMS CONCERNING THE INTERPRE-
TATION OF NATURE AND THE
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“THE IDOLS”

I
MAN, being the servant and interpreter of nature, can do and
understand so much and so much only as he has observed in
fact or in thought of the course of nature: beyond this he neither
knows anything nor can do anything.

I

Neither the naked hand nor the understanding left to itself

can effect much. It is by instruments and helps that the work is
done, which are as much wanted for the understanding as for
the hand. And as the instruments of the hand either give motion
or guide it, so the instruments of the mind supply either sugges-
tions for the understanding or cautions.

m
Human knowledge and human power meet in one; for where
the cause is not known the effect cannot be produced. Nature
to be commanded must be obeyed; and that which in contem-
plation is as the cause is in operation as the rule.

* From The Philosophical Works of Francis Bacon, edited by Robert Leslie
Ellis and James Spedding, London, 1861, vol. iv.

t The translation was originally made by an undergraduate of Trinity Col-
lege, Cambridge, but Spedding is responsible for the form which it finally
assumed.
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w
Towards the affecting of works, all that man can do is to put
together or put asunder natural bodies. The rest is done by
nature working within. ’
v
The study of nature with a view to works is engaged in by the
mechanic, the mathematician, the physician, the alchemist, and
the magician; but by all (as things now are) with slight endeavour
and scanty success.
vi
It would be an unsound fancy and self-contradictory to expect
that things which have never yet been done can be done except
by means which have never yet been tried.
v
The productions of the mind and hand seem very numerous in
books and manufactures. But all this variety lies in an exquisite
subtlety and derivations from a few things already known; not
in the number of axioms.
v
Moreover the works already known are due to chance and
experiment rather than to sciences; for the sciences we now pos-
sess are merely systems for the nice ordering and setting forth
of things already invented; not methods of invention or direc-
tions for new works.
IX
The cause and root of nearly all evils in the sciences is this —
that while we falsely admire and extol the powers of the human
mind we neglect to seek for its true helps.
X
The subtlety of nature is greater many times over than the
subtlety of the senses and understanding; so that all those spe-
cious meditations, speculations, and glosses in which men indulge
are quite from the purpose, only there is no one by to observe it.
p'ed
As the sciences which we now have do not help us in finding
out new works, so neither does the logic which we now have help
us in finding out new sciences.
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XI1
The logic now in use serves rather to fix and give stability to
. the errors which have their foundation in commonly received
notions than to help the search after truth. So it does more
harm than good.
X1

The syllogism is not applied to the first principles of sciences,
and is applied in vain to intermediate axioms; being no match
for the subtlety of nature. It commands assent therefore to the
proposition, but does not take hold of the thing.

XIV

The syllogism consists of propositions, propositions consist of
words, words are symbols of notions. Therefore if the notions
themselves (which is the root of the matter) are confused and
over-hastily abstracted from the facts, there can be no firmness
in the superstructure. Our only hope therefore lies in a true
induction.

XV

There is no soundness in our notions whether logical or phys-
ical. Substance, Quality, Action, Passion, Essence itself, are not
sound notions: much less are Heavy, Light, Dense, Rare, Moist,
Dry, Generation, Corruption, Attraction, Repulsion, Element,
Matter, Form, and the like; but all are fantastical and ill defined.

XVI .

Our notions of less general species, as Man, Dog, Dove, and
of the immediate perceptions of the sense, as Hot, Cold, Black,
White, do not materially mislead us; yet even these are some-
times confused by the flux and alteration of matter and the mix-
ing of one thing with another. All the others which men have
hitherto adopted are but wanderings, not being abstracted and
formed from things by proper methods.

Xvi

Nor is there less of wilfulness and wandering in the construc-
tion of axioms than in the formations of notions; not excepting
even those very principles which are obtained by common in-
duction; but much more in the axioms and lower propositions
educed by the syllogism.
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b 4114
The discoveries which have hitherto been made in the sciences
are such as lie close to vulgar notions, scarcely beneath the sur-
face. In order to penetrate into the inner and further recesses of
nature, it is necessary that both notions and axioms be derived
from things by a more sure and guarded way; and that a method
of intellectual operation be introduced altogether better and
more certain.
XIX
There are and can be only two ways of searching into and dis-
covering truth. The one flies from the senses and particulars
to the most general axioms, and from these principles, the truth
of which it takes for settled and immovable, proceeds to judg-
ment and to the discovery of middle axioms. And this way is
now in fashion. The other derives axioms from the senses and
particulars, rising by a gradual and unbroken ascent, so that it
arrives at the most general axioms last of all. This is the true
way, but as yet untried.
XX
The understanding left to itself takes the same course (namely,
the former) which it takes in accordance with logical order. For
the mind longs to spring up to positions of higher generality,
that it may find rest there; and so after a little while wearies of
cxperiment. But this evil is increased by logic;, because of the
order and solemnity of its disputations.
XXI
The understanding left to itself, in a sober, patient, and grave
mind, especially if it be not hindered by received doctrines, tries
a little that other way, which is the right one, but with little pro-
gress; since the understanding, unless directed and assisted,
is a thing unequal, and quite unfit to contend with the obscurity
of things. ‘
XXII
Both ways set out from the senses and particulars, and rest
in the highest generalities; but the difference between them is
infinite. For the one just glances at experiment and particulars in
passing, the other dwells duly and orderly among them. The one,
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again, begins at once by/establishing certain abstract and useless
generalities, the other rises by gradual steps to that which is
prior and better known in the order of nature.
XXIIX
There is a great difference between the Idols of the human
mind and the Ideas of the divine. That is to say, between cer-
tain empty dogmas, and the true signatures and marks set upon
the works of creation as they are found in nature.
XXIV
It cannot be that axioms established by argumentation should
avail for the discovery of new works; since the subtlety of nature
is greater many times over than the subtlety of argument. But
axioms duly and orderly formed from particulars easily discover
the way to new particulars, and thus render sciences active.
XXV
The axioms now in use, having been suggested by a scanty
and manipular experience and a few particulars of most general
occurrence, are made for the most part just large enough to fit
and take these in: and therefore it is no wonder if they do not
lead to new particulars. And if some opposite instance, not
observed or not known before, chance to come in the way, the
axiom is rescued and preserved by some frivolous distinction;
whereas the truer course would be to correct the axiom itself.
XXVI
The conclusions of human reason as ordinarily applied in
matter of nature, I call for the sake of distinction Anticipations
of Nature (as a thing rash or premature). That reason which is
elicited from facts by a just and methodical process, I call
Interpretation of N ature.
XXVIX
Anticipations are a ground sufficiently firm for consent; for
even if men went mad all after the same fashion, they might
agree one with another well enough.
XXVII
For the winning of assent, indeed, anticipations are far more
powerful than interpretations; because being collected from a
few instances, and those for the most part of familiar occurrence,
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they straightway! touch the) understanding and fill the imagina-
tion; whereas interpretations on the other hand, being gathered
here and there from very various and widely dispersed facts,
cannot suddenly strike the understanding; and therefore they
must needs, in respect of the opinions of the time, seem harsh
and out of tune; much as the mysteries of faith do.

XXIX

In sciences founded on opinions and dogmas, the use of antici-
pations and logic is good; for in them the object is to command
assent to the proposition, not to master the thing.

XXX

Though all the wits of all the ages should meet together and
combine and transmit their labours, yet will no great progress
ever be made in science by means of anticipations; because
radical errors in the first concoction of the mind are not to be
cured by the excellence of functions and remedies subsequent.

XXXI

It is idle to expect any great advancement in science from the
superinducing and engrafting of new things upon old. We must
begin anew from the very foundations, unless we would revolve
forever in a circle with mean and contemptible progress.

XXXIT .

The honour of the ancient authors, and indeed of all, remains
untouched; since the comparison I challenge is not of wits or
faculties, but of ways and methods, and the part I take upon
myself is not that of a judge, but of a guide.

XXXIII

This must be plainly avowed: no judgment can be rightly
formed either of my method or of the discoveries to which it
leads, by means of anticipations (that is to say, of the reasoning
which is now in use); since I cannot be called on to abide by
the sentence of a tribunal which is itself on its trial.

XXXIV

Even to deliver and explain what I bring forward is no easy
matter; for things in themselves new will yet be apprehended
with reference to what is old.
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~Or XXXV :
It was said by Borgia of the expedition of the French into
Italy, that they came with chalk in their hands to mark out their
lodgings, not with arms to force their way in. I in like manner
would have my doctrine enter quietly into the minds that are
fit and capable of receiving it; for confutations cannot be em-
ployed, when the difference is upon first principles and very
notions and even upon forms of demonstration.
XXXVI
One method of delivery alone remains to us; which is simply
this: we must lead men to the particulars themselves, and their
series and order; while men on their side must force themselves
for awhile to lay their notions by and begin to familiarise them-
selves with facts.
XXXVII
The doctrine of those who have denied that certainty could be
attained at all, has some agreement with my way of proceeding
at the first setting out; but they end in being infinitely separated
and opposed. For the holders of that doctrine assert simply
that nothing can be known; I also assert that not much can be
known in nature by the way which is now in use. But then they
go on to destroy the authority of the senses and understanding;
whereas I proceed to devise and supply helps for the same.
XXXVIII
The idols and false notions which are now in possession of the
human understanding, and have taken deep root therein, not
only so beset men’s minds that truth can hardly find entrance,
but even after entrance obtained, they will again in the very
instauration of the sciences meet and trouble us, unless men being
forewarned of the danger fortify themselves as far as may be
against their assaults.
XXXIX
There are four classes of Idols which beset men’s minds. To
these for distinction’s sake I have assigned names, — calling
the first class Idols of the Tribe; the second, Idols of the Cave;
the third, Idols of the Market-place; the fourth, Idols of the
Theatre.
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XL

The formation of ideas and axioms by true induction is no
doubt the proper remedy to be applied for the keeping off and
cearing away of idols. To point them out, however, is of great
use; for the doctrine of Idols is to the Interpretation of Nature
what the doctrine of the refutation of Sophisms is to common

Logic.
XLI

The Idols of the Tribe have their foundation in human nature
itself, and in the tribe or race of men. For it is a false assertion
that the sense of man is the measure of things. On the contrary,
all perceptions as well of the sense as of the mind are according
to the measure of the individual and not according to the
measure of the universe. And the human understanding is like
a false mirror, which, receiving rays irregularly, distorts and dis-
colours the nature of things by mingling its own nature with it.

XLII

The Idols of the Cave are the idols of the individual man.
For every one (besides the errors common to human nature in
general) has a cave or den of his own, which refracts and dis-
colours the light of nature; owing either to his own proper and
peculiar nature; or to his education and conversation with others;
or to the reading of books, and the authority of those whom
he esteems and admires; or to the differences of impressions,
accordingly as they take place in a mind preoccupied and pre-
disposed or in a mind indifferent and settled; or the like. So
that the spirit of man (according as it is meted out to differ-
ent individuals) is in fact a thing variable and full of pertur-
bation, and governed as it were by chance. Whence it was well
observed by Heraclitus that men look for sciences in their own
lesser worlds, and not in the greater or common world.

XLIII
~ There are also Idols formed by the intercourse and associa-
tion of men with each other, which I call Idols of the Market-
place, on account of the commerce and consort of men there.
For it is by discourse that men associate; and words are imposed
according to the apprehension of the vulgar. And therefore
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the ill and unfit|choice of words wonderfully obstructs the under-
standing. Nor do the definitions or explanations wherewith
in some things learned men are wont to guard and defend them-
selves, by any means set the matter right. But words plainly
force and overrule the understanding, and throw all into con-
fusion, and lead men away into numberless empty controversies
and idle fancies.
XLIV

Lastly, there are Idols which have immigrated into men’s
minds from the various dogmas of philosophies, and also from
wrong laws of demonstration. These I call Idols of the Theatre;
because in my judgment all the received systems are but so
many stage-plays, representing worlds of their own creation
after an unreal and scenic fashion. Nor is it only of the systems
now in vogue, or only of the ancient sects and philosophies,
that I speak; for many more plays of the same kind may yet be
composed and in like artificial manner set forth; seeing that
errors the most widely different have nevertheless causes for
the most part alike. Neither again do I mean this only of entire
systems, but also of many principles and axioms in science,
which by tradition, credulity, and negligence have come to be
received.

But of these several kinds of Idols I must speak more largely
and exactly, that the understanding may be duly cautioned.

XLV

The human understanding is of its own nature prone to sup-
pose the existence of more order and regularity in the world
than it finds. And though there be many things in nature which
are singular and unmatched, yet it devises for them parallels
and conjugates and relatives which do not exist. Hence the
fiction that all celestial bodies move in perfect circles; spirals
and dragons being (except in name) utterly rejected. Hence
too the element of Fire with its orb is brought in, to make up
the square with the other three which the sense perceives. Hence
also the ratio of density of the so-called elements isarbitrarily
fixed at ten to one. And so on of other dreams. And these fancies
affect not dogmas only, but simple notions also. -
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XLVI

The human understanding when it has once adopted an
opinion (either as being the received opinion or as being agree-
able to itself) draws all things else to support and agree with it.
And though there be a greater number and weight of instances
to be found on the other side, yet these it either neglects and
despises, or else by some distinction sets aside and rejects; in
order that by this great and pernicious predetermination the
authority of its former conclusions may remain inviolate. And -
therefore it was a good answer that was made by one who when
they showed him hanging in a temple a picture of those who had
paid their vows as having escaped shipwreck, and would have
him say whether he did not now acknowledge the power of the
gods, — “Aye,” asked he again, “but where are they painted
that were drowned after their vows?” And such is the way of
all superstition, whether in astrology, dreams, omens, divine
judgments, or the like; wherein men, having a delight in such
vanities, mark the events where they are fulfilled, but where
they fail, though this happen much oftener, neglect and pass
them by. But with far more subtlety does this mischief insinuate
itself into philosophy and the sciences; in which the first con-
clusion colours and brings into conformity with itself all that
come after, though far sounder and better. Besides, independ-
ently of that delight and vanity which I have described, it is the
peculiar and perpetual error of the human intellect to be more
moved and excited by affirmatives than by negatives; whereas it
ouglit properly to hold itself indifferently disposed towards both
alike. Indeed in the establishment of any true axiom, the nega-
tive instance is the more forcible of the two.

XLVII

The human understanding is moved by those things most
which strike and enter the mind simultaneously and suddenly,
and so fill the imagination; and then it feigns and supposes all
other things to be somehow, though it cannot see how, similar
to those few things by which it is surrounded. But for that going
to and fro to remote and heterogeneous instances, by which
axioms are tried as in the fire, the intellect is altogether slow and
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unfity unless(it be forced thereto by severe laws and overruling
authority.
XLVIII

The human understanding is unquiet; it cannot stop or rest,
and still presses onward, but in vain. Therefore it is that we
cannot conceive of any end or limit to the world; but always
as of necessity it occurs to us that there is something beyond.
Neither again can it be conceived how eternity has flowed down
to the present day; for that distinction which is commonly re-
ceived of infinity in time past and in time to come can by no
means hold; for it would thence follow that one infinity is greater
than another, and that infinity is wasting away and tending to
become finite. The like subtlety arises touching the infinite
divisibility of lines, from the same inability of thought to stop.
But this inability interferes more mischievously in the discovery
of causcs: for although the most general principles in nature
ought to be held merely positive, as they are discovered, and can-
not with truth be referred to a cause; nevertheless the human
understanding being unable to rest still seeks something prior
in the order of nature. And then it is that in struggling towards
that which is further off it falls back upon that which is more
nigh at hand; namely, on final causes: which have relation
clearly to the nature of man rather than to the nature of the
universe; and from this source have strangely defiled philosophy.
But he is no less an unskilled and shallow philosopher who
seeks causes of that which is most general, than he who in things
subordinate and subaltern omits to do so. ‘

XLIX

The human understanding is no dry light, .but receives an
infusion from the will and affections; whence proceed sciences
which may be called ‘“sciences as one would.” For what a man
had rather were true he more readily believes. Therefore he
rejects difficult things from impatience of research; sober things,
because they narrow hope; the deeper things of nature, from
superstition; the light of experience, from arrogance and pride,
lest his mind should seem to be occupied with things mean and
transitory; things not commonly believed, out of deference to



NOVUM ORGANUM 35

the opinion’ of 'the vulgar.' Numberless in short are the ways,
and sometimes imperceptible, in which the affections colour and
infect the understanding.
L

But by far the greatest hindrance and aberration of the human
understanding proceeds from the dulness, incompetency, and
deceptions of the senses; in that things which strike the sense
outweigh things which do not immediately strike it, though they
be more important. Hence it is that speculation commonly
ceases where sight ceases; insomuch that of things invisible there
is little or no observation. Hence all the working of the spirits
inclosed in tangible bodies lies hid and unobserved of men. So
also all the more subtle changes of form in the parts of coarser
substances (which they commonly call alteration, though it is
in truth local motion through exceedingly small spaces) is in like -
manner unobserved. And yet unless these two things just men-
tioned be searched out and brought to light, nothing great can
be achieved in nature, as far as the production of works is con-
cerned. So again the essential nature of our common air, and of
all bodies less dense than air (which are very many), is almost
unknown. For the sense by itself is a thing infirm and erring;
neither can instruments for enlarging or sharpening the senses
do much; but all the truer kind of interpretation of nature is
effected by instances and experiments fit and apposite; wherein
the sense decides touching the experiment only, and the experi-
ment touching the point in nature and the thing itself.

LI

The human understanding is of its own nature prone to ab-
stractions and gives a substance and reality to things which
are fleeting. But to resolve nature into abstractions is less to
our purpose than to dissect her into parts; as did the school
of Democritus, which went further into nature than the rest.
Matter rather than forms should be the object of our attention,
its configurations and changes of configuration, and simple
action, and law of action or motion; for forms are figments of
the human mind, unless you will call those laws of action
forms.
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m .

Such then are the idols which I call Idols of the Tribe; and
which take their rise either from the homogeneity of the sub-
stance of the human spirit, or from its preoccupation, or from
its narrowness, or from its restless motion, or from an infusion
of the affections, or from the incompetency of the senses, or from
the mode of impression.

Lm

The Idols of the Cave take their rise in the peculiar constitu-
tion, mental or bodily, of each individual; and also in educa-
tion, habit, and accident. Of this kind there is a great number
and variety; but I will instance those the pointing out of which
contains the most important caution, and which have most effect
in disturbing the clearness of the understanding.

LIV

Men become attached to certain particular sciences and specu-
lations, either because they fancy themselves the authors and
inventors thereof, or because they have bestowed the greatest
pains upon them and become most habituated to them. But men
of this kind, if they betake themselves to philosophy and contem-
plation of a general character, distort and colour them in obedi-
ence to their former fancies; a thing especially to be noticed in
Aristotle, who made his natural philosophy a mere bond-ser-
vant to his logic, thereby rendering it contentious and well-nigh
useless. The race of chemists again out of a few experiments of
the furnace have built up a fantastic philosophy, framed with
reference to a few things; and Gilbert also, after he had em-
ployed himself most laboriously in the study and observation of
the loadstone, proceeded at once to construct an entire system
in accordance with his favourite subject.

LV

There is one principal and as it were radical distinction between
different minds, in respect of philosophy and the sciences; which
is this: that some minds are stronger and apter to mark the differ-
ences of things, others to mark their resemblances. The steady
and acute mind can fix its contemplations and dwell and fasten
on the subtlest distinctions: the lofty and discursive mind re-
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cognizes and, puts,together, the, finest and most general resem-
blances. ‘Both kinds however easily err in excess, by catching
the one at gradations the other at shadows.
LVI
There are found some minds given to an extreme admiration
of antiquity, others to an extreme love and appetite for novelty;
but few so duly tempered that they can hold the mean, neither
carping at what has been well laid down by the ancients, nor
despising what is well introduced by the moderns. This, how-
ever, turns to the great injury of the sciences and philosophy;
since these affectations of antiquity and novelty are the humours
of partisans rather than judgments; and truth is to be sought
for not in the felicity of any age, which is an unstable thing,
but in the light of nature and experience, which is eternal. These
factions therefore must be abjured, and care must be taken that
the intellect be not hurried by them into assent.
LV
Contemplations of nature and of bodies in their simple form
break up and distract the understanding, while contemplations
of nature and bodies in their composition and configuration
overpower and dissolve the understanding; a distinction well
seen in the school of Leucippus and Democritus as compared
with the other philosophies. For that school is so busied with
the particles that it hardly attends to the structure; while the
others are so lost in admiration of the structure that they do not
penetrate to the simplicity of nature. These kinds of contempla-
tion should therefore be alternated and taken by turns; that so
the understanding may be rendered at once penetrating and
comprehensive, and the inconveniences above mentioned, with
the idols which proceed from them, may be avoided.
LVII
Let such then be our provision and contemplative prudence
for keeping off and dislodging the Idols of the Cave, which grow
for the most part either out of the predominance of a favourite
subject, or out of an excessive tendency to compare or to dis-
tinguish, or out of partiality for particular ages, or out of the
largeness or minuteness of the objects contemplated. And gen-
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erally let every student of nature take this as a rule, — that what-
ever his mind seizes and dwells upon with peculiar satisfaction
is to be held in suspicion, and that so much the more care is to
be taken in dealing with such questions to keep the understanding
even and clear.
LIX

But the Idols of the Market-place are the most troublesome
of all: idols which have crept into the understanding through
the alliances of words and names. For men believe that their
reason governs words; but it is also true that words react on the
understanding; and this it is that has rendered philosophy and
the sciences sophistical and inactive. Now words, being com-
monly framed and applied according to the capacity of the
vulgar, follow those lines of division which are most obvious to
the vulgar understanding. And whenever an understanding of
greater acuteness or a more diligent observation would alter
those lines to suit the true divisions of nature, words stand in
the way and resist the change. Whence it comes to pass that
the high and formal discussions of learned men end often-
times in disputes about words and names; with which (accord-
" ing to the use and wisdom of the mathematicians) it would be
more prudent to begin, and so by means of definitions reduce
them to order. Yet even definitions cannot cure this evil in
dealing with natural and material things; since the definitions
themselves consist of words, and those words beget others: so
that it is necessary to recur to individual instances, and those
in due series and order; as I shall say presently when I come to
the method and scheme for the formation of notions and axioms.

X

The idols imposed by words on the understanding are of
two kinds. They are either names of things which do not exist
(for as there are things left unnamed through lack of observa-
tion, so likewise are there names which result from fantastic
suppositions and to which nothing in reality corresponds), or
they are names of things which exist, but yet confused and ill-
defined, and hastily and irregularly derived from realities. Of
the former kind are Fortune, the Prime Mover, Planetary Orbits,
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Element of Fire, and‘like fictions which owe their origin to false
and idle theories. And this class of idols is more easily expelled,
because to get rid of - them it is only necessary that all theories
should be steadily rejected and dismissed as obsolete.

But the other class, which springs out of a faulty and unskil-
ful abstraction, is intricate and deeply rooted. Let us take for
example such a word as humid; and see how far the several things
which the word is used to signify agree with each other; and we
shall find the word humid to be nothing else than a mark loosely
and confusedly applied to denote a variety of actions which will
not bear to be reduced to any constant meaning. For it both signi-
fies that which easily spreads itself round any other body; and
that which in itself is indeterminate and cannot solidize; and that
which readily yields in every direction; and that which easily
divides and scatters itself; and that which easily unites and
collects itself; and that which readily flows and is put in motion;
and that which readily clings to another body and wets it; and
that which is easily reduced to a liquid, or being solid easily
melts. Accordingly when you come to apply the word, — if you
take it in one sense, flame is humid; if in another, air is not humid;
if in another, fine dust is humid; if in another, glass is humid.
So that it is easy to see that the notion is taken by abstraction
only from water and common and ordinary liquids, without
any due verification.

There are however in words certain degrees of distortion
and error. One of the least faulty kinds is that of names of
substances, especially of lowest species and well-deduced (for
the notion of chalk and of mud is good, of earth bad); a more
faulty kind is that of actions, as lo generate, to corrupt, to alter;
the most faulty is of qualities (except such as are the immediate
objects of the sense), as heavy, light, rare, dense, and the like.
Yet in all these cases some notions are of necessity a little bet-
ter than others, in proportion to the greater variety of subjects
that fall within the range of the human sense.

LXI

But the Idols of the Theatre are not innate, nor do they steal

into the understanding secretly, but are plainly impressed and
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received | into)the) mind from the play-books of philosophical
systems and the perverted rules of demonstration. To attempt
refutations in this case would be merely inconsistent with what
I have already said: for since we agree neither upon principles
nor upon demonstrations there is no place for argument. And
this is so far well, inasmuch as it leaves the honour of the ancients
untouched. For they are no wise disparaged — the question
between them and me being only as to the way. For as the
saying is, the lame man who keeps the right road outstrips the
runner who takes a wrong one. Nay it is obvious that when a
man runs the wrong way, the more active and swift he is the
further he will go astray.

But the course I propose for the discovery of sciences is such
as leaves but little to the acuteness and strength of wits, but
places all wits and understandings nearly on a level. For as in
the drawing of a straight line or a perfect circle, much depends
on the steadiness and practice of the hand, if it be done by aim
of hand only, but if with the aid of rule and compass, little or
nothing; so is it exactly with my plan. But though particular
confutations would be of no avail, yet touching the sects and gen-
eral divisions of such systems I must say something; something
also touching the external signs which show that they are un-
sound; and finally something touching the causes of such great
infelicity and of such lasting and general agreement in error;
that so the access to truth may be made less difficult, and the
human understanding may the more willingly stbmit to its
purgation and dismiss its idols.

LXII

Idols of the Theatre, or of Systems, are many, and there can
be and perhaps will be yet many more. For were it not that now
for many ages men’s minds have been busied with religion and
theology; and were it not that civil governments, especially
monarchies, have been averse to such novelties, even in matters
speculative; so that men labour therein to the peril and harming
of their fortunes, — not only unrewarded, but exposed also to
contempt and envy; doubtless there would have arisen many
other philosophical sects like to those which in great variety
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flourished onceamong the Greeks. For as on the phenomena
of the heavens many hypotheses may be constructed, so likewise
(and more also) many various dogmas may be set up and estab-
lished on the phenomena of philosophy. And in the plays of
this philosophical theatre you may observe the same thing which
is found in the theatre of the poets, that stories invented for the
stage are more compact and elegant, and more as one would
wish them to be, than true stories out of history.

In general however there is taken for the material of phi-
losophy either a great deal out of a few things, or a very little
out of many things; so that on both sides philosophy is based
on too narrow a foundation of experiment and natural history,
and decides on the authority of too few cases. For the Rational
School of philosophers snatches from experience a variety of
common instances, neither duly ascertained nor diligently exam-
ined and weighed, and leaves all the rest to meditation and agita-
tion of wit.

There is also another class of philosophers, who having be-
stowed much diligent and careful labour on a few experiments,
have thence made bold to educe and construct systems; wresting
all other facts in a strange fashion to conformity therewith.

And there is yet a third class, consisting of those who out of
faith and veneration mix their philosophy with theology and tra-
ditions; among whom the vanity of some has gone so far aside as
to seek the origin of sciencesamong spiritsand genii. So that this
parent stock of errors — this false philosophy — is of three kinds;
the Sophistical, the Empirical, and the Superstitious.

LXIII

The most conspicuous example of the first class was Aristotle,
who corrupted natural philosophy by his logic: fashioning the
world out of categories; assigning to the human soul, the noblest
of substances, a genus from words of the second intention; doing
the business of density and rarity (which is to make bodies of
greater or less dimensions, that is, occupy greater or less spaces),
by the frigid distinction of act and power; asserting that single
bodies have each a single and proper motion, and that if they
participate in any other, then this results from an external cause;
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and, imposing countless other arbitrary restrictions on the nature
of things; being always more solicitous to provide an answer
to the question and affirm something positive in words, than
about the inner truth of things; a failing best shown when his
philosophy is compared with other systems of note among the
Greeks. For the Homceomera of Anaxagoras; the Atoms of
Leucippus and Democritus; the Heaven and Earth of Parmen-
ides; the Strife and Friendship of Empedocles; Heraclitus’s
doctrine how bodies are resolved into the indifferent nature
of fire, and remoulded into solids; have all of them some taste
of the natural philosopher, — some savour of the nature of
things, and experience, and bodies; whereas in the physics of
Aristotle you hear hardly anything but the words of logic; which
in his metaphysics also, under a more imposing name, and more
forsooth as a realist than a nominalist, he has handled over again.
Nor let any weight be given to the fact, that in his books on
animals and his problems, and other of his treatises, there is
frequent dealing with experiments. For he had come to his con-
clusion before; he did not consult experience, as he should have
done, in order to the framing of his decisions and axioms;
but having first determined the question according to his will,
he then resorts to experience, and bending her into conformity
with his placets leads her about like a captive in a procession;
so that even on this count he is more guilty than his modern
followers, the schoolmen, who have abandoned experience alto-
gether.
LXIV

But the Empirical school of philosophy gives birth to dogmas
more deformed and monstrous than the Sophistical or Rational
school. For it has its foundations not in the light of common
notions (which though it be a faint and superficial light, is yet
in a manner universal, and has reference to many things) but in
the narrowness and darkness of a few experiments. To those
therefore who are daily busied with these experiments, and have
infected their imagination with them, such a philosophy seems
probable and all but certain; to all men else incredible and vain.
Of this there is a notable instance in the alchemists and their
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dogmas;' though'it'is‘hardly to be found elsewhere in these times,
except perhaps in the philosophy of Gilbert. Nevertheless with
regard to philosophies of this kind there is one caution not to be
omitted; for I foresee that if ever men are roused by my admo-
nitions to betake themselves seriously to experiment and bid
farewell to sophistical doctrines, then indeed through the pre-
mature hurry of the understanding to leap or fly to universals
and principles of things, great danger may be apprehended from
philosophies of this kind; against which evil we ought even now
to prepare. :
LXV

But the corruption of philosophy by superstition and ar ad-
mixture of theology is far more widely spread, and does the
greatest harm, whether to entire systems or to their parts. For
the human understanding is obnoxious to the influence of the
imagination no less than to the influence of common notions.
For the contentious and sophistical kind of philosophy ensnares
the understanding; but this kind, being fanciful and tumid
and half poetical, misleads it more by flattery. For there is in
man an ambition of the understanding, no less than of the will,
especially in high and lofty spirits.

Of this kind we have among the Greeks a striking example
in Pythagoras, though he united with it a coarser and more cum-
brous superstition; another in Plato and his school, more danger-
ous and subtle. It shows itself likewise in parts of other philo-
sophies, in the introduction of abstract forms and final causes
and first causes, with the omission in most cases of causes in-
termediate, and the like. Upon this point the greatest caution
should be used. For nothing is so mischievous as the apotheosis
of error; and it is a very plague of the understanding for vanity
to become the object of veneration. Yet in this vanity some of the
moderns have with extreme levity indulged so far ds to attempt
to found a system of natural philosophy on the first chapter of
Genesis, on the book of Job, and other parts of the sacred writ-
ings; seeking for the dead among the living; which also makes
the inhibition and repression of it the more important, because
from this unwholesome mixture of things human and divine
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there arises not ‘only/ a fantastic philosophy but also an heretical
religion. Very meet it is therefore that we be sober-minded, and
give to faith that only which is faith’s.
LXVI

So much then for the mischievous authorities of systems,
which are founded either on common notions, or on a few experi-
ments, or on superstition. It remains to speak of the faulty sub-
ject-matter of contemplations, especially in natural philosophy.
Now the human understanding is infected by the sight of what
takes place in the mechanical arts, in which the alteration of
bodies proceeds chiefly by composition or separation, and so
imagines that something similar goes on in the universal nature
of things. From this source has flowed the fiction of elements,
and of. their concourse for the formation of natural bodies.
Again, when man contemplates nature working freely, he meets
with different species of things, of animals, of plants, of minerals;
whence he readily passes into the opinion that there are in nature
certain primary forms which nature intends to educe, and that
the remaining variety proceeds from hindrances and aberrations
of nature in the fulfilment of her work, or from the collision of
different species and the transplanting of one into another. To
the first of these speculations we owe our primary qualities of
the elements; to the other our occult properties and specific
virtues; and both of them belong to those empty compendia of
thought wherein the mind rests, and whereby it is diverted from
more solid pursuits. It is to better purpose that the physicians
bestow their labour on the secondary qualities of matter, and
the operations of attraction, repulsion, attenuation, conspissation,
dilatation, astriction, dissipation, maturation, and the like; and
were it not that by those two compendia which I have men-
tioned (elementary qualities, to wit, and specific virtues) they
corrupted their correct observations in these other matters, —
either reducing them to first qualities and their subtle and in-
commensurable mixtures, or not following them out with greater
and more diligent observation to third and fourth qualities, by
breaking off the scrutiny prematurely, — they had made much
greater progress. Nor are powers of this kind (I do not say the
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same; but similar) to be sought for only in the medicines of the
human body, but also in the changes of all other bodies.

But it is a far greater evil that they make the quiescent prin-
ciples, wherefrom, and not the moving principles, whereby, things
are produced, the object of their contemplation and inquiry.
For the former tend to discourse, the latter to works. Nor is there
any value in those vulgar distinctions of motion which are ob-
served in the received system of natural philosophy, as gen-
eration, corruption, augmentation, diminution, alteration, and
local motion. What they mean no doubt is this: If a body in
other respects not changed, be moved from its place, this is local
motion; if without change of place or essence, it be changed in
quality, this is alteration; if by reason of the change the mass and
quantity of the body do not remain the same, this is augmenta-
tion or diminution; if they be changed to such a degree that they
change their very essence and substance and turn to something
else, this is gemeration and corruption. But all this is merely
popular, and does not at all go deep into nature; for these are
only measures and limits, not kinds of motion. What they in-
timate is how far, not by what means, or from what source. For
they do not suggest anything with regard either to the desires
of bodies or to the development of their parts: it is only when
that motion presents the thing grossly and palpably to the sense
as different from what it was, that they begin to mark the division.
Even when they wish to suggest something with regard to the
causes of motion, and to establish a division with reference to
them, they introduce with the greatest negligence a distinction
between motion natural and violent; a distinction which is itself
drawn entirely from a vulgar notion, since all violent motion is
also in fact natural; the external efficient simply setting nature
working otherwise than it was before. But if, leaving all this,
any one shall observe (for instance) that there is in bodies a desire
of mutual contact, so as not to suffer the unity of nature to be
quite separated or broken and a vacuum thus made; or if any
one say that there is in bodies a desire of resuming their natural
dimensions or tension, so that if compressed within or extended
beyond them, they immediately strive to recover themselves,



6 BACON

and fall back to their old volume and extent; or if any one say
that there is in bodies a desire of congregating towards masses
of kindred nature, — of dense bodies, for instance, towards the
globe of the earth, of thin and rare bodies towards the compass
of the sky; all these and the like are truly physical kinds of
motion, — but those others are entirely logical and scholastxc,
as is abundantly manifest from this comparison.

Nor again is it a less evil, that in their philosophies and con-
templations their labour is spent in investigating and handling
the first principles of things and the highest generalities of na-
ture; whereas utility and the means of working result entirely
from things inférmediate. Hence it is that men cease not from
abstracting nature till they come to potential and uninformed
matter, nor on the other hand from dissecting nature till they
reach the atom; things which, even if true, can do but little
for the welfare of mankind.

LXVI

A caution must also be given to the understanding against the
intemperance which systems of philosophy manifest in giving
or withholding assent; because intemperance of this kind seems
to establish Idols and in some sort to perpetuate them, leaving
no way open to reach and dislodge them.

This excess is of two kinds: the first being manifest in those
who are ready in deciding, and render sciences dogmatic and
magisterial; the other in those who deny that we can know any-
thing, and so introduce a wandering kind of inquiry that leads
to nothing; of which kinds the former subdues, the latter weak-
" ens the understanding. For the philosophy of Aristotle, after
having by hostile confutations destroyed all the rest (as the
Ottomans serve their brothers), has laid down the law on all
points; which done, he proceeds himself to raise new questions
of his own suggestion, and dispose of them likewise; so that no-
thing may remain that is not certain and decided: a practice
which holds and is in use among his successors.

The school of Plato, on the other hand, introduced Acatalepsia,
at first in jest and irony, and in disdain of the older sophists,
Protagoras, Hippias, and the rest, who were of nothing else so
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much ashamed asofseemingto doubt about anything. But the
New Academy made a dogma of it, and held it as a tenet. And
though theirs is a fairer seeming way than arbitrary decisions;
since they say that they by no means destroy all investigation,
like Pyrrho and his Refrainers, but allow of some things to be
followed as probable, though of none to be maintained as true;
yet still when the human mind has once despaired of finding
truth, its interest in all things grows fainter; and the result is
. that men turn aside to pleasant disputations and discourses and
roam as it were from object to object, rather than keep on a
course of severe inquisition. But, as I said at the beginning and
am ever urging, the human senses and understanding, weak as
they are, are not to be deprived of their authority, but to be sup-
plied with helps.
LXVIII
So much concerning the several classes of Idols, and their
equipage: all of which must be renounced and put away with
a fixed and solemn determination, and the understanding
thoroughly freed and cleansed; the entrance into the kingdom
of man, founded on the sciences, being not much other than the
entrance into the kingdom of heaven, whereinto none may enter
except as a little child.
LXIX
But vicious demonstrations are as the strongholds and de-
fences of Idols; and those we have in logic do little else than
make the world the bond-slave of human thought, and human
thought the bond-slave of words. Demonstrations truly are
in effect the philosophies themselves and the sciences. For such
as they are, well or ill established, such are the systems of philo-
sophy and the contemplations which follow. Now in the whole
of the process which leads from the sense and objects to axioms
and conclusions, the demonstrations which we use are deceptive
and incompetent. This process consists of four parts,and has
as many faults. In the first place, the impressions of the sense
itself are faulty; for the sense both fails us and deceives us. But
its short-comings are to be supplied, and its deceptions to be
corrected. Secondly, notions are ill drawn from the impression
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of \the, senses; and, are indefinite and confused, whereas they
should be definite and distinctly bounded. Thirdly, the induction
is amiss which infers the principles of sciences by simple enume-
ration, and does not, as it ought, employ exclusions and solutions
(or separations) of nature. Lastly, that method of discovery and
proof according to which the most general principles are first
established, and then intermediate axioms are tried and proved
by them, is the parent of error and the curse of all science. Of
these things however, which now I do but touch upon, I will
speak more largely, when, having perfqrmed these expiations and
purgings of the mind, I come to set forth the true way for the
interpretation of nature.

“INDUCTION”

XCIT

But by far the greatest obstacle to the progress of science and
to the undertaking of new tasks and provinces therein, is found
in this — that men despair and think things impossible. For wise
and serious men are wont in these matters to be altogether dis-
trustful; considering with themselves the obscurity of nature,
the shortness of life, the deceitfulness of the senses, the weakness
of the judgment, the difficulty of experiment and the like; and
so supposing that in the revolution of time and of the ages of the
world the sciences have their ebbs and flows; that at one season
they grow and flourish, at another wither and decay, yet in such
sort that when they have reached a certain point and condition
they can advance no further. If therefore any one believes or
promises more, they think this comes of an ungoverned and un-
ripened mind, and that such attempts have prosperous beginnings,
become difficult as they go on, and end in confusion. Now since
these are thoughts which naturally present themselves to grave
men and of great judgment, we must take good heed that we be
not led away by our love for a most fair and excellent object to
relax or diminish the severity of our judgment; we must observe
diligently what encouragement dawns upon us and from what
quarter; and, putting aside the lighter breezes of hope, we must
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thoroughly sift and| examine, those which promise greater steadi-
ness and constancy. Nay, and we must take state-prudence too
into our counsels, whose rule is to distrust, and to take the less
favourable view of human affairs. I am now therefore to speak
touching Hope; especially as I am not a dealer in promises, and
wish neither to force nor to ensnare men’s judgments, but to lead
them by the hand with their good will. And though the strongest
means of inspiring hope will be to bring men to particulars;
especially to particulars digested and arranged in my Tables of
Discovery (the subject partly of the second, but much more of
the fourth part of my Instauration), since this is not merely the
promise of the thing but the thing itself; nevertheless that every-
thing may be done with gentleness, I will proceed with my plan
of preparing men’s minds; of which preparation to give hope
is no unimportant part. For without it the rest tends rather to
make men sad (by giving them a worse and meaner opinion of
things as they are than they now have, and making them more
fully to feel and know the unhappiness of their own condition)
than to induce any alacrity or to whet their industry in making
trial. And therefore it is fit that I publish and set forth those
conjectures of mine which make hope in this matter reasonable;
just as Columbus did, before that wonderful voyage of his across
the Atlantic, when he gave the reasons for his conviction that
new lands and continents might be discovered besides those which
were known before; which reasons, though rejected at first, were
afterwards made good by experience, and were the causes and
beginnings of great events.
. XCII

The beginning is from God: for the business which is in hand,
having the character of good so strongly impressed upon it, ap-
pears manifestly to proceed from God, who is the author of
good, and the Father of Lights. Now in divine operations even
the smallest beginnings lead of a certainty to their end. And
as it was said of spiritual things, “The kingdom of God cometh
not with observation,” so is it in all the greater works of Divine
Providence; everything glides on smoothly and noiselessly, and
the work is fairly going on before men are aware that it has begun.
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Nor/should |the prophecy, of Daniel be forgotten, touching the
last ages of the world: “Many shall go to and fro, and know-
ledge shall be increased;” clearly intimating that the thorough
passage of the world (which now by so many distant voyages
seems to be accomplished, or in course of accomplishment),
and the advancement of the sciences, are destined by fate, that
is, by Divine Providence, to meet in the same age.
XCIV

Next comes a consideration of the greatest importance as an
argument of hope; I mean that drawn from the errors of past
time, and of the ways hitherto trodden. For most excellent was
the censure once passed upon a Government that had been un-
wisely administered. ““That which is the worst thing in reference
to the past, ought to be regarded as best for the future. For if
you had done all that your duty demanded, and yet your affairs
were no better, you would not have even a hope left you that
further improvement is possible. But now, when your misfor-
tunes are owing, not to the force of circumstances, but to your
own errors, you may hope that by dismissing or correcting these
errors, a great change may be made for the better.” In like man-
ner, if during so long a course of years men had kept the true
road for discovering and cultivating sciences, and had yet been
unable to make further progress therein, bold doubtless and
rash would be the opinion that further progress is possible. But
if the road itself has been mistaken, and men’s labour spent
on unfit objects, it follows that the difficulty has its rise not in
things themselves, which are not in our power, but in the human
understanding, and the use and application thereof, which ad-
mits of remedy and medicine. It will be of great use there-
fore to set forth what these errors are; for as many impediments
as there have been in times past from this cause, so many argu-
ments are there of hope for the time to come. And although
they have been partly touched before, I think fit here also, in
plain and simple words, to represent them.

Xcv

Those who have handled sciences have been either men of

experiment or men of dogmas. The men of experiment are like
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the ant ; they only collect and use: the reasoners resemble spiders,
who make cobwebs out of their own substance. But the bee takes
a middle course; it gathers its material from the flowers of the
garden and of the field, but transforms and digests it by a power
of its own. Not unlike this is the true business of philosophy;
for it neither relies solely or chiefly on the powers of the mind,
nor does it take the matter which it gathers from natural history
and mechanical experiments and lay it up in the memory whole,
as it finds it; but lays it up in the understanding altered and
digested. Therefore from a closer and purer league between
these two faculties, the experimental and the rational (such as
has never yet been made), much may be hoped.
XCVvI

We have as yet no natural philosophy that is pure; all is tainted
and corrupted; in Aristotle’s school by logic; in Plato’s by
natural theology; in the second school of Platonists, such as
Proclus and others, by mathematics, which ought only to give
definiteness to natural philosophy, not to generate or give it
birth. From a natural philosophy pure and unmixed, better
things are to be expected.

XCVII

No one has yet been found so firm of mind and purpose as
resolutely to compel himself to sweep away all theories and com-
mon notions, and to apply the understanding, thus made fair
and even, to a fresh examination of particulars. Thus it happens
that human knowledge, as we have it, is a mere medley and ill-
digested mass, made up of much credulity and much accident,
and also of the childish notions which we at first imbibed.

Now if any one of ripe age, unimpaired senses, and well-purged
mind, apply himself anew to experience and particulars, better
hopes may be entertained of that man. In which point I promise
to myself a like fortune to that of Alexander the Great; and let
no man tax me with vanity till he have heard the end; for the
thing which I mean tends to the putting off of all vanity. For
of Alexander and his deeds Zschines spake thus: ““Assuredly
we do not live the life of mortal men; but to this end were we
born, that in after ages wonders might be told of us;” as if what
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Alexander had done seemed to him miraculous. But in the next
age Titus Livius took a better and a deeper view of the matter,
saying in effect, that Alexander ‘““had done no more than take
courage to despise vain apprehensions.” And a like judgment
I suppose may be passed on myself in future ages: that I did
no great things, but simply made less account of things that were
accounted great. In the meanwhile, as I have already said, there
is no hope except in a new birth of science; that is, in raising
it regularly up from experience and building it afresh; which
no one (I think) will say has yet been done or thought of.
XCVIIX

Now for grounds of experience —since to experience we must
come — we have as yet had either none or very weak ones; no
search has been made to collect a store of particular observations
sufficient either in number, or in kind, or in certainty, to inform
the understanding, or in any way adequate. On the contrary,
men of learning, but easy withal and idle, have taken for the
construction or for the confirmation of their philosophy certain
rumours and vague fames or airs of experience, and allowed to
these the weight of lawful evidence. And just as if some king-
dom or state were to direct its counsels and affairs, not by letters
and reports from ambassadors and trustworthy messengers, but
by the gossip of the streets; such exactly is the system of man-
agement introduced into philosophy with relation to experience.
Nothing duly investigated, nothing verified, nothing counted,
weighed, or measured, is to be found in natural history: and
what in observation is loose and vague, is in information decep-
tive and treacherous. And if any one thinks that this is a strange
thing to say, and something like an unjust complaint, seeing
that Aristotle, himself so great a man, and supported by the
wealth of so great a king, has composed so accurate a history
of animals; and that others with greater diligence, though less
pretence, have made many additions; while others, again, have
compiled copious histories and descriptions of metals, plants,
and fossils; it seems that he does not rightly apprehend what it
is that we are now about. For a natural history which is com-
posed for its own sake is not like one that is collected to supply
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the understanding’ with''information for the building up of
philosophy. They differ in many ways, but especially in this;
that the former contains the variety of natural species only, and
not experiment of the mechanical arts. For even as in the busi-
ness of life a man’s disposition and the secret workings of his-
mind and affections are better discovered when he is in trouble
than at other times; so likewise the secrets of Nature reveal
themselves more readily under the vexations of art than when
they go their own way. Good hopes may therefore be con-
ceived of natural philosophy, when natural history, which is
the basis and foundation of it, has been drawn up on a better
plan; but not till then. '
XCIX

Again, even in the great plenty of mechanical experiments,
there is yet a great scarcity of those which are of most use for the
information of the understanding. For the mechanic, not trou-
bling himself with the investigation of truth, confines his atten-
tion to those things which bear upon his particular work, and
will not either raise his mind or stretch out his hand for anything
else. But then only will there be good ground of hope for the
further advance of knowledge, when there shall be received and
gathered together into natural history a variety of experiments,
which are of no use in themselves, but simply serve to discover
causes and axioms; which I call “ Experimenta lucifera,”’ expe-
riments of light, to distinguish them from those which I call
“ fructifera,” experiments of fruit.

Now experiments of this kind have one admirable property
and condition; they never miss or fail. For since they are ap-
plied, not for the purpose of producing any particular effect, but
only of discovering the natural cause of some effect, they answer
the end equally well which ever way they turn out; for they
settle the question.

C

But not only is a greater abundance of experiments to be sought
for and procured, and that too of a different kind from those
hitherto tried; an entirely different method, order, and process
for carrying on and advancing experience must also be intro-
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duced. For experience, when it wanders in its own track, is, as
1 have already remarked, mere groping in the dark, and con-
founds men rather than instructs them. But when it shall pro-
" ceed in accordance with a fixed law, in regular order, and without
interruption, then may better things be hoped of knowledge.
loi
But even after such a store of natural history and experience
as is required for the work of the understanding, or of philosophy,
shall be ready to hand, still the understanding is by no means
competent to deal with it off-hand and by memory alone; no
more than if a man should hope by force of memory to retain and
make himself master of the computation of an ephemeris. And
yet hitherto more has been done in matter of invention by think-
ing than by writing; and experience has not yet learned her
letters. Now no course of invention can be satisfactory unless
it be carried on in writing. But when this is brought into use,
and experience has been taught to read and write, better things
may be hoped.
cn
Moreover, since there is so great a number and army of par-
ticulars, and that army so scattered and dispersed as to distract
and confound the understanding, little is to be hoped for from
the skirmishings and slight attacks and desultory movements
of the intellect, unless all the particulars which pertain to the
subject of inquiry shall, by means of Tables of Discovery, apt,
well arranged, and as it were animate, be drawn up and mar-
shalled; and the mind be set to work upon the helps duly pre-
pared and digested which these tables supply.
cI
But after this store of particulars has been set out duly and in
order before our eyes, we are not to pass at once to the investiga-
tion and discovery of new particulars or works; or at any rate if
we do so we must not stop there. For although I do not deny that
when all the experiments of all the arts shall have been collected
and digested, and brought within one man’s knowledge and
judgment, the mere transferring of the experiments of one art
to others may lead, by means of that experience which I term
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literate) to the [discovery of 'many new things of service to the
life and state of man, yet it is no great matter that can be hoped
from that; but from the new light of axioms, which having been
educed from those particulars by a certain method and rule,
shall in their turn point out the way again to new particulars,
greater things may be looked for. For our road does not lie on
a level, but ascends and descends; first ascending to axioms,
then descending to works.
CN .

The understanding must not however be allowed to jump and
fly from particulars to remote axioms and of almost the highest
generality (such as the first principles, as they are called, of arts
and things), and taking stand upon them as truths that cannot
be shaken, proceed to prove and frame the middle axioms by
reference to them; which has been the practice hitherto; the
understanding being not only carried that way by a natural im-
pulse, but also by the use of syllogistic demonstration trained
and inured to it. But then, and then only, may we hope well
of the sciences, when in a just scale of ascent, and by successive
steps not interrupted or broken, we rise from particulars to lesser
axioms; and then to middle axioms, one above the other; and
last of all to the most general. For the lowest axioms differ but
slightly from bare experience, while the highest and most general
(which we now have) are notional and abstract and without
solidity. But the middle are the true and solid and living axioms,
on which depend the affairs and fortunes of mgn; and above
them again, last of all, those which are indeed the most general;
such I mean as are not abstract, but of which those intermediate
axioms are really limitations.

The understanding must not therefore be supplied with
wings, but rather hung with weights, to keep it from leaping and
flying. Now this has never yet been done; when it is done, we
may entertain better hopes of the sciences.

cv

In establishing axioms, another form of induction must be
devised than has hitherto been employed; and it must be used
for proving and discovering not first principles (as they are called)
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only,/but also)the lesser/axioms, and the middle, and indeed all.
For the induction which proceeds by simple enumeration is
childish; its conclusions are precarious, and exposed to peril
from a contradictory instance; and it generally decides on too
small a number of facts, and on those only which are at hand.
But the induction which is to be available for the discovery and
demonstration of sciences and arts, must analyse nature by
proper rejections and exclusions; and then, after a sufficient
number of negatives, come to a conclusion on the affirmative
instances: which has not yet been done or even attempted, save
only by Plato, who does indeed employ this form of induction
to a certain extent for the purpose of discussing definitions and
ideas. But in order to furnish this induction or demonstration
well and duly for its work, very many things are to be provided
which no mortal has yet thought of; insomuch that greater labour
will have to be spent in it than has hitherto been spent on the
syllogism. And this induction must be used not only to discover
axioms, but also in the formation of notions. And it isin this in-
duction that our chief hope lies.
cvi

But in establishing axioms by this kind of induction, we must
also examine and try whether the axiom so established be framed
to the measure of those particulars only from which it is derived,
or whether it be larger and wider. And if it be larger and wider,
we must observe whether by indicating to us new particulars it
confirm that wideness and largeness as by a collateral security;
that we may not either stick fast in things already known, or
loosely grasp at shadows and abstract form; not at things solid
and realised in matter. And when this process shall have come
into use, then at last shall we see the dawn of a solid hope.
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OR THE MATTER, FORM, AND POWER OF A COM-
MONWEALTH, ECCLESIASTICAL AND CIVIL

Parr I. —OF MAN
CHAPTER I. OF SENSE

CoONCERNING the thoughts of man, I will consider them first
singly, and afterwards in train, or dependence upon one another.
Singly, they are every one a representation or appearance, of some
quality, or other accident of a body without us, which is com-
monly called an object. Which object worketh on the eyes, ears,
and other parts of a man’s body; and by diversity of working,
produceth diversity of appearances.

The original of them all, is that which we call SENSE, for there
is no conception in a man’s mind, which hath not at first, totally
or by parts, been begotten upon the organs of sense. The rest
are derived from that original.

To know the natural cause of sense, is not very necessary to
the business now in hand; and I have elsewhere written of the
same at large. Nevertheless, to fill each part of my present
method, I will briefly deliver the same in this place.

The cause of sense, is the external body, or object, which
presseth the organ proper to each sense, either immediately, as
in the taste and touch; or mediately, as in seeing, hearing, and
smelling; which pressure, by the mediation of the nerves, and
other strings and membranes of the body, continued inwards
to the brain and heart, causeth there a resistance, or counter-

* Leviathan, first edition, London, 1651. Reprinted here from Hobbes’ Eng-

bish Works, collected and edited by Sir William Molesworth, London, 1839,
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pressure or-endeavour of the heart to deliver itself, which en-
-deavour, because outward, seemeth to be some matter without.
And this seeming, or fancy, is that which men call sense; and
consisteth, as to the eye, in a light, or colour figured, to the ear, in
a sound, to the nostril, in an odour; to the tongue and palate, in
a savour; and to the rest of the body, in heat, cold, hardness, soft-
ness, and such other qualities as we discern by feeling. All which
qualities, called sensible, are in the object, that causeth them, but
so many several motions of the matter, by which it presseth our
organs diversely. Neither in us that are pressed, are they any-
thing else, but divers motions; for motion produceth nothing
but motion. But their appearance to us is fancy, the same waking,
that dreaming. And as pressing, rubbing, or striking the eye,
makes us fancy a light; and pressing the ear, produceth a din;
so do the bodies also we see, or hear, produce the same by their
strong, though unobserved action. For if those colours and
sounds were in the bodies, or objects that cause them, they could
not be severed from them, as by glasses, and in echoes by re-
flection, we see they are; where we know the thing we see is in
one place, the appearance in another. And though at some
certain distance, the real and very object seem invested with the

ancy it begets in us; yet still the object is one thing, the image or

ancy is another. So that sense, in all cases, is nothing else but

riginal fancy, caused, as I have said, by the pressure, that is,
by the motion, of external things upon our eyes, ears, and other
organs thereunto ordained.

But the philosophy-schools, through all the universities of
Christendom, grounded upon certain texts of Aristotle, teach
another doctrine, and say, for the cause of vision, that the thing
seen, sendeth forth on every side a wvisible species, in English,
a visible show, apparition, or aspect, or a being seen; the receiving
whereof into the eye, is seeing. And for the cause of hearing,
that the thing heard, sendeth forth an audible species, that is an
audible aspect, or audible being seen; which entering at the ear,
maketh hearing. Nay, for the cause of understanding also, they
say the thing understood, sendeth forth an intelligible species,
that is, an intelligible being seem; which, coming into the under-
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standing; makes,us understand. I say not this, as disproving the
use of universities; but because I am to speak hereafter of their
office in a commonwealth, I must let you see on all occasions by
the way, what things would be amended in them; amongst which
the frequency of insignificant speech is one.

CHAPTER II. OF IMAGINATION

That when a thing lies still, unless somewhat else stir it, it will
lie still for ever, is a truth that no man doubts of. But that when
a thing is in motion, it will eternally be in motion, unless some-
what else stay it, though the reason be the same, namely, that
nothing can change itself, is not so easily assented to. For men
measure, not only other men, but all other things, by themselves;
and because they find themselves subject after motion to pain,
and lassitude, think everything else grows weary of motion, and
seeks repose of its own accord; little considering, whether it be
not some other motion, wherein that desire of rest they find in
themselves, consisteth. From hence it is, that the schools say,
heavy bodies fall downwards, out of an appetite to rest, and to
conserve their nature in that place which is most proper for them;
ascribing appetite, and knowledge of what is good for their
conservation, which is more than man has, to things inanimate,
absurdly.

When a body is once in motion, it moveth, unless something
else hinder it, eternally; and whatsoever hindreth it, cannot in an
instant, but in time, and by degrees, quite extinguish it; and as
we see in the water, though the wind cease, the waves give not
over rolling for a long time after: so also it happeneth in that
motion, which is made in the internal parts of a man, then, when
he sees, dreams, &c. For after the object is removed, or the
eye shut, we still retain an image of the thing seen, though more
obscure than when we see it. And this is it, the Latins call im-
agination, from the image made in seeing; and apply the same,
though improperly, to all the other senses. But the Greeks call it
fancy; which signifies appearance, and is as proper to one sense,
as to another. IMAGINATION, therefore, is nothing but decaying

- e~



6o HOBBES

sense; and is found in men, and many other living creatures, as
well sleeping, as waking.

The decay of sense in men waking, is not the decay of the
motion made in sense; but an obscuring of it, in such manner
as the light of the sun obscureth the light of the stars; which
stars do no less exercise their virtue, by which they are visible,
in the day than in the night. But because amongst many strokes,
which our eyes, ears, and other organs receive from external
bodies, the predominant only is sensible; therefore, the light of
the sun being predominant, we are not affected with the action of
the stars. And any object being removed from our eyes, though
the impression it made in us remain, yet other objects more present
succeeding, and working on us, the imagination of the past is
obscured, and made weak, as the voice of a man is in the noise
of the day. From whence it followeth, that the longer the time
is, after the sight or sense of any object, the weaker is the imagi-
nation. For the continual change of man’s body destroys in time
the parts which in sense were moved: so that distance of time,
and of place, hath one and the same effect in us. For as at a great
distance of place, that which we look at appears dim, and without
distinction of the smaller parts; and as voices grow weak, and
inarticulate; so also, after great distance of time, our imagina-
tion of the past is weak; and we lose, for example, of cities we
have seen, many particular streets, and of actions, many particular
circumstances. This decaying sense, when we would express the
thing itself, I mean fancy itself, we call imagination, as I said
before: but when we would express the decay, and signify that
the sense is fading, old, and past, it is called memory. So that
imagination and memory are but one thing, which for divers
considerations hath divers names.

Much memory, or memory of many things, is called experi-
ence. Again, imagination being only of those things which have
been formerly perceived by sense, either all at once, or by parts
at several times, the former, which is the imagining the whole
object as it was presented to the sense, is simple imagination, as
when one imagineth a man, or horse, which he hath seen before.
The other is compounded; as when, from the sight of 2 man at one
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time, and of a horse at another, we conceive in our mind a
Centaur. So when a man compoundeth the image of his own
person with the image of the actions of another man, as when a
man imagines himself a Hercules or an Alexander, which hap-
peneth often to them that are much taken with reading of
romances, it is a compound imagination, and properly but a
fiction of the mind. There be also other imaginations that rise
in men, though waking, from the great impression made in
sense: as from gazing upon the sun, the impression leaves an
image of the sun before our eyes a long time after; and from
being long and vehemently attent upon geometrical figures, a
man shall in the dark, though awake, have the images of lines
and angles before his eyes; which kind of fancy hath no particular
name, as being a thing that doth not commonly fall into men’s
discourse.

The imaginations of them that sleep are those we call dreams.
And these also, as also all other imaginations, have been before,
either totally or by parcels, in the sense. And because in sense,
the brain and nerves, which are the necessary organs of sense,
are so benumbed in sleep as not easily to be moved by the action
of external objects, there can happen in sleep no imagination,
and therefore no dream, but what proceeds from the agitation
of the inward parts of man’s body; which inward parts, for the
connexion they have with the brain, and other organs, when
they be distempered, do keep the same in motion; whereby the
imaginations there formerly made appear as if a man were
waking; saving that the organs of sense being now benumbed,
so as there is no new object, which can master and obscure them
with a more vigorous impression, a dream must needs be more
clear, in this silence of sense, than our waking thoughts. And
hence it cometh to pass, that it is a hard matter, and by many
thought impossible, to distinguish exactly between sense and
dreaming. For my part, when I consider that in dreams I do not
often nor constantly think of the same persons, places, objects,
and actions, that I do waking; nor remember so long a train of
coherent thoughts, dreaming, as at other times; and because
waking I often observe the absurdity of dreams, but never dream
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of theé/absurdities. of my ‘waking thoughts; I am well satisfied,
that being awake, I know I dream not, though when I dream I
think myself awake.

And seeing dreams are caused by the distemper of some of the
inward parts of the body, divers distempers must needs .cause
different dreams. And hence it is that lying cold breedeth dreams
of fear, and raiseth the thought and image of some fearful object,
the motion from the brain to the inner parts and from the inner
parts to the brain being reciprocal; and that as anger causeth
heat in some parts of the body when we are awake, so when
we sleep the overheating of the same parts causeth anger, and
raiseth up in the brain the imagination of an enemy. In the same
manner, as natural kindness, when we are awake, causeth desire,
and desire makes heat in certain other parts of the body; so also
too much heat in those parts, while we sleep, raiseth in the brain
an imagination of some kindness shown. In sum, our dreams
are the reverse of our waking imaginations; the motion when we
are awake beginning at one end, and when we dream at another.

The most difficult discerning of a man’s dream, from his
waking thoughts, is then, when by some accident we observe
not that we have slept: which is easy to happen to a man full
of fearful thoughts, and whose conscience is much troubled;
and that sleepeth, without the circumstances of going to bed or
putting off his clothes, as one that noddeth in a chair. For he
that taketh pains, and industriously lays himself to sleep, in case
any uncouth and exorbitant fancy come unto him, cannot easily
think it other than a dream. We read of Marcus Brutus (one

that had his life given him by Julius Casar, and was also his -

favourite, and notwithstanding murdered him), how at Philippi,
the night before he gave battle to Augustus Cesar, he saw a
fearful apparition, which is commonly related by historians as a
vision; but considering the circumstances, one may easily judge
to have been but a short dream. For sitting in his tent, pensive
and troubled with the horror of his rash act, it was not hard
for him, slumbering in the cold, to dream of that which most
affrighted him; which fear, as by degrees it made him wake,
so also it must needs make the apparition by degrees to vanish;
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and having no assurance/that he slept, he could have no cause to
think it a dream, or anything but a vision. And this is no very
rare accident; for even they that be perfectly awake, if they be
timorous and superstitious, possessed with fearful tales, and alone
in the dark, are subject to the like fancies, and believe they see
spirits and dead men’s ghosts walking in churchyards; whereas
it is either their fancy only, or else the knavery of such persons
as make use of such superstitious fear, to pass disguised in the
night to places they would not be known to haunt.

From this ignorance of how to distinguish dreams, and other
strong fancies, from vision and sense, did arise the greatest part
of the religion of the Gentiles in time past, that worshipped
satyrs, fawns, nymphs, and the like; and now-a-days the opinion
that rude people have of fairies, ghosts, and goblins, and of the
power of witches. For as for witches, I think not that their witch-
craft is any real power; but yet that they are justly punished,
for the false belief they have that they can do such mischief,
joined with their purpose to do it if they can; their trade being
nearer to a new religion than to a craft or science. And for fairies,
and walking ghosts, the opinion of them has, I think, been on
purpose either taught or not confuted, to keep in credit the use
of exorcism, of crosses, of holy water, and other such inventions
of ghostly men. Nevertheless, there is no doubt but God can
make unnatural apparitions; but that He does it so often as
men ‘need to fear such things more than they fear the stay or
change of the course of nature, which He also can stay and
change is no point of Christian faith. But evil men, under pre-
text that God can do anything, are so bold as to say any thing
when it serves their turn, though they think it untrue; it is the
part of a wise man, to believe them no farther, than right reason
makes that which they say, appear credible. If this superstitious -
fear of spirits were taken away, and with it, prognostics from
dreams, false prophecies, and many other things depending
thereon, by which crafty ambitious persons abuse the simple
people, men would be much more fitted than they are for civil
obedience. '

And this ought to be the work of the schools: but they rather
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nourish/suchl doctrine. CFor, not knowing what imagination or
the senses are, what they receive they teach: some saying, that
imaginations rise of themselves, and have no cause; others that
they rise most commonly from the will, and that good thoughts
are blown (inspired) into a man by God, and evil thoughts by
the Devil; or that good thoughts are poured (infused) into a man
by God, and evil ones by the Devil. Some say the senses receivé
the species of things, and deliver them to the common sense; and
the common sense delivers them over to the fancy, and the fancy
to the memory, and the memory to the judgment, like handing
of things from one to another, with many words making nothing
understood.

The imagination that is raised in man, or any other creature
indued with the faculty of imagining, by words, or other voluntary
signs, is that we generally call understanding, and is common to
man and beast. For a dog by custom will understand the call,
or the rating of his master; and so will many other beasts. That
understanding which is peculiar to man, is the understanding
not only his will, but his conceptions and thoughts, by the sequel
and contexture of the names of things into affirmations, negations,
and other forms of speech; and of this kind of understanding I
shall speak hereafter.

CHAPTER III. OF THE CONSEQUENCE OR TRAIN
OF IMAGINATIONS

By Conseguence, or TRAIN of thoughts, I understand that succes-
sion of one thought to another which is called, to distinguish it
from discourse in words, mental discourse.

When a man thinketh on anything whatsoever, his next thought
after is not altogether so casual as it seems to be. Not every
thought to every thought succeeds indifferently. But as we have
no imagination, whereof we have not formerly had sense, in
whole, or in parts, so we have no transition from one imagination
to another, whereof we never had the like before in our senses.
The reason whereof is this. All fancies are motions within us,
relics of those made in the sense; and those motions that imme-
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diately succeeded one another)in the sense continue also together
after sense; insomuch as the former coming again to take place ’
and be predominant, the latter followeth, by coherence of the
matter moved, in such manner as water upon a plane table is
drawn which way any one part of it is guided by the finger. But
because in sense, to one and the same thing perceived, sometimes
one thing, sometimes another succeedeth, it comes to pass in
time, that in the imagining of anything, there is no certainty what
we shall imagine next; only this is certain, it shall be something
that succeeded the same before, at one time or another.

This train of thoughts, or mental discourse, is of two sorts.
The first is unguided, without design, and inconstant; wherein
there is no passionate thought to govern and direct those that
follow, to itself, as the end and scope of some desire, or other
passion: in which case the thoughts are said to wander, and seem
impertinent one to another, as in a dream. Such are commonly
the thoughts of men, that are not only without company, but
also without care of anything; though even then their thoughts
are as busy as at other times, but without harmony; as the sound
which a lute out of tune would yield to any man, or in tune to
one that could not play. And yet in this wild ranging of the mind,
a man may oft-times perceive the way of it, and the dependence
of one thought upon another. For in a discourse of our present
civil war, what could seem more impertinent than to ask, as
one did, what was the value of a Roman penny? Yet the coher-
ence to me was manifest enough. For the thought of the war,
introduced the thought of the delivering up the king to his ene-
mies; the thought of that, brought in the thought of the deliver-
ing up of Christ; and that again the thought of the thirty pence,.
which was the price of that treason; and thence easily followed
that malicious question, and all this in a moment of time; for
thought is quick.

The second is more constant, as being regulated by some desire,
and design. For the impression made by such things as we desire,
or fear, is strong and permanent, or, if it cease for a time, of
quick return: so strong it is sometimes, as to hinder and break
our sleep. From desire, ariseth the thought of some means we



66 HOBBES

have secn produce, the like of that which we aim at; and from
* the thought of that, the thought of means to that means; and so
continually till we come to some beginning within our own power.
And because the end, by the greatness of the impression, comes
often to mind, in case our thoughts begin to wander, they are
quickly again reduced into the way: which observed by one of the
seven wise men, made him give men this precept, which is now
worn out, Respice finem; that is to say, in all your actions, look
often upon what you would have as the thing that directs all
your thoughts in the way to attain it.

The train of regulated thoughts is of two kinds: one, when of
an effect imagined we seek the causes, or means that produce it;
and this is common to man and beast. The other is, when ima-
gining anything whatsoever, we seek all the possible effects that
. can by it be produced; that is to say, we imagine what we can
do with it, when we have it. Of which I have not at any time seen
any sign, but in man only; for this is a curiosity hardly incident
to the nature of any living creature that has no other passion
but sensual, such as are hunger, thirst, lust, and anger. In sum,
the discourse of the mind, when it is governed by design, is
nothing but seeking, or the faculty of invention, which the Latins
called sagacitas, and solertia; a hunting out of the causes of
some effect, present or past; or of the effects of some present
or past cause. Sometimes a man seeks what he hath lost; and
from that place and time wherein he misses it, his mind runs
back, from place to place, and time to time, to find where, and
when he had it; that is to say, to find some certain and limited
time and place, in which to begin a method of seeking. Again,
from thence his thoughts run over the same places and times, to
find what action or other occasion might make him lose it. This
we call remembrance, or calling to mind: the Latins call it rems-
niscentia, as it were a re-conning of our former actions.

Sometimes a man knows a place determinate, within the com-
pass whereof he is to seek; and then his thoughts run over all the
parts thereof, in the same manner as one would sweep a room
to find a jewel; or as a spaniel ranges the field till he find a scent;
or as a man should run over the alphabet, to start a rhyme.
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Sometimes a/man desires to’know the event of an action; and
then he thinketh of some like action past, and the events thereof
one after another, supposing like events will follow like actions.
As he that foresees what will become of a criminal, reckons what
he has seen follow on the like crime before, having this order:
thoughts, the crime, the officer, the prison, the judge, and the
gallows. Which kind of thoughts, is called foresight, and prudence,
or providence ; and sometimes wisdom ; though such conjecture,
through the difficulty of observing all circumstances, be very
fallacious. But this is certain: by how much one man has more
experience of things past, than another, by so much also he is
more prudent, and his expectations the seldomer fail him. The
present only has a being in nature; things pas? have a being in
the memory only, but things f0 come have no being at all; the
future being but a fiction of the mind, applying the sequels of
actions past, to the actions that are present; which with most
certainty is done by him that has most experience, but not
with certainty enough. And though it be called prudence, when
the event answereth our expectation, yet in its own nature, it is
but presumption. For the foresight of things to come, which is
providence, belongs only to him by whose will they are to come.
From him only, and supernaturally, proceeds prophecy. The
best prophet naturally is the best guesser; and the best guesser,
he that is most versed and studied in the matters he guesses at:
for he hath most signs to guess by.

A sign is the evident antecedent of the conscquent; and con-
trarily, the consequent of the antecedent when the like conse-
quences have been observed before: and the oftener they have
been observed, the less uncertain is the sign. And therefore he
that has most experience in any kind of business, has most signs,
whereby to guess at the future time, and consequently is the
most prudent: and so much more prudent than he that is new
in that kind of business as not to be equalled by any advantage
of natural and extemporary wit: though perhaps many young
men think the contrary.

Nevertheless it is not prudence that distinguisheth man from
beast. There be beasts, that at a year old observe more, and
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pursue that which is for their good, more prudently than a child
can do at ten.

As prudence is a presumption of the future, contracted from
the experience of time past, so there is a presumption of things
past taken from other things, not future, but past also. For he
that hath seen by what courses and degrees a flourishing state
hath first come into civil war, and then to ruin, upon the sight
of the ruins of any other state, will guess, the like war, and the
like courses have been there also. But his conjecture, has the
same uncertainty almost with the conjecture of the future, both
being grounded only upon experience.

There is no other act of man’s mind, that I can remember,
naturally planted in him, so as to need no other thing, to the
exercise of it, but to be born a man and live with the use of his
five senses. Those other faculties, of which I shall speak by and
by, and which seem proper to man only, are acquired and in-
creased by study and industry, and of most men learned by
instruction, and discipline, and proceed all from the invention
of words, and speech. For besides sense, and thoughts, and the
train of thoughts, the mind of man has no other motion; though
by the help of speech and method, the same faculties may be
improved to such a height, as to distinguish men from all other
living creatures.

Whatsoever we imagine is finite. Therefore there is no idea,
or conception of any thing we call infinite. No man can have in
his mind an image of infinite magnitude, nor conceive infinite
swiftness, infinite time, or infinite force, or infinite power. When
we say any thing is infinite, we signify only that we are not able
to conceive the ends, and bounds of the things named, having
no ccaception of the thing, but of our own inability. And there-
fore the name of God is used, not to make us conceive him, for
he is incomprchensible, and his greatness, and power are uncon-
ceivable; but that we may honour him. Also because, whatso-
ever, as I said before, we conceive has been perceived first by
sense, either all at once, or by parts; a man can have no thought,
representing any thing, not subject to sense. No man therefore
can conceive any thing, but he must conceive it in some place,
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and indued 'with 'some determinate magnitude, and which may
be divided into parts; nor that any thing is all in this place and
all in another place at the same time; nor that two or more
things can be in one and the same place at once: for none of
these things ever have nor can be incident to sense; but are
absurd speeches, taken upon credit, without any signification
at all, from deceived philosophers, and deceived, or deceiving
schoolmen.

CHAPTER V. OF REASON AND SCIENCE

When a man reasoneth, he does nothing else but conceive a sum
total, from addition of parcels; or conceive a remainder, from
sublraction of one sum from another, which, if it be done by
words, is conceiving of the consequence of the names of all the
parts, to the name of the whole; or from the names of the whole
and one part, to the name of the other part. And though in some
things, as in numbers, besides adding and subtracting, men
name other operations, as multiplying and dividing, yet they are
the same; for multiplication, is but adding together of things
equal; and division, but subtracting of one thing as often as we
can. These operations are not incident to numbers only, but to
all manner of things that can be added together, and taken one
out of another. For as arithmeticians teach to add and subtract
in numbers, so the geometricians teach the same in lines, figures,
solid and superficial, angles, proportions, times, degrees of swift-
ness, force, power, and the like; the logicians teach the same in
consequences of words, adding together two names to make an
affirmation, and two affirmations to make a syllogism, and many
syllogisms to make a demonsiration, and from the sum, or con-
dusion of a syllogism, they subtract one proposition to find the
other. Writers of politics add together pactions to find men’s
duties; and lawyers, laws and facts, to find what is right and wrong
in the actions of private men. In sum, in what matter soever
there is place for addition and subtraction, there also is place for
reason; and where these have no place, there reason has nothing
at all to do.
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Qut of all which/we_may define, that is to say determine, what
that is, which is meant by this word reason, when we reckon it
amongst the faculties of the mind. For reAsoN! in this sense is
nothing but reckoning, that is adding and subtracting, of the
consequences of general names agreed upon for the marking
and signifying of our thoughts; I say marking them when we
reckon by ourselves, and signifying when we demonstrate or
approve our reckonings to other men.

And, as in arithmetic, unpractised men must, and professors
themselves may often, err, and cast up false; so also in any other
subject of reasoning, the ablest, most attentive, and most prac-
tised men may deceive themselves, and infer false conclusions;
not but that reason itself is always right reason, as well as arith-
metic is a certain and infallible art; but no one man’s reason,
nor the reason of any one number of men, makes the certainty;
no more than an account is therefore well cast up, because a great
many men have unanimously approved it. And therefore, as
when there is a controversy in an account, the parties must by
their own accord set up, for right reason, the reason of some
arbitrator or judge to whose sentence they will both stand, or
their controversy must either come to blows, or be undecided,
for want of a right reason constituted by nature; so is it also in all

! Compare Hobbes, Elements of Philosophy (Molesworth ed., vol. i, ch. i, p. 3):

‘“ PHILOSOPHY is such knowledge of effects or appearances as we acquire by true
ratiocination from the knowledge we have first of their causes or generation: And
again, of such causes or generations as may be from knowing first their effects.

For the better understanding of which definition, we must consider, first, that
although Sense and Memory of things, which are common to man and all living
creatures, be knowledge, yet because they are given us immediately by nature,
and not gotten by ratiocination, they are not philosophy.

Secondly, seeing Experience is nothing but memory; and Prudence, or pros-
pect into the future time, nothing but expectation of such things as we have
already had experience of, Prudence also is not to be esteemed philosophy.

By RATIOCINATION, I mean compuiation. Now to compute is either to collect
the sum of many things that are added together, or to know what remains when
one thing is taken out of another. Ratiocination, therefore, is the same with
addition and subtraction; and if any man add mudtiplication and division, I will
not be against it, seeing multiplication is nothing but addition of equals one to
another, and division nothing but a subtraction of equals one from another, as
often as is possible. So that all ratiocination is comprehended in these two opera-
tions of the mind, addition and subtraction.”
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debates 'of 'what'kind soever.''And when men that think them-
selves wiser than all others, clamour and demand right reason
for judge, yet seek no more, but that things should be determined,
by no other men’s reason but their own, it is as intolerable in the
society of men, as it is in play after trump is turned, to use for
trump on every occasion, that suite whereof they have most in
their hand. For they do nothing else, that will have every of their
passions, as it comes to bear sway in them, to be taken for right
reason, and that in their own controversies: bewraying their want
of right reason by the claim they lay to it.

The use and end of reason, is not the finding of the sum and
truth of one, or a few consequences, remote from the first defini-
tions and settled significations of names, but to begin at these,
and proceed from one consequence to another. For there can be
no certainty of the last conclusion, without a certainty of all those
affirmations and negations, on which it was grounded and in-
ferred. As when a master of a family, in taking an account,
casteth up the sumsof all the bills of expense into one sum, and
not regarding how each bill is summed up, by those that give
them in account; nor what it is he pays for; he advantages him-
self no more, than if he allowed the account in gross, trusting to
every of the accountants’ skill and honesty: so also in rcasoning
of all other things, he that takes up conclusions on the trust of
authors, and doth not fetch them from the first items in every
reckoning, which are the significations of names settled by defi-
nitions, loses his labour, and does not know anything, but only
believeth.

When a man reckons without the use of words, which may be
done in particular things, as when upon the sight of any one
thing, we conjecture what was likely to have preceded, or is likely
to follow upon it; if that which he thought likely to follow, fol-
lows not, or that which he thought likely to have preceded it,
hath not preceded it, this is called error to which even the most
prudent men are subject. But when we reason in words of gencral
signification, and fall upon a general inference which is false,
though it be commonly called error, it is indeed an absurdity, or
senseless speech. For error is but deception, in presuming that



72 HOBBES

somewhat fis past, or'tocome; of which, though it were not past,
or not to come, yet there was no impossibility discoverable. But
when we make a general assertion, unless it be a true one, the
possibility of it is inconceivable. And words whereby we conceive
nothing but the sound, are those we call absurd, insignificant,
and nonsense. And therefore if a man should talk to me of a
round quadrangle; or, accidents of bread in cheese; or, immaterial
substances; or of a free subject; a free will; or any free, but free
from being hindered by opposition, I should not say he were in
an error, but that his words were without meaning, that is to say,
absurd.

I have said before, in the second chapter, that a man did excel
all other animals in this faculty, that when he conceived any-
. thing whatsoever, he was apt to inquire the consequences of it,

;and what effects he could do with it. And now I add thisother
degree of the same excellence, that he can by words reduce the
consequences he finds to general rules, called theorems, or aphor-
isms; that is, he can reason, or reckon, not only in number, but in
all other things, whereof one may be added unto, or subtracted
from another.

But this privilege is allayed by another; and that is, by the

- privilege of absurdity; to which no living creature is subject,
but man only. And of men, those are of all most subject to it,
that profess philosophy. For it is most true that Cicero saith of
them somewhere; that there can be nothing so absurd, but may
be found in the books of philosophers. And the reason is mani-
fest. For there is not one of them that begins his ratiocination
from the definitions, or explications of the names they are to use;
which is a method that hath been used only in geometry; whose
conclusions have thereby been made indisputable.

1. The first cause of absurd conclusions I ascribe to the want
of method; in that they begin not their ratiocination from defi-
nitions; that is, from settled significations of their words; as
if they could cast account, without knowing the value of the
numeral words, one, two, and three.

And whereas all bodies enter into account upon divers con-
siderations, which I have mentioned in the precedent chapter;
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these considerations| being (diversely named, divers absurdities
proceed from the confusion, and unfit connexion of their names
into assertions. And therefore,

n. The second cause of absurd assertions, I ascribe to the giv-
ing of names of bodies to accidents; or of accidents to bodies; as
they do that say, jaith is infused, or inspired; when nothing can
be poured, or breathed into anything, but body; and that extension
is body; that phantasms are spirits, &c.

1. The third I ascribe to the giving of the names of the acci-
dents of bodies without us, to the accidents of our own bodies; as
- they do that say, the colour is in the body; the sound is in the air,
&c.

1v. The fourth, to the giving of the names of bodies to names,
or speeches; as they do that say, that there be things universal;
that a living creature is genus, or a general thing, &c.

v. The fifth, to the giving of the names of accidenis to names
and speeches; as they do that say, the nature of a thing is its defi-
nition; a man’s command is his will; and the like.

vi. The sixth, to the use of metaphors, tropes, and other
rhetorical figures, instead of words proper. For though it be
lawful to say, for éexample, in common speech, the way goeth, or
leadeth hither or thither; the proverb says this or thal, whereas
ways cannot go, nor proverbs speak; yet in reckoning, and seek-
ing of truth, such speeches are not to be admitted.

vir. The seventh, to names that signify nothing; but are taken
up and learned by rote from the schools, as kypostatical, tran-
substantiate, consubstantiate, eternal-now, and the like canting of
schoolmen.

To him that can avoid these things it is not easy to fall into
any absurdity, unless it be by the length of an account; wherein
he may perhaps forget what went before. For all men by nature
reason alike, and well, when they have good principles. For who
is so stupid, as both to mistake in geometry, and also to persist
in it, when another detects his error to him?

By this it appears that reason is not, as sense and memory,
born with us; nor gotten by experience only, as prudence is;
but attained by industry; first in apt imposing of names; and
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secondly by getting a good and orderly method in proceeding
from the elements, which are names, to assertions made by con-
nexion of one of them to another; and so to syllogisms, which
are the connexions of one assertion to another, till we come to a
knowledge of all the consequences of names appertaining to the
subject in hand; and that is it, men call scrENce.: And whereas
sense and memory are but knowledge of fact, which is a thing
past and irrevocable. Science is the knowledge of consequences,
and dependence of one fact upon another: by which, out of that
we can presently do, we know how to do something else when
we will, or the like another time; because when we see how any-
thing comes about, upon what causes, and by what manner;
when the like causes come into our power, we see how to make
it produce the like effects.

Children therefore are not endued with reason at all, till they
have attained the use of speech; but are called reasonable crea-
tures, for the possibility apparent of having the use of reason in
time to come. And the most part of men, though they have the
use of rcasoning a little way, as in numbering to some degree;
yet it serves them to little use in common life; in which they gov-
ern themselves, some better, some worse, according to their dif-
ferences of expericnce, quickness of memory, and inclinations to
several ends; but specially according to good or evil fortune, and
the errors of one another. For as for science, or certain rules of
their actions, they are so far from it, that they know not what it is.

! Cf. Hobbes, Elements of Philosophy (Molesworth, vol. i, ch. vi, p. 66):
“METHOD, therefore, in the study of philosophy, ¢s the shortest way of finding out
effects by their known causes, or of causes by their known effects. But we are then
said to know any effect, when we know that there be causes of the same, and in
what subject those causes are, and sn what subject they produce that effect, and in
what manner they work the same. And this is the science of causes, or as they call
it, of the 3:67:. All other science, which is called the ¥ri, is either perception by
sense, or the imagination, or memory remaining after such perception.

“The first beginnings, therefore, of knowledge, are the phantasms of sense
and imagination; and that there be such phantasms we know well enough by
nature; but to know why they be, or from what causes they proceed, is the work
of ratiocination; which consists in composition, and division or resolution. There
is therefore no mdcthod by which we find out the causes of things, but is either
compositive or resolutive, or partly compositive and partly resolutive. And the
resolutive is commonly called analytical method, as the compositive is called
synthetical.”
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Geometry/they have| thought conjuring: but for other sciences,
they who have not been taught the beginnings and some progress
in them, that they may see how they be acquired and generated,
are in this point like children, that having no thought of gener-
ation, are made believe by the women that their brothers and
sisters are not born, but found in the garden.

But yet they that have no sciemce, are in better and nobler
condition, with their natural prudence, than men, that by mis-
reasoning, or by trusting them that reason wrong, fall upon false
and absurd general rules. For ignorance of causes, and of rules,
does not set men so far out of their way, as relying on false rules,
and taking for causes of what they aspire to, those that are not so,
but rather causes of the contrary.

To conclude, the light of human minds is perspicuous words,
but by exact definitions first snuffed, and purged from ambiguity;
reason is the pace; increase of science, the way; and the benefit of
mankind, the end. And, on the contrary, metaphors, and sense-
less and ambiguous words, are like ignes fatui; and reasoning
upon them is wandering amongst innumerable absurdities; and
their end, contention and sedition, or contempt.

As much experience, is prudence ; so, is much science sapience.
For though we usually have one name of wisdom for them both,
yet the Latins did always distinguish between prudentia and
sapientia; ascribing the former to experience, the latter to science.
But to make their difference appear more clearly, let us suppose
one man endued with an excellent natural use and dexterity in
handling his arms; and another to have added to that dexterity,
an acquired science, of where he can offend or be offended by
his adversary, in every possible posture or guard; the ability of
the former, would be to the ability of the latter, as prudence to
sapience; both useful, but the latter infallible. But they that,
trusting only to the authority of books, follow the blind blindly,
are like him that, trusting to the false rules of a master of fence,
ventures presumptuously upon an adversary, that either kills or
disgraces him.

The signs of science are some, certain and infallible; some,
uncertain. Certain, when he that pretendeth the science of any-
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thing can teach the same; that is to say, demonstrate the truth
thereof perspicuously to another; uncertain, when only some
particular events answer to his pretence, and upon many occa-
sions prove so as he says they must. Signs of prudence are all
uncertain; because to observe by experience, and remember all
circumstances that may alter the success is impossible. But in
any business whereof a man has not infallible science to proceed
by, to forsake his own natural judgment, and be guided by
general sentences read in authors, and subject to many excep-
tions, is a sign of folly, and generally scorned by the name of
pedantry. And even of those men themselves, that in councils of
the commonwealth love to show their reading of politics and
history, very few do it in their domestic affairs, where their
particular interest is concerned; having prudence enough for
their private affairs: but in public they study more the reputation
of their own wit, than the success of another’s business.

CHAPTER VI. OF THE INTERIOR BEGINNINGS
OF VOLUNTARY MOTIONS; COMMONLY
CALLED THE PASSIONS

There be in animals, two sorts of motions peculiar to them:
one called vital; begun in generation, and continued without
interruption through their whole life; such as are the course
of the dlood, the pulse, the breathing, the concoction, nutrition,
excretion, &c., to which motions there needs no help of imagi-
nation: the other is animal motion, otherwise called voluniary
motion; as to go, to speak, to move any of our limbs in sych man-
ner as is first fancied in our minds. That sense is motion in the
organs and interior parts of man’s body, caused by the action
of the things we see, hear, &c.; and that fancy is but the relics
of the same motion, remaining after scnse, has been already
said in the first and second chapters. And because going, speak-
ing, and the like voluntary motions, depend always upon a pre-
cedent thought of whither, which way, and what; it is evident
that the imagination is the first internal beginning of all volun-
tary motion. And although unstudied men do not conceive any
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motion at'all'to be there) where the thing moved is invisible; or
the space it is moved in is, for the shortness of it, insensible;
yet that doth not hinder but that such motions are. For let a
space be never so little, that which is moved over a greater space,
whereof that little one is part, must first be- moved over that.
These small beginnings of motion, within the body of man,
before they.appear in walking, speaking, striking, and other
visible actions, are commonly called END:

This endeavour, when it is toward something which causes it,
is called APPETITE, or DESIRE; the latter being the general name;
and the other oftentimes restrained to signify the desire of food,
namely hunger and thirst. And when the endeavour is fromward
something, it is generally called AvErsioN. These words, appe-
tite and aversion, we have from the Latins, and they both of
them signify the motions, one of approaching, the other of retir-
ing. So also do the Greek words for the same, which are épuy
and dopuy. For nature itself does often press upon men those
truths, which afterwards, when they look for somewhat beyond
nature, they stumble at. For the Schools find in mere appetite
to go, or move, no actual motion at all: but because some motion
they must acknowledge, they call it metaphorical motion; which
is but an absurd speech: for though words may be called meta-
phorical, bodies and motions can not.

That which men desire, they are also said to LovE, and to HATE
those things for which they have aversion. So that desire and
love are the same thing; save that by desire, we always signify
the absence of the object; by love, most commonly the presence
of the same. So also by aversion, we signify the absence; and by
hate, the presence of the object.

Of appetites and aversions, some are born with men; as ap-
petite of food, appetite of excretion, and exoneration, which may
also and more properly be called aversions, from somewhat they
feel in their bodies; and some other appetites, not many. The
rest, which are appetites of particular things, proceed from ex-
perience, and trial of their effects upon themselves or other men.
For of things we know not at all, or believe not to be, we can
have no further desire than to taste and try. But aversion we have
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for things) not only which"we know have hurt us, but also that
we do not know whether they will hurt us, or not.

Those things which we neither desire, nor hate, we are said
to contemn; CONTEMPT being nothing else but an immobility, or
contumacy of the heart, in resisting the action of certain things;
and proceeding from that the heart is already moved otherwise,
by other more potent objects; or from want of experience of them.

And because the constitution of a man’s body is in continual
mutation, it is impossible that all the same things should always
cause in him the same appetites and aversions: much less can
all men consent, in the desire of almost any one and the same
object.

But whatsoever is the object of any man’s appetite or desire,
that is it which he for his part calleth good: and the object of
his hate and aversion, evil; and of his contempt, vile and incon-
siderable. For these words of good, evil, and contemptible, are
ever used with relation to the person that useth them: there
being nothing simply and absolutely so; nor any common rule
of good and evil, to be taken from the nature of the objects
themselves; but from the person of the man, where there is no
commonwealth; or, in a commonwealth, from the person that
representeth it; or from an arbitrator or judge, whom men dis-
agreeing shall by consent set up, and make his sentence the
rule thereof. .

The Latin tongue has two words, whose significations approach
to those of good and evil; but are not precisely the same; and
those are pulchrum and turpe. Whereof the former signifies that,
which by some apparent signs promiseth good; and the latter,
that which promiseth evil. But in our tongue we have not so
general names to express them by. But for pulchrum we say in
some things, fair; in others, beautiful, or handsome, or gallant,
or honourable, or comely, or amiable; and for turpe, foul, de-
formed, ugly, base, nauseous, and the like, as the subject shall
require; all which words, in their proper places, signify nothing
else but the mien or countenance, that promiseth good and evil.
So that of good there be three kinds; good in the promise, that is
pulchrum; good in effect, as the end desired, which is called
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fucundum, delighijul; “and ‘good as the means, which is called
uiile, profitable; and as many of evil: for evil in promise, is that
they call turpe; evil in effect, and end, is molestum, unpleasant,
troublesome; and evil in the means, inutile, unprofitable, hurtful.

As, in sense, that which is really within us, is, as I have said
before, only motion, caused by the action of external objects, but
in apparence; to the sight, light and colour; to the ear, sound;
to the nostril, odour, &c.: so, when the action of the same object
is continued from the eyes, ears, and other organs to the heart,
the real effect there is nothing but motion, or endeavour; which
consisteth in appetite, or aversion, to or from the object moving.
But the apparence, or sense of that motion, is that we either call
delight or tyouble of mind.

This motion, which is called appetite, and for the apparence
of it delight and pleasure, seemeth to be a corroboration of vital
motion, and a help thereunto; and therefore such things as
caused delight were not improperly called jucunda, & juvando,
from helping or fortifying; and the contrary molesta, offensive,
from hindering, and troubling the motion vital.

Pleasure, therefore, or delight is the apparence, or sense of
good; and molestation or displeasure, the apparence or sense of
evil. And consequently all appetite, desire, and love, is accom-
panied with some delight more or less; and all hatred and aver-
sion, with more or less displeasure and offence.

Of pleasures or delights, some arise from the sense of an object
present; and those may be called pleasure of sense; the word
sensual, as it is used by those only that condemn them, having
no place till there be laws. Of this kind are all onerations and
exonerations of the body; as also all that is pleasant, in: the,
sight, hearing, smell, taste, or touch. Others arise from the ex-
pectation, that proceeds from foresight of the end, or consequence
of things; whether those things in the sense please or displease.
And these are pleasures of the mind of him that draweth those
consequences, and are generally called joy. Inthe like manner,
displeasures are some in the sense, and called paIN; others in
the expectation of consequences, and are called GRIEF.

These simple passions called appetite, desire, love, aversion,
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hate)/joy, and (grief have their names for divers considerations
diversified. As first, when they one succeed another, they are
diversely called from the opinion men have of the likelihood
of attaining what they desire. Secondly, from the object loved
or hated. Thirdly, from the consideration of many of them
together. Fourthly, from the alteration or succession itself.

CHAPTER XIII. OF THE NATURAL CONDITION
OF MANKIND AS CONCERNING THEIR
FELICITY AND MISERY

Nature hath made men so equal,-in the faculties of the body,
and mind; as that though there be found one man sometimes
manifestly stronger in body, or of quicker mind than another,
yet when all is reckoned together, the difference between man
and man, is not so considerable, as that one man can thereupon
claim to himself any benefit to which another may not pretend,
as well as he. For as to the strength of body, the weakest has
strength enough to kill the strongest, either by secret machina-
tion, or by confederacy with others, that are in the same danger
with himself.

And as to the faculties of the mind, setting aside the arts
grounded upon words, and especially that skill of proceeding
upon general and infallible rules, called science; which very few
have, and but in few things; as being not a native faculty born
with us; nor attained, as prudence, while we look after somewhat
else, I find yet a greater equality amongst men than that of
strength. For prudence, is but experience; which equal time,
equally bestows on all men, in those things they equally apply
themselves unto. That which may perhaps tnake such equality
incredible, is but a vain conceit of one’s own wisdom, which
almost all men think they have in a greater degree than the vulgar;
that is, than all men but themselves, and a few others, whom
by fame, or for concurring with themselves, they approve. For
such is the nature of men, that howsoever they may acknowledge
many others to be more witty, or more eloquent, or more learned;
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- yet they will hardly believe' there be many so wise as themselves;
" for they see their own wit at hand, and other men’s at a distance.

But this proveth rather that men are in that point equal, than
unequal. For there is not ordinarily a greater sign of the equal
distribution of anything, than that every man is contented with
his share.

From this equality _gf_a_biliti, ariseth equality of hope in the
attaining of our ends. And therefore if any two men desire the
same thing, which nevertheless they cannot both enjoy, they
become enemies; and in the way to their end, which is principally
their own conservation, and sometimes their deléctation only,
endeavour to deStroy or subdue one another. And from hence
it comes to pass, that where an invader hath no more to fear,
than another man’s single power; if one plant, sow, build, or
possess a convenient seat, others may probably be expected to
come prepared with forces united, to dispossess, and deprive him,
not only of the fruit of his labour, but also of his life or liberty.
And the invader again is in the like danger of another.

And from this diffidence of one another, there is no way for
any man to secure himself, so reasonable as anticipation; that is,
by force, or wiles, to master the persons of all men he can, so
long, till he see no other power great enough to endanger him:
and this is no more than his own conservation requireth, and
is generally allowed. Also because there be some, that taking
pleasure in contemplating their own power in the acts of conquest,
which they pursue farther than their security requires; if others,
that otherwise would be glad to be at ease within modest bounds,
should not by invasion increase their power, they would not be
able, long time, by standing only on their defence, to subsist.
And by consequence, such augmentation of dominion over men
being necessary to a man’s conservation, it ought to be allowed
him.
Again, men have no pleasure, but on the contrary a great deal

of grief, in keeping company, where there is no power able to

overawe them all. For every man looketh that his companion
should value him, at the same rate he sets upon himself: and
upon all signs of contempt, or undervaluing, naturally endeavours
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as far'as'he 'dares' (which-'amongst them that have no common
power to keep them in quiet, is far enough to make them destroy
each other), to extort a greater value from his contemners, by
damage; and from others, by the example.

So that in the nature of man, we find three principal causes of
quarrel. First, competition; secondly, diffidence; thirdly, glory.

The first, maketh men invade for gain; the second, for safety;
and the third, for reputation. The first use violence, to make
themselves masters of other men’s persons, wives, children, and
cattle; the second, to defend them; the third, for trifles, as a
word, a smile, a different opinion, and any other sign of under-
value, either direct in their persons, or by reflection in their
kindred, their friends, their nation, their profession, or their
name.

Hereby it is manifest, that during the time men live without a
common power to keep them all in awe, they are in that condition
which is called war; and such a war, as is of every man, against
every man. For wag, consisteth not in battle only, or the act of
fighting; but in a tract of time, wherein the will to contend by
battle is sufficiently known: and therefore the notion of time, is
to be considered in the nature of war, as it is in the nature of
weather. For as the nature of foul weather, lieth not in a shower
or two of rain, but in an inclination thereto of many days together;
'so the nature of war, consisteth not in actual fighting, but in the
%known disposition thereto, during all the time there is no assur-
ance to the contrary. All other time is PEACE.

Whatsoever therefore is consequent to a time of war, where
cvery man is enemy to every man, the same is consequent to the
time wherein men live without other security, than what their
own strength, and their own invention shall furnish them withal.
In such condition, there is no place for industry, because the
fruit thereof is uncertain, and consequently no culture of the
earth; no navigation, nor use of the commodities that may be
imported by sea; no commodious building; no instruments of
moving, and removing, such things as require much force; no
knowledge of the face of the earth; no account of time; no arts;
no letters; no society; and, which is worst of all, continual fear,
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and danger of 'violent death;' and the life of man, solitary, poor,
nasty, brutish, and short.

It may seem strange to some man, that has not well weighed
these things, that Nature should thus dissociate, and render men
apt toinvade and destroy one another: and he may therefore, not
trusting to this inference made from the passions, desire perhaps
to have the same confirmed by experience. Let him therefore
consider with himself, when taking a journey, he arms himself,
and seeks to go well accompanied; when going to sleep he locks
his doors; when even in his house, he locks his chests; and this
when he knows there be laws, and public officers, armed, to
revenge all injuries shall be done him; what opinion he has of
his fellow-subjects, when he rides armed; of his fellow-citizens,
when he locks his doors; and of his children and servants, when
he locks his chests. Does he not there as much accuse mankind
by his actions, as I do by my words? But neither of us accuse
man’s nature in it. The desires, and other passions of man, are
in themselves no sin. No more are the actions, that proceed from
those passions, till they know a law that forbids them: which till
laws be made they cannot know, nor can any law be made, till
they have agreed upon the person that shall make it.

It may peradventure be thought, there was never such a time
nor condition of war as this; and I believe it was never generally
so, over all the world: but there are many places where they live
so now. For the savage people in many places of America, except .
the government of small families, the concord whereof dependecth
on natural lust, have no government at all, and live at this day
in that brutish manner, as I said before. Howsoever, it may be
perceived what manner of life there would be, where there were
no common power to fear, by the manner of life, which men that
have formerly lived under a peaceful government, use to degen-
erate into, in a civil war.

But though there had never been any time, wherein particular
men were in a condition of war one against another; yet in all
times, kings, and persons of sovereign authority, because of their
independency, are in continual jealousies, and in the state and
posture of gladiators; having their weapons pointing, and their
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eyés fixed on‘one@nother; that is, their forts, garrisons, and guns
upon the frontiers of their kingdoms; and continual spies upon
their neighbours; which is a posture of war. But because they
uphold thereby, the industry of their subjects; there does not
follow from it that misery, which accompanies the liberty of
particular men.

To this war of every man, against every man, this also is con-
" sequent; that nothing can be unjust. The notions of right and
wrong, justice and injustice, have there no place. Where there is
no common power, there is no law: where no law, no injustice.
Force, and fraud, are in war the two cardinal virtues. Justice,
and injustice are none of the faculties neither of the body nor
mind. If they were, they might be in a man that were alone
in the world, as well as his senses, and passions. They are quali-
ties, that relate to men in society, not in solitude. It isconsequent
also to the same condition, that there be no propriety, no dominion,
no mine and fthine distinct; but only that to be every man’s, that
he can get; and for so long, as he can keep it. And thus much
for the ill condition, which man by mere nature is actually placed
in; though with a possibility to come out of it, consisting partly
in the passions, partly in his reason.

The passions that incline men to peace, are fear of death;
desire of such things as are necessary to commodious living; and
a hope by their industry to obtain them. And reason suggesteth
convenient articles of peace, upon which men may be drawn to
agreement. These articles, are they, which otherwise are called
the Laws of Nature: whereof I shall speak more particularly,
in the two following chapters.

CHAPTER XIV. OF THE FIRST AND SECOND
NATURAL LAWS, AND OF CONTRACTS

The RIGHT OF NATURE, which writers commonly call jus
naturale, is the liberty each man hath, to use his own power, as he
will himself, for the preservation of his own nature; that is to
say, of his own life; and consequently, of doing anything which
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in his.own judgment and reason he shall conceive to be the aptest
means thereunto.

By LIBERTY, is understood, according to the proper significa-
tion of the word, the absence of external impediments: which

- impediments, may oft take away part of a man’s power to do
what he would; but cannot hinder him from using the power
left him, according as his judgment and reason shall dictate to
him.

A LAW OF NATURE, lex naturalis, is a precept or general rule,
found out by reason, by which a man is forbidden to do that,
which is destructive of his life, or taketh away the means of pre-
serving the same; and to omit that, by which he thinketh it may
be best preserved. For though they that speak of this subject
use to confound jus and lex, right and law: yet they ought to be

- distinguished; because RIGHT consisteth in liberty to do, or to

forbear; whereas LAw, determineth, and bindeth to one of them:
so that law, and right, differ as much as obligation, and liberty;
which in one and the same matter are inconsistent.
- And because the condition of man, as hath been declared in
the precedent chapter, is a condition of war of every one against
every one; in which case every one is governed by his own reason;
and there is nothing he can make use of, that may not be a help
unto him in preserving his life against his enemies; it followeth,
that in such a condition, every man has a right to everything;
even to one another’s body. And therefore, as long as this natural
right of every man to everything endureth, there can be no secur-
ity to any man, how strong or wise soever he be, of living out the
time which Nature ordinarily alloweth men to live. And con-
sequently it is a precept, or general rule of reason, that every man
ought to endeavour peace, as far as he has hope of obtaining it;
and when he cannot oblain it, that he may seek, and use, all helps
and advantages of war. The first branch of which rule containeth
the first, and fundamental law of Nature; which is to seek peace,
and jollow it. The second, the sum of the right of Nature: which
is, by all means we can, to defend ourselves.

- From this fundamental law of Nature, by which men are com-
manded to endeavour peace, is derived this second law; that a
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man, be willing, when others are so too, as far-forth, as for peace,
and defence of himself he shall think it necessary to lay down this
right to gll things; and be comtented with so much liberty against
other men as he would allow other men against himself. For as
long as every man holdeth this right of doing anything he liketh;
so long are all men in the condition of war. But if other men will
not lay down their right, as well as he; then there is no reason
for any one to divest himself of his: for that were to expose him-
self to prey, which no man is bound to, rather than to dispose
himself to peace. This is that law of the Gospel; whaisoever
you require that others should do to you, that do ye to them. And
that law of all men, quod tibi fieri non vis, alleri ne feceris.

To lay down a man’s right to anything, is to divest himself
of the liberty of hindering another of the benefit of his own right
to the same. For he that renounceth, or passeth away his right,
giveth not to any other man a right which he had not before;
because there is nothing to which every man had not right by
Nature: but only standeth out of his way, that he may enjoy
his own original right, without hindrance from him; not without
hindrance from another. So that the effect which redoundeth
to one man, by another man’s defect of right is but so much
diminution of impediments to the use of his own right original.

Right is laid aside, either by simply renouncing it; or by trans-

—ferring it to another. By simply RENOUNCING ; when he cares
not to whom the benefit thereof redoundeth. By TRANSFERRING;
when he intendeth the benefit thereof to some certain person or
persons. And when a man hath in either manner abandoned,
or granted away his right; then is he said to be oBLIGED, or
BOUND, not to hinder those, to whom such right is granted, or
abandoned, from the benefit of it: and that he ought, and it is
his pUTY, not to make void that voluntary act of his own: and
that such hindrance is INJUSTICE, and INJURY, as being sine jure;
the right being before renounced, or transferred. So that injury,
or injustice, in the controversies of the world is somewhat like to
that, which in the disputations of scholars is called absurdity. For
as it is there called an absurdity, to contradict what one main-
tained in the beginning: so in the world it is called injustice, and
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injury, voluntarily to undo, that, which from the beginning he had
voluntarily done. The way by which a man either simply re-
nounceth, or transferreth his right, is a declaration, or significa-
tion, by some voluntary and sufficient sign, or signs, that he doth
so renounce, or transfer; or hath so renounced, or transferred
the same, to him that accepteth it. And these signs are either
words only, or actions only: or, as it happeneth most often, both
words and actions. And the same are the BONDs, by which men
are bound, and obliged : bonds, that have their strength, not from
their own nature, for nothing is more easily broken than a man’s
word, but from feat of some evil consequence upon the rupture.

Whensoever a man transferreth his right, or renounceth it; it
is either in consideration of some right reciprocally transferred
to himself; or for some other good he hopeth for thereby. For
it is a voluntary act; and of the voluntary acts of every man, the
object is some good {0 himself. And therefore there be some
rights, which no man can be understood by any words, or other
signs, to have abandoned, or transferred. As first a man cannot
lay down the right of resisting them, that assault him by force,
to take away his life; because he cannot be understood to aim
thereby, at any good to himself. The same may be said of wounds,
and chains, and imprisonment; both because there is no benefit
consequent to such patience; as there is to the patience of suffer-
ing another to be wounded, or imprisoned: as also because a man
cannot tell, when he seeth men proceed against him by violence,
whether they intend his death or not. And lastly the motive and
end for which this renouncing and transferring of right is intro-
duced, is nothing else but the security of a man’s person, in his
life, and in the means of so preserving life, as not to be weary of
it. And therefore if a man by words, or other signs, seem to
despoil himself of the end, for which those signs were intended;
he is not to be understood as if he meant it, or that it was his will;
but that he was ignorant of how such words and actions were to
be interpreted.

The mutual transferring of right is that which men call con-*
TRACT.

There is difference between transferring of right to the thing;
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and transferring, or tradition, that is delivery of the thing itself.
For the thing may be delivered together with the translation of
the right; as in buying and selling with ready-money; or exchange
of goods, or lands; and it may be delivered some time after.

Again, one of the contractors, may deliver the thing contracted
for on his part, and leave the other to perform his part at some
determinate time after, and in the meantime be trusted; and then
the contract on his part is called pacT, or COVENANT: or both
parts may contract now, to perform hereafter; in which cases, he
that is to perform in time to come, being trusted, his perform-
ance is called keeping of promise, or faith; and the failing of
performance, if it be voluntary, violation of faith.

When the transferring of right, is not mutual: but one of the
parties transferreth, in hope to gain thereby friendship, or ser-
vice from another, or from his friends; or in hope to gain the
reputation of charity; or magnanimity; or to deliver his mind
from the pain of compassion; or in hope of reward in heaven;
this is not contract, but GIFT, FREE GIFT, GRACE: which words
signify one and the same thing.

CHAPTER XV. OF OTHER LAWS OF NATURE

From that law of Nature, by which we are obliged to transfer
to another, such rights, as being retained, hinder the peace of
mankind, there followeth a third; which is this, that men perform
their covenants made: without which, covenants are in vain, and
but empty words; and the right of all men to all things remaining,
we are still in the condition of war.

And in this law of Nature, consisteth the fountain and original
of yusticE. For where no covenant hath preceded, there hath no
right been transferred, and every man has right to everything;
and consequently, no action can be unjust. But when a cove-
nant is made, then to break it is unjust : and the definition of IN-
JUSTICE, is no other than the not performance of covenant. And
whatsoever is not unjust, is just.

But because covenants of mutual trust, where there is a fear
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of not performance on ¢ither part, as hath been said in the former
chapter, are invalid; though the original of justice be the making
of covenants; yet injustice actually there can be none, till the
cause of such fear be taken away; which while men are in the
natural condition of war, cannot be done. Therefore before the
names of just, and unjust can have place, there must be some
coercive power, to compel men equally to the performance of
their covenants, by the terror of some punishment, greater than
the benefit they expect by the breach of their covenant; and to
make good that propriety, which by mutual contract men acquire,
in recompense of the universal right they abandon: and such
power there is none before the erection of a commonwealth.
And this is also to be gathered out of the ordinary definition of
justice in the Schools: for they say, that justice is the constans
will of giving to every man his own. And therefore where there
is no own, that is no propriety, there is no injustice; and where
there is no coercive power erected, that is, where there is no
commonwealth, there is no propriety; all men having right to all
things: therefore where there is no commonwealth, there nothing
is unjust. So that the nature of justice, consisteth in keeping of
valid covenants: but the validity of covenants begins not but
with the constitution of a civil power, sufficient to compel men
to keep them; and then it is also that propriety begins.

As justice dependeth on antecedent covenant; so does GRATI-
TUDE depend on antecedent grace; that is to say, antecedent
free gift: and is the fourth law of Natute; which may be conceived
in this form, that a man which receiveth benefit from another of
mere grace, endeavour that he which giveth il, have no reasonable
cause to repent him of his good will. For no man giveth, but
with intention of good to himself; because gift is voluntary; and
of all voluntary acts, the object is to every man his own good;
of which if men see they shall be frustrated, there will be no
beginning of benevolence, or trust, nor consequently of mutual
help; nor of reconciliation of one man to another; and therefore
they are to remain still in the condition of war; which is contrary
to the first and fundamental law of Nature, which commandeth
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mén'to/ seek peace.) The breach of this law is called ingratitude;
and hath the same relation to grace, that injustice hath to obli-
gation by covenant.

A fifth law of Nature is coMPLAISANCE; that is to say, that
every man sirive to accommodate himself to the rest. For the under-
standing whereof, we may consider, that there is in men’s aptness
to society, a diversity of nature, rising from their diversity of
affections; not unlike to that we see in stones brought together
for building of an edifice. For as that stone which by the asperity,
and irregularity of figure, takes more room from others than itself
fills; and for the hardness, cannot be easily made plain, and
thereby hindereth the building, is by the builders cast away as
unprofitable and troublesome: so also, a man that by asperity of
nature, will strive to retain those things which to himself are -
superfluous, and to others necessary; and for the stubbornness
of his passions, cannot be corrected, is to be left, or cast out of
society, as cumbersome thereunto. For seeing every man, not
only by right, but also by necessity of nature, is supposed to
endeavour all he can, to obtain that which is necessary for his
conservation; he that shall oppose himself against it, for things
superfluous, ‘is guilty of the war that thereupon is to follow;
and therefore doth that, which is contrary to the fundamental
law of Nature, which commandeth /o seek peace. The observers
of this law, may be called sociABLE, the Latins call them com-
modi; the contrary, stubborn, insociable, froward, intractable.

A sixth law of Nature is this, that upon caution of the future
time, a man ought to pardon the offences past of them that repenting,
desire it. For PARDON, is nothing but granting of peace; which
though granted to them that persevere in their hostility, be not
peace, but fear; yet not granted to them that give caution of the
future time, is sign of an aversion to peace; and therefore con-
trary to the law of Nature.

A seventh is, that in revenges, that is, retribution of evil for
evil, men look not at the greatness of the evil past, but the greainess
of the good to follow. Whereby we are forbidden to inflict punish-
ment with any other design, than for correction of the offender,
or direction of others. For this law is consequent to the next
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before it, 'that commandeth-pardon, upon security of the future
time. Besides, revenge, without respect to the example, and
profit to come, is a triumph or glorying in the hurt of another,
tending to no end; for the end is always somewhat to come; and
glorying to no end, is vain-glory, and contrary to reason, and
to hurt without reason, tendeth to the introduction of war;
which is against the law of Nature; and is commonly styled by
the name of crueily.

And because all signs of hatred, or contempt, provoke to fight;
insomuch as most men choose rather to hazard their life, than
not to be revenged; we may in the eighth place, for a law of
nature, set down this precept, that no man by deed, word, coun-
tenance, or gesture, declare hatred, or contempl of another. The
breach of which law is commonly called contumely.

The question who is the better man, has no place in the con-
dition of mere nature; where, as has been shewn before, all men
are equal. The inequality that now is, has been introduced
by the laws civil. I know that Aristotle in the first book of his
Politics, for a foundation of his doctrine, maketh men by nature,
some more worthy to command, meaning the wiser sort, such
as he thought himself to be for his philosophy; others to serve,
meaning those that had strong bodies, but were not philosophers
as he; as if master and servant were not introduced by consent
of men, but by difference of wit; which is not only against reason,
but also against experience. For there are very few so foolish,
that had not rather govern themselves, than be governed by others:
nor when the wise in their own conceit, contend by force, with
them who distrust their own wisdom, do they always, or often, or
almost at any time, get the victory. If Nature therefore have
made them equal, that equality is to be acknowledged: or if
nature have made men unequal; yet because men that think
themselves equal, will not enter into conditions of peace, but
upon equal terms, such equality must be admitted. And there-
fore for the ninth law of Nature, I put this, that every man
acknowledge another for his equal by nature. The breach of this
precept is pride.

On this law dependeth another, that at the entrance into con-



92 HOBBES

ditions/of . peace, no man 'require lo reserve to himself any right,
which he is not conlent should be reserved to every one of the rest.
As it is necessary for all men that seek peace, to lay down certain
rights of nature; that is to say, not to have liberty to do all they
list: so is it necessary for man’s life, to retain some, as right to
govern their own bodies; enjoy air, water, motion, ways to go
from place to place; and all things else, without which a man
cannot live, or not live well. If in this case, at the making of
peace, men require for themselves that which they would not
have to be granted to others, they do contrary to the precedent
law, that commandeth the acknowledgment of natural equality,
and therefore also against the law of Nature. The observers of
this law are those we call modest, and the breakers arrogant
men. The Greeks call the violation of this law xAeovefia, that
is, a desire of more than their share.

Also if @ man be trusted to judge between man and man, it is a
precept of the law of Nature, that he deal equally between them.
For without that, the controversies of men cannot be determined
but by war. He therefore that is partial in judgment, doth what
in him lies, to deter men from the use of judges and arbitrators;
and consequently, against the fundamental law of Nature, is the
cause of war.

The observance of this law, from the equal distribution to
each man, of that which in reason belongeth to him, is called
EQUITY, and, as I have said before, distributive justice: the viola-
tion, acception of persons, xpocwmolmnyia,

And from this followeth another law, that such things as can-
not be divided, be enjoyed in common, if it can be; and if the quan-
tity of the thing permit, without stint; otherwise proportionably
to the number of them that have right. For otherwise the distri-
bution is unequal, and contrary to equity.

But some things there be, that can neither be divided, nor en-
joyed in common. Then, the law of Nature, which prescribeth
equity, requireth that the entire right, or else, making the use
alternate, the first possession, be determined by lot. For equal dis-
tribution, is of the law of Nature, and other means of equal
distribution cannot be imagined.
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Of Jots) there be two sorts, arbitrary, and natural. Arbitrary,
is that which is agreed on by the competitors: natural, is either
primogeniture, which the Greeks call xAnpovopia, which signifies,
given by lot; or first seizure.

And therefore those things which cannot be enjoyed in com-
mon, nor divided, ought to be adjudged to the first possessor; and
in some cases to the first born, as acquired by lot.

It is also a law of Nature, that all men that mediale peace, be
allowed safe conduct. For the law that commandeth peace, as
the end, commandeth intercession, as the means; and to inter-
cession the means is safe conduct.

And because, though men be never so willing to observe these
laws, there may nevertheless arise questions concerning a man’s
action; first, whether it were done, or not done; secondly, if
done, whether against the law, or not against the law; the former
whereof, is called a question of fact; the latter a question of
right, therefore unless the parties to the question covenant
mutually to stand to the sentence of another, they are as far
from peace as ever. This other to whose sentence they submit is
called an ARBITRATOR. And therefore it is of the law of Nature,
that they that are at controversy, submit their right to the judg-
meni of an arbilrator.

And seeing every man is presumed to do all things in order to
his own benefit, no man is a fit arbitrator in his own cause; and
if he were never so fit; yet equity allowing to each party equal
benefit, if one be admitted to be judge, the other is to be admitted
also; and so the controversy, that is, the cause of war, remains
against the law of Nature.

For the same reason no man in any cause ought to be received
for arbitrator, to whom greater profit, or honour, or pleasure
apparently ariseth out of the victory of one party than of the
other: for he hath taken, though an unavoidable bribe, yet a
bribe; and no man can be obliged to trust him. And thus also
the controversy, and the condition of war remaineth, contrary
to the law of Nature.

And in a controversy of fact, the judge being to give no
more credit to one than to the other, if there be no other argu-
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ments, must, give credit-to a third; or to a third and fourth; or
more: for else the question is undecided, and left to force, con-
trary to the law of Nature.

These are the laws of Nature, dictating peace, for a means of
the conservation of men in multitudes; and which only concern
the doctrine of civil society. There be other things tending to
the destruction of particular men; as drunkenness, and all other
parts of intemperance; which may therefore also be reckoned
amongst those things which the law of Nature hath forbidden;
but are not necessary to be mentioned, nor are pertinent enough
to this place. )

And though this may seem too subtle a deduction of the laws
of Nature to be taken notice of by all men; whereof the most part
are too busy in getting food, and the rest too negligent to under-
stand; yet to leave all men inexcusable, they have been con-
tracted into one easy sum, intelligible even to the meanest capa-
city; and that is, Do not that to another, which thou wouldst not
have done to thyself; which sheweth him, that he has no more
todo in learning the laws of nature, but, when weighing the actions
of other men with his own, they seem too heavy, to put them
into the other part of the balance, and his own into their place,
that his own passions, and self-love, may add nothing to the
weight; and then there is none of these laws of Nature that will
not appear unto him very reasonable.

The laws of Nature oblige in foro interno; that is to say, they
bind to a desire they should take place: but in foro externo; that
is, to the putting them in act, not always. For he that should be
modest, and tractable, and perform all he promises, in such time
and place where no man else should do so, should but make
himself a prey to others, and procure his own certain ruin, con-
trary to the ground of all laws of Nature, which tend to nature’s
preservation. And again, he that having sufficient security, that
others shall observe the same laws towards him, observes them
not himself, secketh not peace, but war; and consequently the
destruction of his nature by violence.

And whatsocver laws bind i foro interno, may be broken, not
only by a fact contrary to the law, but also by a fact according
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to it, in case a man think it contrary. For though his action in
this case be according to the law, yet his purpose was against the
law; which, where the obligation is in foro interno, is a breach.

The laws of Nature are immutable and eternal; for injustice,
ingratitude, arrogance, pride, iniquity, acception of persons, and
the rest, can never be made lawful. For it can never be that war
shall preserve life, and peace destroy it.

The same laws, because they oblige only to a desire and en-
deavour, I mean an unfeigned and constant endeavour, are casy
to be observed. For in that they require nothing but endeavour,
he that endeavoureth their performance, fulfilleth them; and he
that fulfilleth the law, is just.

And the science of them is the true and only moral philosophy.
For moral philosophy is nothing else but the science of what is
good, and evil, in the conversation and society of mankind. Good,
and evil, are names that signify our appetites, and aversions;
which in different tempers, customs, and doctrines of men, are
different: and divers men, differ not only in their judgment, on
the senses of what is pleasant, and unpleasant to the taste, smell,
hearing, touch, and sight; but also of what is conformable or
disagreeable to reason, in the actions of common life. Nay, the
same man, in divers times, differs from himself; and one time
praiseth, that is, calleth good, what another time he dispraiseth,
and calleth evil: from whence arise disputes, controversies, and
at last war. And therefore so long as a man is in the condition
of mere nature, which is a condition of war, as private appetite
is the measure of good and evil: and consequently all men agree
on this, that peace is good, and therefore also the way or means
of peace, which, as I have shewed before, are justice, gratitude,
modesty, equity, mercy, and the rest of the laws of Nature, are
good; that is to say, moral virtues; and their contrary vices, evil.
Now the science of virtue and vice, is moral philosophy; and
therefore the true doctrine of the laws of Nature is the true moral
philosophy. But the writers of moral philosophy, though they
acknowledge the same virtues and vices; yet not seeing wherein
consisted their goodness; nor that they come to be praised, as
the means of peaceable, sociable, and comfortable living, place
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them, in| a,mediocrity-of passions: as if not the cause, but the
degree of daring, made fortitude; or not the cause, but the
quantity of a gift, made liberality.

These dictates of reason, men used to call by the name of
laws, but improperly: for they are but conclusions, or theorems
concerning what conduceth to the conservation and defence
of themselves; whereas law, properly, is the word of him that by
right hath command over others. But yet if we consider the same
theorems, as delivered in the word of God, that by right com-
mandeth all things; then are they properly called laws.

Part II.— OF COMMONWEALTH

CHAPTER XVII. OF THE CAUSES, GENERA-
TION, AND DEFINITION OF A COMMON-
WEALTH

The final cause, end, or design of men, who naturally love
liberty, and dominion over others, in the introduction of that
restraint upon themselves, in which we see them live in common-
wealths, is the foresight of their own preservation, and of a more
contented life thereby; that is to say, of getting themselves out
from that miserable condition of war, which is necessarily con-
sequent, as hath been shown in chapter xiii, to the natural
passions of men, when there is no visible power to keep them in
awe, and tie them by fear of punishment to the performance of
their covenants, and observation of those laws of Nature set down
in the fourteenth and fifteenth chapters.

For the laws of Nature, as justice, equity, modesty, mercy, and,
in sum, doing lo others, as we would be done to, of themselves,
without the terror of some power, to cause them to be observed,
are contrary to our natural passions, that carry us to partiality,
pride, revenge, and the like. And covenants, without the sword,
are but words, and of no strength to secure a man at all. There-
fore notwithstanding the laws of nature, which every one hath
then kept, when he has the will to keep them, when he can do it
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safely, if there beno)power erected, or not great enough for our
security, every man will, and may lawfully rely on his own
strength and art, for caution against all other men. And in all
places, where men have lived by small families, to rob and spoil
one another, has been a trade, and so far from being reputed
against the law of Nature, that the greater spoils they gained,
the greater was their honour; and men observed no other laws
therein, but the laws of honour; that is, to abstain from cruelty,
leaving to men their lives, and instruments of husbandry. And
as small families did then; so now do cities and kingdoms, which
are but greater familics, for their own security, enlarge their
dominions, upon all pretences of danger, and fear of invasion,
or assistance that may be given to invaders, and endeavour as
much as they can, to subdue, or weaken their neighbours, by
open force and secret arts, for want of other caution, justly; and
are remembered for it in after ages with honour.

Nor is it the joining together of a small number of men, that
gives them this security; because in small numbers, small addi-
tions on the one side or the other, make the advantage of strength
so great, as is sufficient to carry the victory; and therefore gives
encouragement to an invasion. The multitude sufficient to con-
fide in for our security, is not determined by any certain number,
but by comparison with the enemy we fear; and is then sufficient
when the odds of the enemy is not of so visible and conspicuous.
moment, to determine the event of war, as to move him to attempt..

And be there never so great a multitude; yet if their actions:
be directed according to their particular judgments, and particu-
lar appetites, they can expect thereby no defence, nor protection,
neither against a common enemy, nor against the injuries of one-
another. For being distracted in opinions concerning the best:
use and application of their strength, they do not help but hinder-
one another; and reduce their strength by mutual opposition to
nothing: whereby they are easily, not only subdued by a very
few that agree together; but also when there is no common
enemy, they make war upon each other, for their particular
interests. For if we could suppose a great multitude of men to
consent in the observation of justice, and other laws of Nature,
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without/ a ‘common power to keep them all in awe; we might as
well suppose all mankind to do the same; and then there neither
would be, nor need to be any civil government or commonwealth
at all; because there would be peace without subjection.

Nor is it enough for the security, which men desire should last
all the time of their life, that they be governed, and directed by
one judgment, for a limited time; as in one battle, or one war.
For though they obtain a victory by their unanimous endeavour
against a foreign enemy; yet afterwards, when either they have
no common enemy, or he that by one part is held for an enemy,
is by another part held for a friend, they must needs by the
difference of their interests dissolve, and fall again into a war
amongst themselves.

It is true, that certain living creatures, as bees.and ants, live
sociably one with another, which are therefore by Aristotle
numbered amongst political creatures; and yet have no other
direction, than their particular judgments and appetites; nor
speech, whereby one of them can signify to another, what he
thinks expedient for the common benefit: and therefore some
man may perhaps desire to know, why mankind cannot do the
same. To which I answer,

First, that men are continually in competition for honour and
dignity, which these creatures are not; and consequently amongst
men there ariseth on that ground, envy and hatred, and finally
war; but amongst these not so.

Secondly, that amongst these creatures, the common good
differeth not from the private; and being by nature inclined to
their private, they procure thereby the common benefit. But
man, whase joy consisteth in comparing himself with-othermen,
can relish nothing but what is eminent.

Thirdly, that these creatures, having not, as man, the use of
reason, do not see, nor think they see any fault, in the adminis-
tration of their common business; whereas amongst men, there
are very many that think themselves wiser, and abler to govern
the public, better than the rest; and these strive to reform and
innovate, one this way, another that way; and thereby bring it
into distraction and civil war.
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Fourthly, that these creatures, though they have some use of
voice, in making known to one another their desires and other
affections; yet they want that art of words, by which some men
can represent to others, that which is good, in the likeness of evil;
and evil,in the likeness of good; and augment, or diminish the
apparent greatness of good and evil; discontenting men, and
troubling their peace at their pleasure.

Fifthly, irrational creatures cannot distinguish between injury,
and damage; and therefore as long as they be at ease, they are
not offended with their fellows: whereas man is then most
troublesome, when he is most at ease; for then it is that he loves
to shew his wisdom, and control the actions of them that govern
the commonwealth.

Lastly, the agreement of these creatures is natural; that of
men, is by covenant only, which is artificial: and therefore it is
no wonder if there be somewhat else required, besides covenant,
to make their agreement constant and lasting; which is a com-
mon power, to keep them in awe, and to direct their actions to
the common benefit.

The only way to erect such a common power, as may be able
to defend them from the invasion of foreigners, and the injuries
of one another, anq thereby to secure them in such sort, as that
by their own industry, and by the fruits of the earth, they may
nourish themselves, and live contentedly; is, to confer all their
power and strength upon one man, or upon one assembly of
men, that may reduce all their wills, by plurality of voices, unto
one will: which is as much as to say, to appoint one man, or
assembly of men, to bear their person; and every one to own, and
acknowledge himself to be author of whatsoever he that so bear-
eth their person, shall act, or cause to be acted, in those things
which concern the common peace and safety; and therein to
submit their wills, every one to his will, and their judgments, to
his judgment. This is more than consent, or concord; it is a real
unity of them all, in one and the same person, made by covenant
of every man with every man, in such manner, as if every man
should say to every man, I authorize and give up my right of
governing myself, to this man, or to this assembly of men, on this



100 HOBBES

condition, that thow give up thy right to him, and authorize all his
actions in like manner. This done, the multitude so united in
one person is called a COMMONWEALTH, in Latin civitas. This
is the generation of that great LEVIATHAN, or rather, to speak
more reverently, of that mortal god, to which we owe under the
immortal God, our peace and defence. For by this authority,
given him by every particular man in the Commonwealth, he
hath the use of so much power and strength conferred on him,
that by terror thereof, he is enabled to perform the wills of them
all, to peace at home, and mutual aid against their enemies
abroad. And in him consisteth the essence of the Commonwealth;
which, to define it, is one person, of whose acts a great multitude,
by mutual covenanis one with anather, have made themselves every
one the author, to the end he may use the sirength and means of
them all, as he shall think expediens, for their peace and com-
mon defence.

And he that carrieth this person is called SOVEREIGN, and said
to have sovereign power; and every one besides, his suBJECT.

The attaining to this sovereign power is by two ways. One, by
natural force; as when a man maketh his children to submit
themselves, and their children, to his government, as being able
to destroy them if they refuse; or by war subdueth his enemies to
his will, giving them their lives on that condition. The other is,
when men agree amongst themselves to submit to some man
or assembly of men, voluntarily, on confidence to be protected
by him against all others. This latter may be called a polit-
ical commonwealth, or commonwealth by institution; and the
former, a commonwealth by acquisition.
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Part 1

Goop SENSE is, of all things among men, the most equally
distributed; for every one thinks himself so abundantly pro-
vided with it, that those even who are the most difficult to satisfy
in everything else, do not usually desire a larger measure of this
quality than they already possess. And in this it is not likely
that all are mistaken: the conviction is rather to be held as
testifying that the power of judging aright and of distinguishing
Truth from Error, which is properly what is called Good Sense
or Reason, is.by nature equal in all men; and that the diversity
of our opinions, consequently, does not arise from some being
endowed with a larger share of Reason than others, but solely
from this, that we conduct our thoughts along different ways,
and do not fix our attention on the same objects. For to be
possessed of a vigorous mind is not enough; the prime requisite
is rightly to apply it. The greatest minds, as they are capable
of the highest excellencies, are open likewise to the greatest
aberrations; and those who travel very slowly may yet make
far greater progress, provided they keep always to the straight
road, than those who, while they run, forsake it.

For myself, I have never fancied my mind to be in any respect

* Translated from the Discours de la Méthode pour bien conduire sa raison et
chercher de la vérité dans les sciences, Leyde, 1637; Lat. [by G. de Courcelles]
Specimina Philosophiae, anno 1644 (revised by Descartes). The original French
edition, which was made the basis of the translation, was minutely compared
by the translator with the revised Latin edition, and preference given to the
amendments of Descartes. The translation appeared in 1850 and entered its
thirteentB edition in 1go2.
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more perfect than those of the generality; on the contrary, I have
often wished that I were equal to some others in promptitude of
thought, or in clearness and distinctness of imagination, or in
fulness and readiness of memory. And besides these, I know of
no other qualities that contribute to the perfection of the mind;
for as to the Reason or Sense, inasmuch as it is that alone which
constitutes us men, and distinguishes us from the brutes, I am
disposed to believe that it is to be found complete in each indi-
vidual; and on this point to adopt the common opinion of
philosophers, who say that the difference of greater and less
holds only among the accidents, and not among the forms or
natures of individuals of the same species.

I will not hesitate, however, to avow my belief that it has been
my singular good fortune to have very early in life fallen in with
certain tracks which have conducted me to considerations and
maxims, of which I have formed a Method that gives me the
means, as I think, of gradually augmenting my knowledge, and
of raising it by little and little to the highest point which the
mediocrity of my talents and the brief duration of my life will
permit me to reach. For I have already reaped from it such fruits
that, although I have been accustomed to think lowly enough
of myself, and although when I look with the eye of a philoso-
pher at the varied courses and pursuits of mankind at large, I
find scarcely one which does not appear vain and useless, I nev-
ertheless derive the highest satisfaction from the progress I
conceive myself to have already made in the search after truth,
and cannot help entertaining such expectations of the future as
to believe that if, among the occupations of men as men, there
is any one really excellent and important, it is that which I have
chosen.

After all, it is possible I may be mistaken; and it is but a little
copper and glass, perhaps, that I take for gold and diamonds.
I know how very liable we are to delusion in what relates to our-
selves, and also how much the judgments of our friends are to
be suspected when given in our favour. But I shall endeavour
in this Discourse to describe the paths I have followed, and to
delineate my life as in a picture, in order that each one may be



DISCOURSE ON METHOD 103

able to judge of them, for himself, and that in the general opinion
entertained of them, as gathered from current report, I myself
may have a new help towards instruction to be added to those
I have been in the habit of employing.

My present design, then, is not to teach the Method which
each ought to follow for the right conduct of his Reason, but
solely to describe the way in which I have endeavoured to con-
duct my own. They who set themselves to give precepts must
of course regard themselves as possessed of greater skill than
those to whom they prescribe; and if they err in the slightest ~
particular, they subject themselves to censure. But as this Tract
is put forth merely as a history, or, if you will, as a tale, in which,
amid some examples worthy of imitation, there will be found,
perhaps, as many more which it were advisable not to follow,
I hope it will prove useful to some without being hurtful to any,
and that my openness will find some favour with all.

From my childhood, I have been familiar with letters; and as
I was given to believe that by their help a clear and certain know-
ledge of all that is useful in life might be acquired, I was ardently
desirous of instruction. But as soon as I had finished the entire
course of study, at the close of which it is customary to be ad-
mitted into the order of the learned, I completely changed my
opinion. For I found myself involved in so many doubts and
errors, that I was convinced I had advanced no farther in all my
attempts at learning, than the discovery at every turn of my own
ignorance. And yet I was studying in one of the most celebrated
Schools in Europe, in which I thought there must be learned
men, if such were anywhere to be found. I had been taught all
that others learned there; and not contented with the sciences
actually taught us, I had, in addition, read all the books that had
fallen into my hands, treating of such branches as are csteemed
the most curious and rare. I knew the judgment which others
had formed of me; and I did not find that I was considered in-
ferior to my fellows, although there were among them some who
were already marked out to fill the places of our instructors. And,
in fine, our age appeared to me as flourishing, and as fertile in
powerful minds as any preceding one. I was thus led to take the
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liberty, of judging of all other men by myself, and of concluding
that there was no science in existence that was of such a nature
as I had previously been given to believe.

I still continued, however, to hold in esteem the studies of the
Schools. I was aware that the Languages taught in them are
necessary to the understanding of the writings of the ancients;
that the grace of Fable stirs the mind; that the memorable
deeds of History elevate it; and, if read with discretion, aid in
forming the judgment; that the perusal of all excellent books is,
as it were, to interview with the noblest men of past ages, who
have written them, and even a studied interview, in which are
discovered to us only their choicest thoughts; that Eloquence has
incomparable force and beauty; that Poesy has its ravishing
graces and delights; that in the Mathematics there are many
refined discoveries eminently suited to gratify the inquisitive, as
well as further all the arts and lessen the labour of man; that
numerous highly useful precepts and exhortations to virtue are
contained in treatises on Morals; that Theology points out the
path to heaven; that Philosophy affords the means of discoursing
with an appearance of truth on all matters, and commands the
admiration of the motre simple; that Jurisprudence, Medicine,
and the other Sciences, secure for their cultivators honours
and riches; and, in fine, that it is useful to bestow some attention
upon all, even upon those abounding the most in superstition
and error, that we may be in a position to determine their real
value, and guard against being deceived.

But I believed that I had already given sufficient time to Lan-
guages, and likewise to the reading of the writings of the ancients,
to their Histories and Fables. For to hold converse with those
of other ages and to travel, are almost the same thing. It is useful
to know something of the manners of different nations, that we
may be enabled to form a more correct judgment regarding our
own, and be prevented from thinking that everything contrary
to our customs is ridiculous and irrational, — a conclusion usually
come to by those whose experience has been limited to their own
country. On the other hand, when too much time is occupied
in travelling, we become strangers to our native country; and
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the over ¢uirious in the ctistoms of the past are generally ignorant X
of those of the present. Besides, fictitious narratives lead us to
imagine the possibility of many events that are impossible; and
cven the most faithful histories, if they do not wholly misre-
present matters, or exaggerate their importance to render the
account of them more worthy of perusal, omit, at least, almost
always the meanest and least striking of the attendant circum-
stances; hence it happens that the remainder does not represent
the truth, and that such as regulate their conduct by examples
drawn from this source, are apt to fall into the extravagances
of the knight-errants of Romance, and to entertain projects that
exceed their powers.

I esteemed Eloquence highly, and was in raptures with
Poesy; but I thought that both were gifts of nature rather than
fruits of study. Those in whom the faculty of Reason is pre-
dominant, and who most skilfully dispose their thoughts with a
view to render them clear and intelligible, are always the best
able to persuade others of the truth of what they lay down,
though they should speak only in the language of Lower Brit-
tany, and be wholly ignorant of the rules of Rhetoric; and those
whose minds are stored with the most agreeable fancies, and
who can give expression to them with the greatest embellish-
ment and harmony, are still the best poets, though unacquainted
with the Art of Poetry.

I was especially delighted with the Mathematics, on account
of the certitude and evidence of their reasonings: but I had not
as yet a precise knowledge of their true use; and thinking that
they but contributed to the advancement of the mechanical arts,
1 was astonished that foundations, so strong and solid, should
have had no loftier superstructure reared on them. On the
other hand, I compared the disquisitions of the ancient Moralists
to very towering and magnificent palaces with no better foun-
dation than sand and mud: they laud the virtues very highly,
and exhibit them as estimable far above anything on earth; but
they give us no adequate criterion of virtue, and frequently that
which they designate with so fine a name is but apathy, or pride,
or despair, or parricide.
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I'revered ‘our ‘Theology, and aspired as much as any one to
reach heaven: but being given assuredly to understand that the
way is not less open to the most ignorant than to the most learned,
and that the revealed truths which lead to heaven are above our
comprehension, I did not presume to subject them to the impo-
tency of my Reason; and I thought that in order competently to
undertake their examination, there was need of some special
help from heaven, and of being more than man.

Of Philosophy I will say nothing, except that when I saw
that it had been cultivated for many ages by the most distin-
guished men, and that yet there is not a single matter within its
_ sphere which is not still in dispute, and nothing, therefore, which
is above doubt, I did not presume to anticipate that my success
would be greater in it than that of others; and further, when I con-
sidered the number of conflicting opinions touching a single
matter that may be upheld by learned men, while there can be
but one true, I reckoned as well-nigh false all that was only
probable.

As to the other Sciences, inasmuch as these borrow their
principles from Philosophy, I judged that no solid superstruc-
tures could be reared on foundations so infirm; and neither the
honour nor the gain held out by them was sufficient to determine
me to their cultivation: for I was not, thank Heaven, in a con-
dition which compelled me to make merchandise of Science for
the bettering of my fortune; and though 1 might not profess to
scorn glory as a Cynic, I yet made very slight account of that
honour which 1 hoped to acquire only through fictitious titles.
And, in fine, of false Sciences I thought I knew the worth suffi-
ciently to escape being deceived by the professions of an alche-
mist, the predictions of an astrologer, the impostures of a magi-
cian, or by the artifices and boasting of any of those who profess
to know things of which they are ignorant.

For these reasons, as soon as my age permitted me to pass
from under the control of my instructors, I entirely abandoned
the study of letters, and resolved no longer to seek any other
science than the knowledge of myself, or of the great book of the
world. I spent the remainder of my youth in travelling, in visit-
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ing courts and armies, in holding intercourse with men of differ-
ent dispositions and ranks, in collecting varied experience, in
proving myself in the different situations into which fortune
threw me, and, above all, in making such reflection on the matter
of my experience as to secure my improvement. For it occurred
to me that I shoMd find much more truth in the reasonings of
each individual with reference to the affairs in which he is per-
sonally interested, and the issue of which must presently punish
him if he has judged amiss, than in those conducted by a man of
letters in his study, regarding speculative matters that are of no
practical moment, and followed by no consequences to himself,
farther, perhaps, than that they foster his vanity the better the
more remote they are from common sense; requiring, as they
must in this case, the exercise of greater ingenuity and art to
render them probable. In addition, I had always a most earnest
desire to know how to distinguish the true from the false, in
order that I might be able clearly to discriminate the right path
in life, and proceed in it with confidence.

It is true that, while busied only in considering the manners
of other men, I found here, too, scarce any ground for settled
conviction, and remarked hardly less contradiction among them
than in the opinions of the philosophers. So that the greatest
advantage I derived from the study consisted in this, that,
observing many things which, however extravagant and ridicu-
lous to our apprehension, are yet by common consent received -
and approved by other great nations, I learned to entertain
too decided a belief in regard to nothing of the truth of whichI
had been persuaded merely by example and custom: and thusI
gradually extricated myself from many errors powerful enough
to darken our Natural Intelligence, and incapacitate us in great
measure from listening to Reason. But after I had been occupied
several years in thus studying the book of the world, and in
essaying to gather some experience, I at length resolved to make
myself an object of study, and to employ all the powers of my
mind in choosing the paths I ought to follow; an undertaking
which was accompanied with greater success than it would have
been had I never quitted my country or my books.



108 DESCARTES

Part 11

I was then in Germany, attracted thither by the wars in that
country, which have not yet been brought to a termination;
and as I was returning to the army from the coronation of the
Emperor, the setting in of winter arrested me in a locality where,
as I found no society to interest me, and was besides fortunately
undisturbed by any cares or passions, I remained the whole day
in seclusion,® with full opportunity to occupy my attention with
my own thoughts. Of these one of the very first that occurred
to me was, that there is seldom so much perfection in works
composed of many separate parts, upon which different hands
have been employed, as in those completed by a single master.
Thus it is observable that the buildings which a single archi-
tect has planned and executed, are generally more elegant and
commodious than those which several have attempted to improve,
by making old walls serve for purposes for which they were not
originally built. Thus also, those ancient cities which, from being
at first only villages, have become, in course of time, large towns,
are usually but ill laid out compared with the regularly con-
structed towns which a professional architect has freely planned
on an open plain; so that although the several buildings of
the former may often equal or surpass in beauty those of the
latter, yet when one observes their indiscriminate juxtaposition,
there a large one and here a small, and the consequent crooked-
ness and irregularity of the streets, one is disposed to allege
that chance rather than any human will guided by reason, must
have led to such an arrangement. And if we consider that never-
theless there have been at all times certain officers whose duty
it was to see that private buildings contributed to public orna-
ment, the difficulty of reaching high perfection with but the
materials of others to operate on, will be readily acknowledged.
In the same way I fancied that those nations which, starting
from a semi-barbarous state and advancing to civilisation by
slow degrees, have had their laws successively determined, and,
as it were, forced upon them simply by experience of the hurt-

! Literally, in a room heated by means of a stove.



DISCOURSE ON METHOD * 109

fulness'of \pdrticular crimes and disputes, would by this process
come to be possessed of less perfect institutions than those which,
from the commencement of their association as communities,
have followed the appointments of some wise legislator. It is
thus quite certain that the constitution of the true religion, the
ordinances of which are derived from God, must be incompar-
ably superior to that of every other. And, to speak of human
affairs, I believe that the past preéminence of Sparta was due
not to the goodness of each of its laws in particular, for many
of these were very strange, and even opposed to good morals,
but to the circumstance that, originated by a single individual,
they all tended to a single end. In the same way I thought
that the sciences contained in books, (such of them at least as -
are made up of probable reasonings, without demonstrations,)
composed as they are of the opinions of many different individ-
uals massed together, are farther removed from truth than the
simple inferences which a man of good sense using his nat-
ural and unprejudiced judgment draws respecting the matters
of his experience. And because we have all to pass through a
state of infancy to manhood, and have been of necessity, for a
length of time, governed by our desires and preceptors, (whose
dictates were frequently conflicting, while neither perhaps al-
ways counselled us for the best,) I farther concluded that it is
almost impossible that our judgments can'be so correct or solid
as they would have been, had our Reason been mature from
the moment of our birth, and had we always been guided by it
alone. .

It is true, however, that it is not customary to pull down all
the houses of a town with the single design of rebuilding them
differently, and thereby rendering the streets more handsome;
but it often happens that a private individual takes down his
own with the view of erecting it anew, and that people are even
sometimes constrained to this when their houses are in danger
of falling from age, or when the foundations are insecure. With
this before me by way of example, I was persuaded that it would
indeed be preposterous for a private individual to think of

reforming a state by fundamentally changing it throughout,
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and overturning it-in, order to set it up amended; and the same
I thought was true of any similar project for reforming the body
of the Sciences, or the order of teaching them established in the
Schools: but as for the opinions which up to that time I had
embraced, I thought that I could not do better than resolve at
once to sweep them wholly away, that I might afterwards be in
a position to admit either others more correct, or even perhaps
the same when they had undergone the scrutiny of Reason. I
firmly believed that in this way I should much better succeed
in the conduct of my life, than if I built only upon old founda-
tions, and leant upon principles which, in my youth, I had taken
upon trust. For although I recognised various difficulties in this
undertaking, these were not, however, without remedy, nor once
to be compared with such as attend the slightest reformation in
public affairs. Large bodies, if once overthrown, are with great
difficulty set up again, or even kept erect when once seriously
shaken, and the fall of such is always disastrous. Then if there
are any imperfections in the constitutions of states, (and that
many such exist the diversity of constitutions is alone sufficient
to assure us,) custom has without doubt materially smoothed
their inconveniencies, and has even managed to steer altogether
clear of, or insensibly corrected a number which sagacity could
not have provided against with equal effect; and, in fine, the
defects are almost always more tolerable than the change neces-
sary for their removal; in the same manner that highways which
wind among mountains, by being much frequented, become
gradually so smooth and commodious, that it is much better to
follow them than to seek a straighter path by climbing over the
tops of rocks and descending to the bottoms of precipices.
Hence it is that I cannot in any degree approve of those rest-
| less and busy meddlers who, called neither by birth nor fortune
“to take part in the management of public affairs, are yet always
projecting reforms; and if I thought that this Tract contained
aught which might justify the suspicion that I was a victim of
such folly, I would by no means permit its publication. I have
never contemplated anything higher than the reformation of my
own opinions, and basing them on a foundation wholly my own.
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And although my; ewn satisfaction with my work has led me to
present here a draft of it, I do not by any means therefore recom-
mend to every one elsc to make a similar attempt. Those whom
God has endowed with a larger measure of genius will entertain,
perhaps, designs still more exalted; but for the many 1 am much
afraid lest even the present undertaking be more than they can
safely venture to imitate. The single design to strip one’s self
of all past beliefs is one that ought not to be taken by every one.
The majority of men is composed of two classes, for neither of
which would this be at all a befitting resolution: in the firs¢ place,
of those who with more than a due confidence in their own
powers, are precipitate in their judgments and want the patience
requisite for orderly and circumspect thinking; whence it hap-
pens, that if men of this class once take the liberty to doubt of
their accustomed opinions, and quit the beaten highway, they
will never be able to thread the byeway that would lead them by
a shorter course, and will lose themselves and continue to wander
for life; in the second place, of those who, possessed of sufficient
sense or modesty to determine that there are others who excel
them in the power of discriminating between truth and error,
and by whom they may be instructed, ought rather to content
themselves with the opinions of such than trust for more correct
to their own Reason.

For my own part, 1 should doubtless have belonged to the
latter class, had I received instruction from but one master, or
had I never known the diversities of opinion that from time
immemorial have prevailed among men of the greatest learning.
But 1 had become aware, even so early as during my college life,
that no opinion, however absurd and incredible, can be imagined,
which has not been maintained by some one of the philosophers;
and afterwards in the course of my travels I remarked that all
those whose opinions are decidedly repugnant to ours are not
on that account barbarians and savages, but on the contrary that
many of these nations make an equally good, if not a better, use
of their Reason than we do. I took into account also the very
different character which a person brought up from infancy in
France or Germany exhibits, from that which, with the same



112 DESCARTES

mind originally, this individual would have possessed had he
lived always among the Chinese or with savages, and the cir-
cumstance that in dress itself the fashion which pleased us ten
vears ago, and which may again, perhaps, be received into favour
before ten years have gone, appears to us at this moment extrava-
gant and ridiculous. I was thus led to infer that the ground of
our opinions is far more custom and example than any certain
knowledge. And, finally, although such be the ground of our
opinions, I remarked that a plurality of suffrages is no guarantee
of truth where it is at all of difficult discovery, as in such cases
it is much more likely that it will be found by one than by many.
I could, however, select from the crowd no one whose opinions
seemed worthy of preference, and thus I found myself con-
strained, as it were, to use my own Reason in the conduct of
my life.

But like one walking alone and in the dark, I resolved to pro-
ceed so slowly and with such circumspection, that if I did not
advance far, I would at least guard against falling. I did not
even choose to dismiss summarily any of the opinions that had
crept into my belief without having been introduced by Reason,
but first of all took sufficient time carefully to satisfy myself of
the general nature of the task I was setting myself, and ascertain
the true Method by which to arrive at the knowledge of what-
ever lay within the compass of my powers.

Among the branches of Philosophy, I had, at an earlier
period, given some attention to Logic, and among those of the
Mathematics to Geometrical Analysis 'and Algebra, — three -
Arts or Sciences which ought, as I conceived, to contribute
something to my design. But, on examination, I found that, as
for Logic, its syllogisms and the majority of its other precepts
are of avail rather in the communication of what we already
know, or even as the Art of Lully, in speaking without judgment
of things of which we are ignorant, than in the investigation
of the unknown; and although this Science contains indeed a
number of correct and very excellent precepts, there are, never-
theless, so many others, and these either injurious or superfluous,
mingled with the former, that it is almost quite as difficult to
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effect a severance of the true/from the false as it is to extract
a Diana or a Minerva from a rough block of marble. Then as
to the Analysis of the ancients and the Algebra of the moderns,
besides that they embrace only matters highly abstract, and, to
appearance, of no use, the former is so exclusively restricted to
the consideration of figures, that it can exercise the Understand-
ing only on condition of greatly fatiguing the Imagination;!®
and, in the latter, there is so complete a subjection to certain
rules and formulas, that there results an art full of confusion
and obscurity calculated to embarrass, instead of a.science fitted
to cultivate the mind. By these considerations I was induced
to seek some other Method which would comprise the advan-
tages of the three and be exempt from their defects. And as a
multitude of laws often only hampers justice, so that a state is
best governed when, with few laws, these are rigidly adminis-
tered; in like manner, instead of the great number of precepts
of which Logic is composed, I believed that the four following
would prove perfectly sufficient for me, provided I took the firm
and unwavering resolution never in a single instance to fail in
observing them.

The first was never to accept anything for true which I did -
not clearly know to be such; that is to say, carefully to avoid
precipitancy and prejudice, and to comprise nothing more in
my judgment than what was presented to my mind so clearly
and distinctly as to exclude all ground of doubt.

The second, to divide each of the difficulties under examination
into as many parts as possible, and as might be necessary for its
adequate solution. '

The third, to conduct my thoughts in such order that, by
commencing with objects the simplest and easiest to know, I
might ascend by little and little, and, as it were, step by step,
to the knowledge of the more complex; assigning in thought a
certain order even to those objects which in their own nature
do not stand in a relation of antecedence and sequence.

And the last, in every case to make enumerations so complete,

! The imagination must here be taken as equivalent simply to the repre-
sentative faculty.
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and, reviews so general;, that I might be assured that nothing
was omitted.

The long chains of simple and easy reasonings by means of
which geometers are accustomed to reach the conclusions of
their most difficult demonstrations, had led me to imagine that
all things, to the knowledge of which man is competent, are

«mutually connected in the same way, and that there is nothing
so far removed from us as to be beyond our reach, or so hidden
that we cannot discover it, provided only we abstain from
accepting the false for the true, and always preserve in our
thoughts the order necessary for the deduction of one truth from
another. And 1 had little difficulty in determining the objects
with which it was necessary to commence, for I was already per-
suaded that it must be with the simplest and easiest to know,
and, considering that of all those who have hitherto sought truth
in the sciences, the mathematicians alone have been able to
find any demonstrations, that is, any certain and evident rea-
sons, 1 did not doubt but that such must have been the rule of
their investigations. I resolved to commence, therefore, with the
examination of the simplest objects, not anticipating, however,
from this any other advantage than that to be found in accus-
toming my mind to the love and nourishment of truth, and to
a distaste for all such reasonings as were unsound. But I had
no intention on that account of attempting to master all the
particular Sciences commonly denominated Mathematics: but
observing that, however different their objects, they all agree in
considering only the various relations or proportions subsisting
among those objects, I thought it best for my purpose to con-
sider these proportions in the most general form possible, with-
out referring them to any objects in particular, except such as
would most facilitate the knowledge of them, and without by
any means restricting them to these, that afterwards I might
thus be the better able to apply them to every other class of
objects to which they are legitimately applicable. Perceiving
further, that in order to understand these relations I should
sometimes have to consider them one by one, and sometimes
only to bear them in mind, or embrace them in the aggregate,

<
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I thought that,| in order the better to consider them individually,
I should view them as subsisting between straight lines, than
which I could find no objects more simple, or capable of being
more distinctly represented to my imagination and senses; and
on the other hand, that in order to retain them in the memory,
or embrace an aggregate of many, I should express them by
certain characters the briefest possible. In this way 1 believed
that I could borrow all that was best both in Geometrical An-
alysis and in Algebra, and correct all the defects of the one
by help of the other.

And, in point of fact, the accurate observance of these few
precepts gave me, I take the liberty of saying, such ease in
unravelling all the questions embraced in these two sciences,
that in the two or three months I devoted to their examination,
not only did I reach solutions of questions I had formerly deemed
exceedingly difficult, but even as regards questions of the solu-
tion of which I continued ignorant, 1 was enabled, as it appeared
to me, to determine the means whereby; and the extent to which,
a solution was possible; results attributable to the circumstarice
that I commenced with the simplest and most general truths,
and that thus each truth discovered was a rule available in the
discovery of subsequent ones. Nor in this perhaps shall I appear
too vain, if it be considered that, as the truth on any particular
point is one, whoever apprehends the truth, knows all that on
that point can be known. The child, for example, who has been
instructed in the elements of Arithinetic, and has made a par-
ticular addition, according to rule, may be assured that he has
found, with respect to the sum of the numbers before him, all
that in this instance is within the reach of human genius. Now,
in conclusion, the Method which teaches adherence to the true
order, and an exact enumeration of all the conditions of the
thing sought includes all that gives certitude to the rules of -
Arithmetic.

But the chief ground of my satisfaction with this Method,
was the assurance I had of thereby exercising my reason in all -
matters, if not with absolute perfection, at least with the greatest
attainable by me: besides, I was conscious that by its use my
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mind ,was | becoming. gradually habituated to clearer and more
distinct conceptions of its objects; and I hoped also, from not
having restricted this Method to any particular matter, to apply
it to the difficulties of the other Sciences, with not less success
than to those of Algebra. I should not, however, on this account
have ventured at once on the examination of all the difficulties
of the Sciences which presented themselves to me, for this would
have been contrary to the order prescribed in the Method, but
observing that the knowledge of such is dependent on principles
borrowed from Philosophy, in which I found nothing certain,
I thought it necessary first of all to endeavour to establish its
principles. And because I observed, besides, that an inquiry
of this kind was of all others of the greatest moment, and one
"in which precipitancy and anticipation in judgment were most
to be dreaded, I thought that I ought not to approach it till I
had reached a more mature age, (being at that time but twenty-
three), and had first of all employed much of my time in pre-
_paration for the work, as well by eradicating from my mind all
the erroneous opinions I had up to that moment accepted, as by
amassing variety of experience to afford materials for my rea-
sonings, and by continually exercising myself in my chosen
Method with a view to increased skill in its application.

. . . . . . . . . . .
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MEDITATIONS
ON
THE FIRST PHILOSOPHY

Translated from the Latin* and collated with the French by
JOHN VEITCH

MEDITATION I
OF THE THINGS OF WHICH WE MAY DOUBT

SEVERAL years have now elapsed since I first became aware that
I had accepted, even from my youth, many false opinions for
true, and that consequently what I afterwards based on such
principles was highly doubtful; and from that time I was con-
vinced of the necessity of undertaking once in my life to rid
myself of all the opinions I had adopted, and of commencing
anew the work of building from the foundation, if I desired to
. establish a firm and abiding superstructure in the sciences. But
as this enterprise appeared to me to be one of great magnitude,
1 waited until I had attained an age so mature as to leave me
no hope that at any stage of life more advanced I should be
better able to execute my design. On this account, I have delayed
so long that I should henceforth consider I was doing wrong
were I still to consume in deliberation any of the time that now
remains for action. To-day, then, since I have opportunely
freed my mind from all cares, [and am happily disturbed by no
passions], and since I am in the secure possession of leisure in
a peaceable retirement, I will at length apply myself earnestly
and freely to the general overthrow of all my former opinions.
But, to this end, it will not be necessary for me to show that
the whole of these are false — a point, perhaps, which I shall
never reach; but as even now my reason convinces me that I

® From the Meditationes de prima philosophia, Paris, 1641. Fr. par le Duc
de Luynes, Paris, 1647. (Corrected by Descartes.) The English translation was
made from the Latin or original text, but has also the additions of the French

version here given in brackets. It appeared in 1853 and reached the thirteenth
edition in 1902.
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ought not the'less’ carefully' to withhold belief from what is not
entirely certain and indubitable, than from what is manifestly
false, it will be sufficient to justify the rejection of the whole if
I shall find in each some ground for doubt. Nor for this purpose
will it be necessary even to deal with each belief individually,
which would be truly an endless labour; but, as the removal
from below of the foundation necessarily involves the downfall
of the whole edifice, I will at once approach the criticism of the
principles on which all my former beliefs rested.

All that I have, up to this moment, accepted as possessed of
the highest truth and certainty, I received either from or through
the senses. I observed, however, that these sometimes misled
us; and it is the part of prudence not to place absolute confidence
in that by which we have even once been deceived.

But it may be said, perhaps, that, although the senses occa-
sionally mislead us respecting minute objects, and such as are
so far removed from us as to be beyond the reach of close obser-
vation, there are yet many other of their informations (presenta-
tions), of the truth of which it is manifestly impossible to doubt;
as for example, that I am in this place, seated by the fire, clothed
in a winter dressing-gown, that I hold in my hands this piece
of paper, with other intimations of the same nature. But how
could I deny that I possess these hands and this body, and
withal escape being classed with persons in a state of insanity,
whose brains are so disordered and clouded by dark bilious
vapours as to cause them pertinaciously to assert that they are
monarchs when they are in the greatest poverty; or clothed in
[gold and] purple when destitute of any covering; or that their
head is made.of clay, their body of glass, or that they are gourds?
I should certainly be not less insane than they, were I to regulate
my procedure according to examples so extravagant.

Though this be true, I must nevertheless here consider that
I am a man, and that, consequently, I am in the habit of sleeping,
and representing to myself in dreams those same things, or even
sometimes others less probable, which the insane think are pre-
sented to them in their waking moments. How often have 1
dreamt that I was in these familiar circumstances, — that I was
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dressed, ‘and occupied this'place by the fire, when I was lying
undressed in bed? At the present moment, however, I certainly
look upon this paper with eyes wide awake; the head which I
now move is not asleep; I extend this hand consciously and with
express purpose, and I perceive it; the occurrences in sleep are
“not so distinct as all this. But I cannot forget that, at other times,
I have been deceived in sleep by similar illusions; and, atten-
tively considering those cases, I perceive so clearly that there
exist no certain marks by which the state of waking can ever be
distinguished from sleep, that I feel greatly astonished; and in
amazement I almost persuade myself that I am now dreaming.
Let us suppose, then, that we are dreaming, and that all these
particulars — namely, the opening of the eyes, the motion of
the head, the forth-putting of the hands — are merely illusions;
and even that we really possess neither an entire body nor hands
such as we see. Nevertheless, it must be admitted at least that
the objects which appear to us in sleep are, as it were, painted
representations which could not have been formed unless in the
likeness of realities; and, therefore, that those general objects,
at all events, — namely, eyes, a head, hands, and an entire
" body — are not simply imaginary, but really existent. For, in
_ truth, painters themselves, even when they study to represent
sirens and satyrs by forms the most fantastic and extraordinary,
cannot bestow upon them natures absolutely ‘new, but can only
make a certain medley of the members of different animals; or
if they chance to imagine something so novel that nothing at all
similar has ever been seen before, and such as is, therefore, purely
fictitious and absolutely false, it is at least certain that the
colours of which this is composed are real.

And on the same principle, although these general objects,
viz. [a body], eyes, a head, hands, and the like, be imaginary,
we are nevertheless absolutely necessitated to admit the reality
at least of some other objects still more simple and universal than
these, of which, just as of certain real colours, all those images
of things, whether true and real, or false and fantastic, that are
found in our consciousness (cogitatio), are formed.

To this class of objects seem to belong corporeal nature in
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general andcits extension; the figure of extended things, their
quantity or magnitude, and their number, as also the place in,
and the time during, which they exist, and other things of the
same sort. We will not, therefore, perhaps reason illegitimately
if we conclude from this that Physics, Astronomy, Medicine, and
all the other scicnces that have for their end the consideration
of composite objects, are indeed of a doubtful character; but that
Arithmetic, Geometry, and the other sciences of the same class,
which regard merely the simplest and most general objects,
and scarcely inquire whether or not these are really existent,
contain somewhat that is certain and indubitable: for whether
I am awake or dreaming, it remains true that two and three
make five, and that a square has but four sides; nor does it seem
possible that truths so apparent can ever fall under a suspicion
of falsity [or incertitude).

Nevertheless, the belief that there is a God who is all-powerful,
and who created me, such as I am, has, for a long time, obtained
steady possession of my mind. How, then, do I know that he
has not arranged that there should be neither earth, nor sky,
nor any extended thing, nor figure, nor magnitude, nor place,
providing at the same time, -however, for [the rise in me of the
perceptions of all these objects, and] the persuasion that these
do not exist otherwise than as I perceive them? And further, as
I sometimes think*that others are in error respecting matters of
which they believe themselves to possess a perfect knowledge,
how do I know that I am not also deceived each time I add
together two and three, or number the sides of a square, or form
some judgment still more simple, if more simple indeed can be
imagined? But perhaps Deity has not been willing that I should
be thus deceived, for He is said to be supremely good. If, how-
ever, it were repugnant to the goodness of Deity to have created
me subject to constant deception, it would seem likewise to be
contrary to his goodness to allow me to be occasionally deceived;
and yet it is clear that this is permitted. Some, indeed, might
perhaps be found who would be disposed rather to deny the
existence of a Being so powerful than to believe that there is no-
thing certain. But let us for the present refrain from opposing
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this opinion, and grant that all which is here said of a Deity is
fabulous: nevertheless, in whatever way it be supposed that I
reached the state in which I exist, whether by fate, or chance, or
by an cndless series of antecedents and consequents, or by any
other means, it is clear (since to be deceived and to err is a cer-
tain defect) that the probability of my being so imperfect as to
be the constant victim of deception, will be increased exactly in
proportion as the power possessed by the cause, to which they
assign my origin, is lessened. To these reasonings I have assur-
edly nothing to reply, but am constrained at last to avow that
there is nothing of all that I formerly believed to be true of which
it is impossible to doubt, and that not through thoughtlessness or
levity, but from cogent and maturely considered reasons; so that
henceforward, if I desire to discover anything certain, I ought
not the less carefully to refrain from assenting to those same
opinions than to what might be shown to be manifestly false.

But it is not sufficient to have made these observations; care
must be taken likewise to keep them in remembrance. For
those old and customary opinions perpetually recur — long and
familiar usage giving them the right of occupying my mind,
even almost against my will, and subduing my belief; nor will
I lose the habit of deferring to them and confiding in them so
long as I shall consider them to be what in truth they are, viz.,
opinions to some extent doubtful, as I have already shown, but
still highly probable, and such as it is much more reasonable
to believe than deny. It is for this reason I am persuaded that
I shall not be doing wrong, if, taking an opposite judgment of v
deliberate design, I become my own deceiver, by supposing, for
a time, that all those opinions are entirely false and imaginary,
until at length, having thus balanced my old by my new preju-
dices, my judgment shall no longer be turned aside by perverted
usage from the path that may conduct to the perception of truth.
For I am assured that, meanwhile, there will arise neither peril
nor error from this course, and that I cannot for the present
yield too much to distrust, since the end I now seek is not action,
but knowledge.

I will suppose, then, not that Deity, who is sovereignly good
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and, the fountain cof, truth, but that some malignant demon,
who is at once exceedingly potent and deceitful, has employed
all his artifice to deceive me; I will suppose that the sky, the air,
the earth, colours, figures, sounds, and all external things, are
nothing better than the illusions of dreams, by means of which
this being has laid snares for my credulity; I will consider my-
self as without hands, eyes, flesh, blood, or any of the senses,
and as falsely believing that I am possessed of these; I will con-
tinue resolutely fixed in this belief, and if indeed by this means
it be not in my power to arrive at the knowledge of truth, I shall
at least do what is in my power, viz., [suspend my judgment],
and guard with settled purpose against giving my assent to what
is false, and being imposed upon by this deceiver, whatever be
his power and artifice.

But this undertaking is arduous, and a certain indolence
insensibly leads me back to my ordinary course of life; and just
as the captive, who, perchance, was enjoying in his dreams
an imaginary liberty, when he begins to suspect that it is but
a vision, dreads awakening, and conspires with the agreeable
illusions that the deception may be prolonged; so I, of my own
accord, fall back into the train of my former beliefs, and fear to
arouse myself from my slumber, lest the time of laborious wake-
fulness that would succeed this quiet rest, in place of bringing
any light of day, should prove inadequate to dispel the darkness
that will arise from the difficulties that have now been raised.

MEDITATION 1II.

OF THE NATURE OF THE HUMAN MIND; AND
THAT IT IS MORE EASILY KNOWN
THAN THE BODY

The Meditation of yesterday has filled my mind with so many
doubts, that it is no longer in my power to forget them. Nor
do I see, meanwhile, any principle on which they can be resolved;
and, just as if I had fallen all of a sudden into very deep water,
1 am so greatly disconcerted as to be unable either to plant my
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feet firmly on'the bottom/or sustain myself by swimming on the
surface. I will, nevertheless, make an effort, and try anew the
same path on which I had entered yesterday, that is, proceed

I by casting aside all that admits of the slightest doubt, not less
than if I had discovered it to be absolutely false; and I will
continue always in this track until I shall find something that is
certain, or at least, if I can do nothing more, until I shall know
with certainty that there is nothing certain. Archimedes, that he
might transport the entire globe from the place it occupied to
another, demanded only a point that was firm and immoveable;
so also, I shall be entitled to entertain the highest expectations,
if I am fortunate enoughto discover only one thing that is certain
and indubitable.

I suppose, accordingly, that all the things which I see are
false (fictitious); I believe that none of those objects which my
fallacious memory represents ever existed; I suppose that I
possess no senses; I believe that body, figure, extension, motion,
and place are merely fictions of my mind. What is there, then,

- that can be esteemed true? Pethaps this only, that there is ab-
solutely nothing certain.

But how do I know that there is not something dlﬁerent alto-
gether from the objects I have now enumerated, of which it is
impossible to entertain the slightest doubt? Is there not a God,
or some being, by whatever name I may designate him, who
causes these thoughts to arise in my mind? But why suppose
such a being, for it may be I myself am capable of producing
them? Am I, then, at least not something? But I before denied
that I possessed senses or a body;T hesitate, however, for what
follows from that? Am I so dependent on the body and the
senses that without these I cannot exist? But I had the per-
suasion that there was absolutely nothing in the world, that there
was no sky and no earth, neither minds nor bodies; was I not,
therefore, at the same time, persuaded that I did not exist? Far
from it; I assuredly existed, since I was persuaded. But therc is
I know not what being, who is possessed at once of the high-
est power and the deepest cunning, who is constantly employing
all his ingenuity in deceiving me. Doubtless, then, I exist, since
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I am/deceived;/and;let him deceive me as he may, he can never
bring it about that I am nothing, so long as I shall be conscious
that I am something. So that it must, in fine, be maintained, all
things being maturely and carefully considered, that this propo-
sition (pronunciatum) I am, I exist, is necessarily true each time
it is expressed by me, or conceived in my mind.

But I do not yet know with sufficient clearness what I am,
though assured that I am; and hence, in the next place, I must
take care, lest perchance I inconsiderately substitute some other
object in room of what is properly myself, and thus wander from
truth, even in that knowledge (cognition) which I hold to be
of all others the most certain and evident. For this reason, I
will now consider anew what I formerly believed myself to be,
before I entered on the present train of thought; and of my pre-
vious opinion I will retrench all that can in the least be invali-
dated by the grounds of doubt I have adduced, in order that
there may at length remain nothing but what is certain and
indubitable. What then did T formerly think I was? Undoubt-
edly I judged that T was a man. But what is a man? Shall I
say a rational animal? Assuredly not; for it would be necessary
forthwith to inquire into what is meant by animal, and what by
rational, and thus, from a single question, I should insensibly
glide into others, and these more difficult than the first; nor do
I now possess enough of leisure to warrant me in wasting my
time amid subtleties of this sort. I prefer here to attend to the
thoughts that sprung up of themselves in my mind, and were
inspired by my own nature alone, when I applied myself to the
consideration of what I was. In the first place, then, I thought
that I possessed a countenance, hands, arms, and all the fabric
of members that appears in a corpse, and which I called by the
name of body. It further occurred to me that I was nourished,
that 1 walked, perceived, and thought, and all those actions I
referred to the soul; but what the soul itself was I either did
not stay to consider, or, if I did, I imagined that it was something
extremely rare and subtile, like wind, or flame, or ether, spread
through my grosser parts. As regarded the body, I did not even
doubt of its nature, but thought I distinctly knew it, and if I had
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wished'to'describe it ‘according to the notions I then entertained,
I should have explained myself in this manner: By body I under-
stand all that can be terminated by a certain figure; that can
be comprised in a certain place, and so fill a certain space as
therefrom to exclude every other body; that can be perceived
either by touch, sight, hearing, taste, or smell; that can be moved
in different ways, not indeed of itself, but by something foreign
to it by which it is touched [and from which it receives the impres-
sion]; for the power of self-motion, as likewise that of perceiving
and thinking, I held as by no means pertaining to the nature of
body; on the contrary, I was somewhat astonished to find such
faculties existing in some bodies.

But [as to myself, what can I now say that I am]}, since I sup-
pose there exists an extremely powerful, and, if I may so speak,
malignant being, whose whole endeavours are directed towards
deceiving me? Can I affirm that I possess any one of all those
attributes of which I have lately spoken as belonging to the
nature of body? After attentively considering them in my own
mind, I find none of them that can properly be said to belong
to myself. To recount them were idle and tedious. Let us pass,
then, to the attributes of the soul. The first mentioned were the
powers of nutrition and walking; but, if it be true that I have
no body, it is true likewise that I am capable neither of walking
nor of being nourished. Perception is another attribute of the
soul; but perception too is impossible without the body: besides,
I have frequently, during sleep, believed that I perceived objects
which I afterwards observed I did not in reality perceive. Think-
ing is another attribute of the soul; and here I discover what
properly belongs to myself. This alone is inseparable from me.
T am — I exist: this is certain; but how often? As often as I
think; for perhaps it would even happen, if I should wholly cease
to think, that I should at the same time altogether cease to be.
I now admit nothing that is not necessarily true: I am therefore,
precisely speaking, only a thinking thing, that is, a mind (mens
sive animus), understanding, or reason, — terms whose signifi-
cation was before unknown to me. I am, however, a real thing,
and really existent; but what thing? The answer was, a thinking
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thing!/'The question now arises, am I aught besides? I will
stimulate my imagination with a view to discover whether I am
not still something more than a thinking being. Now it is plain
I am not the assemblage of members called the human body;
I am not a thin and penetrating air diffused through all these
members, or wind, or flame, or vapour, or breath, or any of all
the things I can imagine; for I supposed that all these were not,
and, without changing the supposition, I find that I still feel
assured of my existence.

But it is true, perhaps, that those very things which I suppose
to be non-existent, because they are unknown to me, are not
in truth different from myself whom I know. This is a point I
cannot determine, and do not now enter into any dispute regard-

«ing it. I can only judge of things that are known to me: I am
conscious that I exist, and I who know that I exist inquire into
what I am. It is, however, perfectly certain that the know-
ledge of my existence, thus precisely taken, is not dependent
on things, the existence of which is as yet unknown to me: and
consequently it is not dependent on any of the things I can feign
in imagination. Moreover, the phrase itself, I frame an image
(effingo), reminds me of my error; for I should in truth frame
one if I were to imagine myself to be anything, since to imagine
is nothing more than to contemplate the figure or image of a
corporeal thing; but I already know that I exist, and that it is
possible at the same time that all those images, and in general
all that relates to the nature of body, are merely drcams [or
chimeras]. From this I discover that it is not more reasonable
to say, I will excite my imagination that I may know more dis-
tinctly what I am, than to express myself as follows: I am now
awake, and perceive something real; but because my perception
is not sufficiently clear, I will of express purpose go to sleep that
my dreams may represent to me the object of my perception
with more truth and clearness. And, therefore, I know that
nothing of all that I can embrace in imagination belongs to the
knowledge which I have of myself, and that there is need to
recall with the utmost care the mind from this mode of thinking,
that it may be able to know its own nature with perfect dis-
tinctness.
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But what, 'then,’am-TI? A 'thinking thing, it has been said.
But what is a thinking thing? It is a thing that doubts, under-
stands, [conceives), affirms, denies, wills, refuses, that imagines
also, and perceives. Assuredly it is not little, if all these pro-
perties belong to my nature. But why should they not belong
to it? Am I not that very being who now doubts of almost
everything; who, for all that, understands and conceives certain
things; who affirms one alone as true, and denies the others; who
desires to know more of them, and does not wish to be deceived;
who imagines many things, sometimes even despite his will;
and is likewise percipient of many, as if through the medium of
the senses. Is there nothing of all this as true as that I am,
even although I should be always dreaming, and although he
who gave me being employed all his ingenuity to deceive me?
Is there also any onec of these attributes that can be properly
distinguished from my thought, or that can be said to be separate
from myself? For it is of itself so evident that it is I who doubt,
I who understand, and I who desire, that it is here unnecessary
to add anything by way of rendering it more clear. And I am
_ as certainly the same being who imagines; for, although it may
be (as I before supposed) that nothing I imagine is true, still the
power of imagination does not cease really to exist in me and to
form part of my thought. In fine, I am the same being who per-
ceives, that is, who apprehends certain objects as by the organs of
sense, since, in truth, I see light, hear a noise, and feel heat. But
it will be said that these presentations are false, and that I am
dreaming. Let it be so. At all events it is certain that I seem to
see light, hear a noise, and feel heat; this cannot be false, and
this is what in me is properly called perceiving (sentire), which is
nothing else than thinking. From this I begin to know what I
am with somewhat greater clearness and distinctness than here-
tofore.

But, nevertheless, it still seems to me, and I cannot help
believing, that corporeal things, whose images are formed by
thought, [which fall under the senses], and are examined by the
same, are known with much greater distinctness than that I
know not what part of myself which is not imaginable; although,

[
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in truth,it'may seem strange to say that I know and comprehend

- with greater distinctness things whose existence appears to me
doubtful, that are unknown, and do not belong to me, than others
of whose reality I am persuaded, that are known to me, and ap-
pertain to my proper nature; in a word, than myself. But I see
clearly what is the state of the case. My mind is apt to wander,
and will not yet submit to be restrained within the limits of truth.
Let us therefore leave the mind to itself once more, and, according
to it every kind of liberty, [permit it to consider the objccts that
appear to it from without], in order that, having afterwards
withdrawn it from these gently and opportunely, [and fixed it
on the consideration of its being and the properties it finds in
itself], it may then be the more easily controlled.

Let us now accordingly consider the objects that are com-
monly thought to be [the most easily, and likewise] the most dis-
tinctly known, viz., the bodies we touch and see; not, indeed,
bodies in general, for these general notions are usually somewhat
more confused, but one body in particular. Take, for example,
this piece of wax; it is quite fresh, having been but recently
taken from the beehive; it has not yet lost the sweetness of the
honey it contained; it still retains somewhat of the odour of the
flowers from which it was gathered; its colour, figure, size, are
apparent (to the sight); it is hard, cold, easily handled; and
sounds when struck upon with the finger. In fine, all that con-
tributes to make a body as distinctly known as possible, is found
in the one before us. But, while I am speaking, let it be placed
near the fire — what remained of the taste exhales, the smell
evaporates, the colour changes, its figure is destroyed, its size in-
creases, it becomes liquid, it grows hot, it can hardly be handled,
and, although struck upon, it emits no sound. Does the same
wax still remain after this change? It must be admitted that
it does remain; no one doubts it, or judges otherwise. What,
then, was it I knew with so much distinctness in the plece of
wax? Assuredly, it could be nothing of all that I observed “by
means of the senses, since all the things that fell under taste,
smell, sight, touch, and hearing are changed, and yet the same
wax remains. It was perhaps what I now think, viz., that this wax
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was neither the sweetnessof honey, the pleasant odour of flowers,
the whiteness, the figure, nor the sound, but only a body that
a little before appeared to me conspicuous under these forms,
and which is now perceived under others. But, to speak pre-
cisely, what is it that I imagine when I think of it in this way?
Let it be attentively considered, and, retrenching all that does
not belong to the wax, let us see what remains. There cer-
tainly remains nothing, except something extended, flexible, and
moveable. But what is meant by flexible and moveable? Is it not
that I imagine that the piece of wax, being round, is capable of
becoming square, or of passing from a square into a triangular
figure? Assuredly such is not the case, because I conceive that
it admits of an infinity of similar changes; and I am, morcover, -
unable to compass this infinity by imagination, and consequently
this conception which I have of the wax is not the product of
the faculty of imagination. But what now is this extension? Is
it not also unknown? for it becomes greater when the wax is
melted, greater when it is boiled, and greater still when the heat
increases; and I should not conceive [clearly and] according to
truth, the wax as it is, if I did not suppose that the piece we are
considering admitted even of a wider variety of extension than
I ever imagined. I must, therefore, admit that I cannot even
comprehend by imagination what the piece of wax is, and that
it is the mind alone (mens, Lat., entendement, F.) which per-
ceives it. I speak of one piece in particular; for, as to wax in
general, this is still more evident. But what is the piece of wax
that can be perceived only by the [understanding or] mind? It is
certainly the same which I see, touch, imagine; and, in fine, it is
the same which, from the beginning, I believed it to be. But
(and this it is of moment to observe) the perception of it is
neither an act of sight, of touch, nor of magination, and never
was either of these, though it might formerly seem so, but is
simply an intuition (inspectio) of the mind, which may be imper-
fect and confused, as it formerly was, or very clear and distinct,
as it is at present, according as the attention is more or less
directed to the elements which it contains, and of which it is

composed.
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But, meanwhile; I feel greatly astonished when I observe [the
weakness of my mind, and] its proneness to error. For although,
without at all giving expression to what I think, I consider all
this in my own mind, words yet occasionally impede my progress,
and I am almost led into error by the terms of ordinary language.
We say, for example, that we see the same wax when it is before
us, and not that we judge it to be the same from its retaining the
same colour and figure: whence I should forthwith be disposed to
conclude that the wax is known by the act of sight, and not by
the intuition of the mind alone, were it not for the analogous
instance of human beings passing on in the street below, as ob-
served from a window. In this case I do not fail to say that I see
the men themselves, just as I say that I see the wax; and yet what
do I see from the window beyond hats and cloaks that might
cover artificial machines, whose motions might be determined
by springs? But I judge that there are human beings from these
appearances, and thus I comprehend, by the faculty of judg-
- ment alone which is in the mind, what I believed I saw with my
eyes.

The man who makes it his aim to rise to knowledge superior
to the common, ought to be ashamed to seek occasions of doubt-
ing from the vulgar forms of speech: instead, therefore, of doing
this, I shall proceed with the matter in hand, and-inquire whether
I had a clearer and more perfect perception of the piece of wax
when I first saw it, and when I thought I knew it by means of
the external sense itself, or, at all events, by the common sense
(sensus communis), as it is called, that is, by the imaginative fac-
ulty; or whether I rather apprehend it more clearly at present,
after having examined with greater care, both what it is, and in
what way it can be known. It would certainly be ridiculous to
entertain any doubt on this point. For what, in that first percep-
tion, was there distinct? What did I perceive which any animal
might not have perceived? But when I distinguish the wax from
its exterior forms, and when, as if I had stripped it of its vest-
ments, I consider it quite naked, it is certain, although some
error may still be found in my judgment, that I cannot, never-
theless, thus apprehend it without possessing a human mind.
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But, finally,/'what shall T'say of the mind itself, that is, of my-
self? for as yet I do not admit that I am anything but mind.
What, then! I who seem to possess so distinct an apprehension
of the piece of wax, — do I not know myself, both with greater
truth and certitude, and also much more distinctly and clearly?
For if I judge that the wax exists because I see it, it assuredly
follows, much more evidently, that I myself am or exist, for the
same reason: for it is possible that what I see may not in truth be
wax, and that I do not even possess eyes with which to see any-
thing; but it cannot be that when I see, or, which comes to the
same thing, when I think I see, I myself who think am nothing.
So likewise, if I judge that the wax exists because I touch it, it
will still also follow that I am; and if I determine that my imagi-
nation, or any other cause, whatever it be, persuades me of the
existence of the wax, I will still draw the same conclusion. And
what is here remarked of the piece of wax, is applicable to all
the other things that are external to me. And further, if the
[notion or] perception of wax appeared to me more precise and
distinct, after that not only sight and touch, but many other
causes besides, rendered it manifest to my apprehension, with
how much greater distinctness must I now know myself, since
all the reasons that contribute to the knowledge of the nature
of wax, or of any body whatever, manifest still better the nature
of my mind? And there are besides so many other things in the
mind itself that contribute to the illustration of its nature, that
those dependent on the body, to which I have here referred,
scarcely merit to be taken into account.

But, in conclusion, I find I have insensibly reverted to the
point I desired; for, since it is now manifest to me that bodies
themselves are not properly perceived by the senses nor by the
faculty of imagination, but by the intellect alone; and since they
are not perceived because they are seen and touched, but only
because they are understood.[or rightly comprehended by
thought], I readily discover that there is nothing more easily or
clearly apprehended than my own mind. But because it is diffi-
cult to rid one’s self so promptly of an opinion to which one has
been long accustomed, it will be desirable to tarry for some time
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at/this/ Istage, that, by long continued meditation, I may more
deeply impress upon my memory this new knowledge.

MEDITATION 111
OF GOD: THAT HE EXISTS

. I will now close my eyes, I will stop my ears, I will turn away
my senses from their objects, I will even efface from my con-
sciousness all the images of corporeal things; or at least, because
this can hardly be accomplished, I will consider them as empty
and false; and thus, holding converse only with myself, and
closely examining my nature, I will endeavour to obtain by
degrees a more intimate and familiar knowledge of myself. I
am a thinking (conscious) thing, that is, a being who doubts,
affirms, denies, knows a few objects, and is ignorant of many, —
[who loves, hates], wills, refuses, — who imagines likewise, and
perceives; for, as I before remarked, although the things which I
perceive or imagine are perhaps nothing at all apart from me
[and in themselves], I am nevertheless assured that those modes
of consciousness which I call perceptions and imaginations,
in as far only as they are modes of consciousness, exist in me.
And in the little I have said I think I have summed up all that I
really know, or at least all that up to this time I was aware I
knew. Now, as I am endcavouring to extend my knowledge
more widely, I will use circumspection, and consider with care
whether I can still discover in myself anything further which I
have not yet hitherto observed. I am certain that I am a thinking
thing; but do I not therefore likewise know what is required to
render me certain of a truth? In this first knowledge, doubtless,
there is nothing that gives me assurance of its truth except the
clear and distinct perception of what I affirm, which would not
indeed be sufficient to give me the assurance that what I say is
true, if it could ever happen that anything I thus clearly and
distinctly perceived should prove false; and accordingly it seems
* to me that I may now take as a general rule, that all that is very
clearly and distinctly apprehended (conceived) is true.
Nevertheless I before received and admitted many things as
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wholly certain\and ‘manifest, which yet I afterwards found to be
doubtful. What, then, were those? They were the earth, the
sky, the stars, and all the other objects which I was in the habit of
perceiving by the senses. But what was it that I clearly [and
distinctly] perceived in them? Nothing more than that the ideas
and the thoughts of those objects were presented to my mind.
And even now I do not deny that these ideas arc found in my
mind. But there was yet another thing which I affirmed, and

which, from having been accustomed to believe it, I thought I -

clearly perceived, although, in truth, I did not perceive it at all;
I mean the existence of objects external to me, from which those
ideas proceeded, and to which they had a perfect resemblance;
and it was here I was mistaken, or if I judged correctly, this
assuredly was not to be traced to any knowledge I possessed (the
force of my perception, Lat.).

But when I considered any matter in arithmetic and geometry,
that was very simple and easy, as, for example, that two and
three added together make five, and things of this sort, did I
not view them with at least sufficient clearness to warrant me
in affirming their truth? Indeed, if I aftcrwards judged that we
ought to doubt of these things, it was for no other reason than
because it occurred to me that a God might perhaps have given
me such a nature as that I should be deceived, even respecting
the matters that appeared to me the most evidently true. But
as often as this preconceived opinion of the sovereign power of a
God presents itself to my mind, I am constrained to admit that
it is easy for him, if he wishes it, to cause me to err, even in mat-
ters where I think I possess the highest evidence; and, on the
other hand, as often as I direct my attention to things which I
think I apprehend with great clearness, I am so persuaded of
their truth that I naturally break out into expressions such as

these: Deceive me who may, no one will yet ever be able to bring -

it about that I am not, so long as I shall be conscious that I am,
or at any future time cause it to be true that I have never been,
it being now true that I am, or make two and three more or less
than five, in supposing which, and other like absurdities, I dis-
cover a manifest contradiction.

-
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Andvin/ truth;cascDhaveino ground for believing that Deity is
deceitful, and as, indeed, I have not even considered the reasons
by which the existence of a Deity of any kind is established, the
ground of doubt that rests only on this supposition is very slight,
and, so to speak, metaphysical. But, that I may be able wholly to
remove it, I must inquire whether there is a God, as soon as an
opportunity of doing so shall present itself; and if I find that
there is a God, I must examine likewise whether he can be a
decciver; for, without the knowledge of these two truths, I do
not see that I can ever be certain of anything. And that I may
be enabled to examine this without interrupting the order of
meditation I have proposed to myself [which is, to pass by
degrees from the notions that I shall find first in my mind to
those I shall afterwards discover in it], it is necessary at this
stage to divide all my thoughts into certain classes, and to con-
sider in which of these classes truth and error are, strictly speak-
ing, to be found.

Of my thoughts some are, as it were, images of things, and
to these alone properly belongs the name idea; as when I think
[represent to my mind] a man, a chimera, the sky, an angel, or
God. Others, again, have certain other forms; as when I will,
fear, affirm, or deny, I always, indced, apprehend something as
the object of my thought, but I also embrace in thought some-
thing more than the representation of the object; and of this
class of thoughts some are called volitions or affections, and
others judgments.

Now, with respect to ideas, if these are considered onmly in
themselves, and are not referred to any object beyond them,
they cannot, properly speaking, be false; for, whether I imagine
a goat or a chimera, it is not less true that I imagine the one
than the other. Nor need we fear that falsity may exist in the
will or affections; for, although I may desire objects that are
wrong, and even that never existed, it is still true that I desire

J them. There thus only remain our judgments, in which we must
take diligent heed that we Jbe not deceived. But the chief and
most ordinary error that atises in them consists in judging that
the ideas which are in us are like or conformed to the things



MEDITATIONS | 135

that are external 'to us; for 'assuredly, if we but considered the
ideas themselves as certain modes of our thought (consciousness),
without referring them to anything beyond, they would hardly
afford any occasion of error.

But, among these ideas, some appear to me to be innate,
others adventitious, and others to be made by myself (factitious);
for, as I have the power of conceiving what is called a thing, or a
truth, or a thought, it seems to me that I hold this power from no
other source than my own nature; but if I now hear a noise, if I
see the sun, or if I feel heat, I have all along judged that these
sensations proceeded from certain objects existing out of myself;
and, in fine, it appears to me that sirens, hippogryphs, and the
like, are inventions of my own mind. But I may even perhaps
come to be of opinion that all my ideas are of the class which I
call adventitious, or that they are all innate, or that they are all
factitious, for I have not yet clearly discovered their true origin;
and what I have here principally to do is to consider, with refer-
ence to those that appear to come from certain objects with-
out me, what grounds there are for thinking them like these
objects.

The first of these grounds is that it seems to me I am so taught
by nature; and the second that I am conscious that those ideas
are not dependent on my will, and therefore not on myself, for
they are frequently presented to me against my will, — as at
present, whether I will or not, I feel heat; and I am thus per-
suaded that this sensation or idea (sensum vel ideam) of heat is
produced in me by something different from myself, viz., by the
heat of the fire by which I sit. And it is very reasonable to sup-
pose that this object impresses me with its own likeness rather
than any other thing.

But I must consider whether these reasons are sufficiently
strong and convincing. When I speak of being taught by nature
in this matter, I understand by the word nature only a certain
spontaneous impetus that impels me to believe in a resemblance
between ideas and their objects, and not a natural light that
affords a knowledge of its truth. But these two things arc widely
different; for what the natural light shows to be true can be in
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no degree/ doubtful|-as) for' example, that I am because I doubt,
and other truths of the like kind: inasmuch as I possess no other
faculty whereby to distinguish truth from error, which can teach
me the falsity of what the natural light declares to be true, and
which is equally trustworthy; but with respect to [seemingly]
vnatural impulses, I have observed, when the question related to
the choice of right or wrong in action, that they frequently led
me to take the worse part; nor do I see that I have any better
ground for following them in what relates to truth and error.
Then, with respect to the other reason, which is that because
these ideas do not depend on my will, they must arise from
objects existing without me, I do not find it more convincing
than the former; for, just as those natural impulses, of which I
have lately spoken, are found in me, notwithstanding that they
are not always in harmony with my will, so likewise it may be
that I possess some power not sufficiently known to myself cap-
able of producing ideas without the aid of external objects, and,
indeed, it has always hitherto appeared to me that they are
formed during sleep, by some power of this nature, without the
aid of aught external. And, in fine, although I should grant that
they proceeded from those objects, it is not a necessary conse-
quence that they must be like them. On the contrary, I have
observed, in a number of instances, that there was a great differ-
ence between the object and its idea. Thus, for example, I find
in my mind two wholly diverse ideas of the sun; the one, by which
it appears to me extremely small, draws its origin from the senses,
and should be placed in the class of adventitious ideas; the other,
by which it seems to be many times larger than the whole earth,
is taken up on astronomical grounds, that is, elicited from certain
notions born with me, or is framed by myself in some other man-
ner. These two ideas cannot certainly both resemble the same
sun; and reason teaches me that the one which seems to have
immediately emanated from it is the most unlike. And these
things sufficiently prove that hitherto it has not been from a
certain and deliberate judgment, but only from a sort of blind
impulse, that I believed in the existence of certain things different
from myself, which, by the organs of sense, or by whatever other
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means it might be;iconveyed their ideas or images into my mind
[and impressed it with their likenesses].

But there is still another way of inquiring whether, of the
objects whose ideas are in my mind, there are any that exist out
of me. If ideas are taken in so far only as they are certain modes
of consciousness, I do not remark any difference or inequality
among them, and all seem, in the same manner, to proceed from
myself; but, considering them as images, of which one represents
one thing and another a different, it is evident that a great diver-
sity obtains among them. For, without doubt, those that repre-
sent substances are something more, and contain in themselves,
so to speak, more objective reality [that is, participate by repre-
sentation in higher degrees of being or perfection], than those
that represent only modes or accidents; and again, the idea by
which I conceive a God [sovereign], eternal, infinite, [immutable],
all-knowing, all-powerful, and the creator of all things that are
out of himself, — this, I say, has certainly in it more objective
reality than those ideas by which finite substances are repre-
sented.

Now, it is manifest by the natural light that there must at
least be as much reality in the efficient and total cause as in its
effect; for whence can the effect draw its reality if not from its
cause? and how could the cause communicate to it this reality
unless it possessed it in itself 7 And hence it follows, not only that
what is cannot be produced by what is not, but likewise that the
more perfect, — in other words, that which contains in itself
more reality, — cannot be the effect of the less perfect: and this
is not only evidently true of those effects, whose reality is actual
or formal, but likewise of ideas, whose reality is only considered
as objective. Thus, for example, the stone that is not yet in ex-
istence, not only cannot now commence to be, unless it be pro-
duced by that which possesses in itself, formally or eminently,
all that enters into its composition, [in other words, by that which
contains in itself the same properties that are in the stone, or
others superior to them]; and heat can only be produced in a sub-
ject that was before devoid of it, by a cause that is of an order,
[degree or kind], at least as perfect as heat; and so of the others.
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But further, leven| the/idea) of the heat, or of the stone, cannot
exist in me unless it be put there by a cause that contains, at
least, as much reality as I conceive existent in the heat or in the
stone: for, although that cause may not transmit into my idea
anything of its actual or formal reality, we ought not on this
account to imagine that it is less real; but we ought to consider
that, [as every idea is a work of the mind}, its nature is such as
of itself to demand no other formal reality than that which it
borrows from our consciousness, of which it is but a mode, [that
is, a manner or way of thinking]. But in order that an idea may
contain this objective reality rather than that, it must doubtless
derive it from some cause in which is found at least as much
formal reality as the idea contains of objective; for, if we sup-
pose that there is found in an idea anything which was not in
its cause, it must of course derive this from nothing. But, how-
ever imperfect may be the mode of existence by which a thing is
objectively [or by representation] in the understanding by its
idea, we certainly cannot, for all that, allege that this mode of
existence is nothing, nor, consequently, that the idea owes its
origin to nothing. Nor must it be imagined that, since the reality
which is considered in these ideas is only objective, the same
reality need not be formally (actually) in the causes of these
ideas, but only objectively: for, just as the mode of existing
objectively belongs to ideas by their peculiar nature, so likewise
the mode of existing formally appertains to the causes of these
ideas (at lcast to the first and principal), by their peculiar nature.
And although an idea may give rise to another idea, this regress
cannot, neverthcless, be infinite; we must in the end ‘reach a
first idea, the cause of which is, as it were, the archetype in which
all the reality [or perfection] that is found objectively [or by
representation] in these idcas is contained formally [and in act}
I am thus clearly taught by the natural light that ideas exist in
me as pictures or images, which may in truth readily fall short
of the perfection of the objects from which they are taken, but
can never contain anything greater or more perfect.

And in proportion to the time and care with which I examine
all those matters, the conviction of their truth brightens and
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becomes'distinct.) But, to/ sum'up, what conclusion shall I draw
from it all? It is this; — if the objective reality [or perfection]
of any one of my ideas be such as clearly to convince me, that
this same reality exists in me neither formally nor eminently,
and if, as follows from this, I myself cannot be the cause of it,
it is a necessary consequence that I am not alone in the world,
but that there is besides myself some other being who exists as
the cause of that idea; while, on the contrary, if no such idea
be found in my mind, I shall have no sufficient ground of assur-
ance of the existence of any other being besides myself; for,
after a most careful search, I have, up to this moment, been
unable to discover any other ground.

But, among these my ideas, besides that which represents
myself, respecting which there can be here no difficulty, there is
one that represents a God; others that represent corporeal and
inanimate things; others angels; others animals; and, finally,
there are some that represent men like myself. But with respect
to the ideas that represent other men, or animals, or angels, 1
can easily suppose that they were formed by the mingling and
composition of the other ideas which I have of myself, of cor-
poreal things, and of God, although there were, apart from my-
self, neither men, animals, nor angels. And with regard to the
ideas of corporeal objects, I never discovered in them anything
so great or excellent which I myself did not appear capable of
originating; for, by considering these ideas closely and scrutinis-
ing them individually, in the same way that I yesterday exam-
ined the idea of wax, I find that there is but little in them that
is elearly and distinctly perceived. As belonging to the class of
things that are clearly apprehended, I recognise the following,
viz., magnitude or extension in length, breadth, and depth;
figure, which results from the termination of extension; situa-
tion, which bodies of diverse figures preserve with reference to
each other; and motion or the change of situation; to which
may be added substance, duration, and number. But with
regard to light, colours, sounds, odours, tastes, heat, cold, and
the other tactile qualities, they are thought with so much ob-
scurity and confusion, that I cannot determine even whether

v
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they aretrue or(falsejin other words, whether or not the ideas I
have of these qualities are in truth the ideas of real objects.
For although I before remarked that it is only in judgments that
formal falsity, or falsity properly so called, can be met with,
there may nevertheless be found in ideas a certain material
falsity, which arises when they represent what is nothing as if
it were something. Thus, for example, the ideas I have of cold
and heat are so far from being clear and distinct, that I am un-
able from them to discover whether cold is only the privation
of heat, or heat the privation of cold; or whether they are or
are not real qualities: and since, ideas being as it were images,
there can be none that does not scem to us to represent some
object, the idea which represents cold as something real and
positive will not improperly be called false, if it be correct to say
that cold is nothing but a privation of heat; and so in other cases.
To ideas of this kind, indeed, it is not necessary that I should
assign any author besides mysclf: for if they are false, that is,
represent objects that are unreal, the natural light teaches me
that they proceed from nothing; in other words, that they are
in me only because something is wanting to the perfection of my
nature; but if these ideas are true, yet because they exhibit to
me so little reality that I cannot even distinguish the object
represented from non-being, I do not sece why I should not be
the author of them.

With reference to those ideas of corporeal things that are
clear and distinct, there are some which, as appears to me,
might have becn taken from the idea I have of myself, as those
of substance, duration, number, and the like. For when I think
that a stone is a substance, or a thing capable of existing of itself,
and that I am likewise a substance, although I conceive that I
am a thinking and non-extended thing, and that the stone, on
the contrary, is extended and unconscious, there being thus the
greatest diversity betwecn the two concepts, — yet these two
idcas seem to have this in common that they both represent
substances. In the same way, when I think of myself as now
existing, and recollect besides that I existed some time ago, and
when I am conscious of various thoughts whose number I know,
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I then acquire.the ddéascof duration and number, which I can
afterwards transfer to as many objects as I please. With respect
to the other qualities that go to make up the ideas of corporeal
‘objects, viz., extension, figure, situation, and motion, it is true
that they are not formally in me, since I am merely a thinking
being; but because they are only certain modes of substance,
and because I myself am a substance, it seems possible that they
may be contained in me eminently.

There only remains, therefore, the idea of God, in which I
must consider whether there is anything that cannot be sup-
posed to originate with myself. By the name God, I under- »
stand a substance infinite, [eternal, immutable], independent,
all-knowing, all-powerful, and by which I myself, and every
other thing that exists, if any such there be, were created. But
these properties are so great and excellent, that the more atten-
tively I consider them the less I feel persuaded that the idea I
have of them owes its origin to myself alone. And thus it is
absolutely necessary to conclude, from all that I have before
said, that God exists: for though the idea of substance be in
my mind owing to this, that I myself am a substance, I should
not, however, have the idea of an infinite substance, seeing I
am a finite being, unless it were given me by some substance in
reality infinite.

And I must not imagine that I do not apprehend the infinite
by a true idea, but only by the negation of the finite, in the same
way that I comprehend repose and darkness by the negation of
motion and light: since, on the contrary, I clearly perccive that
there is more reality in the infinite substance than in the finite, ¥
and therefore that in some way I possess the perception (notion)
of the infinite before that of the finite, that is, the perception
of God before that of myself, for how could I know that I doubt,
desire, or that something is wanting to me, and that I am not
wholly perfect, if I possessed no idea of a being more perfect
than myself, by comparison of which I knew the deficiencies of
my nature?

And it cannot be said that this idea of God is perhaps materi-
ally false, and consequently that it may have arisen from nothing,
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[in other words;that it may exist in me from my imperfection),
as I before said of the ideas of heat and cold, and the like: for,
on the contrary, as this idea is very clear and distinct, and con-
tains in itself more objective reality than any other, there can
be no one of itself more true, or less open to the suspicion of
falsity.

The idea, I say, of a being supremely perfect, and infinite,
is in the highest degree true; for although, perhaps, we may
imagine that such a being does not exist, we cannot, nevertheless,
suppose that his idea represents nothing real, as I have already
said of the idea of cold. It is likewise clear and distinct in the
highest degree, since whatever the mind clearly and distinctly
conceives as real or true, and as implying any perfection, is con-
tained entire in this idea. And this is true, nevertheless, although
I do not comprehend the infinite, and although there may be
in God an infinity of things that I cannot comprehend, nor
perhaps even compass by thought in any way; for it is of the
nature of the infinite that it should not be comprehended by the
finite; and it is enough that I rightly understand this, and judge .
that all which I clearly perceive, and in which I know there is
some perfection, and perhaps -also an infinity of properties of
which I am ignorant, are formally or eminently in God, in order
that the idea I have of him may become the most true, clear, and
distinct of all the ideas in my mind.

But perhaps I am something more than I suppose myself to
be, and it may be that all those perfections which I attribute
to God, in some way exist potentially in me, although they do
not yet show themselves, and are not reduced to act. Indeed, I
am already conscious that my knowledge is being increased [and
perfected] by degrees; and I see nothing to prevent it from thus
gradually increasing to infinity, nor any reason why, after such
increase and perfection, I should not be able thereby to acquire
all the other perfections of the Divine nature; nor, in fine, why
the power I possess of acquiring those perfections, if it really
now exist in me, should not be sufficient to produce the ideas
of them. Yet, on looking more closely into the matter, I dis-
cover that this cannot be; for, in the first place, although it were
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true that my knowledge daily-acquired new degrees of perfection,
and although there were potentially in my nature much that was
not as yet actually in it, still all these excellences make not
the slightest approach to the idea I have of the Deity, in whom
there is no perfection merely potentially [but all actually] exist-
ent; for it is even an unmistakeable token of imperfection in my
knowledge, that it is augmented by degrees. Further, although
my knowledge increase more and more, nevertheless I am not,
therefore, induced to think that it will ever be actually infinite,
since it can never reach that point beyond which it shall be in-
capable of further increase. But I conceive God as actually
infinite, so that nothing can be added to his perfection. And, in
fine, I readily perceive that the objective being of an idea can-
not be produced by a being that is merely potentially existent,
which, properly speaking, is nothing, but only by a being exist-
ing formally or actually.

And, truly, I see nothing in all that I have now said which
it is not casy for any one, who shall carefully consider it, to dis-
cern by the natural light; but when I allow my attention in some
degree to relax, the vision of my mind being obscured, and, as
it were, blinded by the images of sensible objects, I do not
readily remember the reason why the idca of a being more per-
fect than myself, must of necessity have procceded from a being
in reality more perfect. On this account I am here desirous to
inquire further, whether I, who possess this idea of God, could
exist supposing there were no God. And I ask, from whom
could 1, in that case, derive my existence? Perhaps from myself,
or from my parents, or from some other causes less perfect than
God; for anything more perfect, or even equal to God, cannot be
thought or imagined. But if I [were independent of every other
existence, and] were myself the author of my being, I should
doubt of nothing, I should desire nothing, and, in fine, no per-
fection would be awanting to me; for I should have bestowed
upon myself every perfection of which I possess the idea, and I
should thus be God. And it must not be imagined that what is
now wanting to me is perhaps of more difficult acquisition than
that of which I am already possessed; for, on the contrary, it is
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quite\manifest that it wasia matter of much higher difficulty that
I, a thinking being, should arise from nothing, than it would be
for me to acquire the knowledge of many things of which I am
ignorant, and which are merely the accidents of a thinking sub-
stance; and certainly, if I possessed of myself the greater perfec-
tion of which I have now spoken, [in other words, if I were the
author of my own existence], I would not at least have denied
to myself things that may be more easily obtained, [as that infi-
nite variety of knowledge of which I am at present destitute).
I could not, indeed, have denied to myself any property which
I perceive is contained in the idea of God, because there is none
of these that seems to me to be more difficult to make or acquire;
and if there were any that should happen to be more difficult
to acquire, they would certainly appear so to me (supposing that
I myself were the source of the other things I possess), because
I should discover in them a limit to my power. And though I
were to suppose that I always was as I now am, I should not,
on this ground, escape the force of thesc reasonings, since it
would not follow, even on this supposition, that no author of
my existence needed to be sought after. For the whole time of my
life may be divided into an infinity of parts, each of which is in
no way dependent on any other; and, accordingly, because I was
in existence a short time ago, it does not follow that I must now
exist, unless in this moment some cause create me anew as it
were, — that is, conserve me. In truth, it is perfectly clear and
evident to all who will attentively consider the nature of duration,
that the conservation of a substance, in each moment of its
duration, requires the same power and act that would be neces-
sary to create it, supposing it were not yet in existence; so that
it is manifestly a dictate of the natural light that conservation
and creation differ merely in respect of our mode of thinking
[and not in reality]. All that is here required, therefore, is that I
interrogate myself to discover whether I possess any power by
means of which I can bring it about that I, who now am, shall
exist a moment afterwards: for, since I am merely a thinking
thing (or since, at least, the precise question, in the meantime,
is only of that part of myself), if such a power resided in me, I
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should, \without doubt;be conscious of it; but I am conscious
of no such power, and thereby I manifestly know that I am de-
pendent upon some being different from myself.

But perhaps the being upon whom I am dependent, is not
God, and I have been produced either by my parents, or by
some causes less perfect than Deity. This cannot be: for, as I
before said, it is perfectly evident that there must at least be as

/much reality in the cause as in its effect; and accordingly, since
I am a thinking thing, and possess in myself an idea of God,v
whatever in the end be the cause of my existence, it must of
necessity be admitted that it is likewise a thinking being, and
that it possesses in itself the idea and all the perfections I attri-
bute to Deity. Then it may again be inquired whether this
cause owes its origin and existence to itself, or to some other
cause. For if it be self-existent, it follows, from what I have
before laid down, that this cause is God; for, since it possesses
the perfection of self-existence, it must likewise, without doubt,
have the power of actually possessing every perfection of which
it has the idea, — in other words, all the perfections I conceive
to belong to God. But if it owe its existence to another cause
than itself, we demand again, for a similar reason, whether
this second cause exists of itself or through some other, until,
from stage to stage, we at length arrive at an ultimate cause,-
which will be God. And it is quite manifest that in this matter
there can be no infinite regress of causes, seeing that the question
raised respects not so much the cause which once produced me,
as that by which I am at this present moment conserved.

Nor can it be supposed that several causes concurred in my
production, and that from one I received the idea of one of the
perfections I attribute to Deity, and from another the idea of
some other, and thus that all those perfections are indeed found
somewhere in the universe, but do not all exist together in a
single being who is God; for, on the contrary, the unity, the
simplicity or inseparability of all the properties of Deity, is one
of the chief perfections I conceive him to possess; and the idea
of this unity of all the perfections of Deity, could certainly not
be put into my mind by any cause from which I did not like-
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wise receive the ideas of all the other perfections; or no power
could enable me to embrace them in an inseparable unity, with-
out at the same time giving me the knowledge of what they
were [and of their existence in a particular mode].

Finally, with regard to my parents [from whom it appears I
sprung], although all that I believed respecting them be true,
it does not, nevertheless, follow that I am conserved by them,
or even that I was produced by them, in so far as I am a thinking
being. All that, at the most, they contributed to my origin was
the giving of certain dispositions (modifications) to the matter
in which I have hitherto judged that I or my mind, which is
what alone I now consider to be myself, is enclosed; and thus
there can here be no difficulty with respect to them, and it is
absolutely necessary to conclude from this alone that I am, and
possess the idea of a being absolutely perfect, that is, of God,
that his existence is most clearly demonstrated.

There remains only the inquiry as to the way in which I re-
ceived this idea from God; for I have not drawn it from the senses,
nor is it even presented to me unexpectedly, as is usual with
the ideas of sensible objects, when these are presented or appear
to be presented to the external organs of the senses; it is not even
a pure production or fiction of my mind, for it is not in my power

. to take from or add to it; and consequently there but remains
the alternative that it is innate, in the same way as is the idea of
myself. And, in truth, it is not to be wondered at that God, at
my creation, implanted this idea in me, that it might serve, as
it were, for the mark of the workman impressed on his work; and
it is not also necessary that the mark should be something differ-
ent from the work itself; but considering only that God is my
creator, it is highly probable that he in some way fashioned
me after his own image and likeness, and that I perceive this
likeness, in which is contained the idea of God, by the same
faculty by which I apprehend myself, —in other words, when
I make myself the object of reflection, I not only find that I
am an incomplete, [imperfect] and dependent being, and one
who unceasingly aspires after something better and greater
than he is; but, at the same time, I am assured likewise that he
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upon,whom! I am dependent possesses in himself all the goods
after which Iaspire,[and the ideasof which I find in my mind],
and that not merely indefinitely and potentially, but infinitely
and actually, and that he is thus God. And the whole force of
the argument of which I have here availed myself to establish
the existence of God, consists in this, that I perceive I could
not possibly be of such a nature as I am, and yet have in my
mind the idea of a God, if God did not in reality exist, — this
same God, I say, whose idea is in my mind — that is, a be-
ing who possesses all those lofty perfections, of which the mind
may have some slight conception, without, however, being able
fully to comprehend them, — and who is wholly superior to all
defect, [and has nothing that marks imperfection]: whence it is
sufficiently manifest that he cannot be a deceiver, since it is a
dictate of the natural light that all fraud and deception spring
from some defect.

But before I examine this with more attention, and pass on
to the consideration of other truths that may be evolved out
of it, I think it proper to remain here for some time in the
contemplation of God himself — that I may ponder at leisure
his marvellous attributes — and behold, admire, and adore the
beauty of this light so unspeakably great, as far, at least, as the
strength of my mind, which is to some degree dazzled by the sight,
will permit. For just as we learn by faith that the supreme
felicity of another life consists in the contemplation of the Divine
majesty alone, so even now we learn from experience that a like
meditation, though incomparably less perfect, is the source of the
highest satisfaction of which we are susceptible in this life.
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Part I. — CONCERNING GOD

DEFINITIONS

I. By that which is self-caused, 1 mean that of which the
essence involves existence, or that of which the nature is only
conceivable as existent.

II. A thing is called finite after its kind, when it can be limited
by another thing of the same nature; for instance, a body is
called finite because we always conceive another greater body.
So, also, a thought is limited by another thought, but a body
is not limited by thought, nor a thought by body.

II1. By substance, I mean that which is in itself, and is con-
ceived through itself: in other words, that of which a conception
can be formed independently of any other conception.

IV. By attribute, 1 mean that which the intellect perceives
as constituting the essence of substance.

V. By mode, I mean the modifications of substance, or that
which exists in, and is conceived through, something other than
itself.

VI. By God, I mean a being absolutely infinite — that is, a
substance consisting in infinite attributes, of which each ex-
presses eternal and infinite essentiality.

Explanation. — 1 say absolutely infinite, not infinite after its
kind: for, of a thing infinite only after its kind, infinite attributes
may be denied; but that which is absolutely infinite, contains in

* Opera posthuma, Amsterdam, 1677; Opera, ed. C. H. Bruder, Leipzig,
1843-46 (“Ethica ordine geometrica demonstrata,” vol. i, pp. 143-416). Re-
printed here from Spinoza’s Works, translated by R. H. M. Elwes. London,
George Bell and Sons, 1884; rev. ed., 1906.
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its essence/whatever) expresses reality, and involves no nega-
tion.

VII. That thing is called free, which exists solely by the ne-
cessity of its own nature, and of which the action is determined
by itself alone. On the other hand, that thing is necessary, or
rather constrained, which is determined by something external
to itself to a fixed and definite method of existence or action.

VIIIL. By eternity, I mean existence itself, in so far as it is
conceived necessarily to follow solely from the definition of that
which is eternal.

Explanation. — Existence of this kind is conceived as an
eternal truth, like the essence of a thing, and, therefore, cannot
be explained by means of continuance or time, though continu-
ance may be conceived without a beginning or end.

AxioMs

1. Everything which exists, exists either in itself or in some-
thing else.

II. That which cannot be conceived through anything else
must be conceived through itself. .

III. From a given definite cause an effect necessarily follows;
and, on the other hand, if no definite cause be granted, it is im-
possible that an effect can follow.

1V. The knowledge of an effect depends on and involves the
knowledge of a cause.

V. Things which have nothing in common cannot be under-
stood, the one by means of the other; the conception of one does
not involve the conception of the other.

VI. A true idea must correspond with its ideate or object.

VII. If a thing can be conceived as non-existing, its essence
does not involve existence.

PROPOSITIONS
Prop. 1. Substance is by nature prior to its modifications.
Proof. — This is clear from Defl. iii. and v.
Prop. I1I. Two substances, whose altributes are different, have
nothing in common.
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Proof.i=+Alsaevident from Def. iii. For each must exist in
itself, and be conceived through itself; in other words, the con-
ception of one does not imply the conception of the other.

Prop. II1. Things which have nothing in common cannot be

-one the cause of the other.

Proof. — If they have nothing in common, it follows that
one cannot be apprehended by means of the other (Ax. v.),
and, therefore, one cannot be the cause of the other (Ax. iv.).
Q.E.D.

Prop. IV. Two or more distinct things are distinguished one
from the other, either by the difference of the attributes of the sub-
stances, or by the difference of their modifications.

Proof. — Everything which exists, exists either in itself or in
something else (Ax. i.), — that is (by Defs. iii. and v.), nothing
is granted in addition to the understanding, except substance
and its modifications. Nothing is, therefore, given besides the
understanding, by which several things may be distinguished
one from the other, except the substances, or, in other words
(see Ax. iv.), their attributes and modifications. Q. E. D.

Prop. V. There cannot exist in the universe two or more sub-
stances having the same nature or attribute.

Proof. — If several distinct substances be granted, they must
be distinguished one from the other, either by the difference
of their attributes, or by the difference of their modifications
(Prop. iv.). If only by the difference of their attributes, it will
be granted that there cannot be more than one with an identi-
cal attribute. If by the difference of their modifications, — as
substance is naturally prior to its modifications (Prop. i.), — it
follows that setting the modifications aside, and considering
substance in itself, that is truly (Defs. iii. and vi.), there cannot
be conccived one substance different from another, — that is
(by Prop. iv.), there cannot be granted several substances, but
one substance only. Q. E. D.

Prop. VI. One substance cannot be produced by another sub-
stance.

Proof. — 1t is impossible that there should be in the universe
two substances with an identical attribute, 4. e. which have
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anything common to them both (Prop. ii.), and, therefore
(Prop. iii.), one cannot be the cause of another, neither can one
be produced by the other. Q. E. D.

Corollary. — Hence it follows that a substance cannot be pro-
duced by anything external to itself. For in the universe nothing
is granted, save substances and their modifications (as appears
from Ax. i. and Defs. iii.-and v.). Now (by the last Prop.) sub-
stance cannot be produced by another substance, therefore it
cannot be produced by anything external to itself. Q. E. D.
This is shown still mere readily by the absurdity of the contra-
dictory. For, if substance be produced by an external cause, the
knowledge of it would depend on the knowledge of its cause
(Ax. iv.), and (by Def. iii.) it would itself not be substance.

Prop. VII. Existence belongs to the nature of substance.

Proof. — Substance cannot be produced by anything external
(Corollary, Prop. vi.), it must, therefore, be its own cause —
that is, its essence necessarily involves existence, or existence
belongs to its nature.

Prop. VIIL. Every substance is necessarily infinite.

Proof. — There can only be one substance with an identical
attribute, and existence follows from its nature (Prop. vii.); its
nature, therefore, involves existence, either as finite or infinite.
It does not exist as finite, for (by Def. ii.) it would then be
limited by something else of the same kind, which would also
necessarily exist (Prop. vii.); and there would be two substances
with an identical attribute, which is absurd (Prop. v.). It there-
fore exists as infinite. Q. E. D.

Note I. — As finite existence involves a partial negation, and
infinite existence is the absolute affirmation of the given nature,
it follows (solely from Prop. vii.) that every substance is neces-
sarily infinite. :

Prop. IX. The more reality or being a thing has the greater
the number of its attributes (Def. iv.).

Prop. X. Each particular attribute of the one substance must
be conceived through ilself.

Proof. — An attribute is that which the intellect perceives of
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substance, as constituting its essence (Def. iv.), and, therefore,
must be conceived through itself (Def. iii.). Q. E. D.

Pror. XI1. God, or substance, consisting of infinite attributes,
of which each expresses eternal and infinite essentiality, neces-
sarily exists.

Proof. — If this be denied, conceive, if possible, that God
does not exist: then his essence does not involve existence.
But this (by Prop. vii.) is absurd. Therefore God necessarily
exists. :

Pror. XII: No attribute of substance can be conceived from
which it would follow that substance can be divided.

Proof. — The parts into which substance as thus conceived
would be divided, either will retain the nature of substance,
or they will not. If the former, then (by Prop. viii.) each part
will necessarily be infinite, and (by Prop. vi.) self-caused, and
(by Prop. v.) will perforce consist of a different attribute, so
that, in that case, several substances could be formed out of
one substance, which (by Prop. vi.) is absurd. Moreover, the
parts (by Prop. ii.) would have nothing in common with their
whole, and the whole (by Def. iv. and Prop. x.) could both exist
and be conceived without its parts, which everyone will admit
to be absurd. If we adopt the second alternative — namely,
that the parts will not retain the nature of substance — then,
if the whole substance were divided into equal parts, it would
lose the nature of substance, and would cease to exist, which
(by Prop. vii.) is absurd.

Pror. XII1. Substance absolutely infinite is indivisible.

Proof. — If it could be divided, the parts into which it was
divided would either retain the nature of absolutely infinite
substance, or they would not. If the former, we should have
several substances of the same nature, which (by Prop. v.) is
absurd. If the latter, then (by Prop. vii.) substance absolutely
infinite could cease to exist, which (by Prop. xi.) is also absurd.

Corollary. — It follows, that no substance, and consequently
no cxtended substance, in so far as it is substance, is divisible.

Note. — The indivisibility of substance may be more easily
understood as follows. The nature of substance can only be
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conceived 'as 'infinite; and 'by a ©yart of substance, nothing else
can be understood than finite rubstance, which (by Prop. viii.)
involves a manifest contradiction.

Prop. XIV. Besides God no substance can be granted or con-
ceived.

Proof. — As God is a being absolutely infinite, of whom no
attribute that expresses the essence of substance can be denied
(by Def. vi.), and he nccessarily exists (by Prop. xi.); if any sub-
stance besides God were granted, it would have to be explained
by some attribute of God, and thus two substances with the
same attribute would exist, which (by Prop. v.) is absurd; there-
fore, besides God no substance can be granted, or, consequently,
be conceived. If it could be conceived, it would necessarily
have to be conceived as existent; but this (by the first part of this
proof) is absurd. Therefore, besides God no substance can be
granted or conceived. Q. E. D.

Corollary I. — Clearly, therefore: 1. God is one, that is (by
Def. vi.) only one substance can be granted in the universe,
" and that substance is absolutely infinite, as we have already
indicated (in the note to Prop. x.).

Corollary I1. — Tt follows: 2. That extension and thought are
either attributes of God or (by Ax. i.) accidents (affectiones) of
the attributes of God.

Prop. XV. Whatsoever is, is in God, and without God nothing
can be, or be conceived.

Proof. — Besides God, no substance is granted or can be con-
ceived (by Prop. xiv.), that is (by Def. iii.) nothing which is in
itself and is conceived through itself. But modes (by Def. v.)
can neither be, nor be conceived without substance; wherefore
they can only be in the divine nature, and can only through it
be conceived. But substances and modes form the sum total of
existence (by Ax. i.), therefore, without God nothing can be, or
be conceived. Q. E. D.

Note. — Some assert that God, like a man, consists of body
and mind, and is susceptible of passions. How far such persons .
have strayed from the truth is sufficiently evident from what has
been said. But these I pass over. . . . I myself have proved
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sufficiently' clearly; at'any rat> in my own judgment (Coroll.
Prop. vi., and Note 2, Prop. vi‘i.); that no substance can be
produced or created by anything other than itself. Further, I
showed (in Prop. xiv.), that besides God no substance can be
granted or conceived. Hence we drew the conclusion that ex-
tended substance is one of the infinite attributes of God.

Prop. XVI. From the necessity of the divine nature must fol-
low an infinite number of things in infinite ways — that is, all
things which can fall within the sphere of infinite intellect.

Proof. — This proposition will be clear to everyone, who
remembers that from the given definition of any thing the intellect
infers several properties, which really necessarily follow there-
from (that is, from the actual essence of the thing defined); and
it infers more properties in proportion as the definition of the
thing expresses more reality, that is, in proportion as the essence
of the thing defined involves more reality. Now, as the divine
nature has absolutely infinite attributes (by Def. vi.), of which
each expresses infinite essence after its kind, it follows that from
the necessity of its nature an infinite number of things (that is,
everything which can fall within the sphere of an infinite intellect)
must necessarily follow. Q. E. D.

Corollary I. — Hence it follows, that God is the efficient cause
of all that can fall within the sphere of an infinite intellect.

Corollary II. — Tt also follows that God is a cause in himself,
and not through an accident of his nature.

Corollary I11. — It follows, thirdly, that God is the absolutely
first cause.

Prop. XVII. God acts solely by the laws of his own nature, and
is not constrained by anyone.

Proof. — We have just shown (in Prop. xvi.), that solely
from the necessity of the divine nature, or, what is the same
thing, solely from the laws of his nature, an infinite number of
things absolutely follow in an infinite number of ways; and we
proved (in Prop. xv.), that without God nothing can be nor be
conceived; but that all things are in God. Wherefore nothing
can exist outside himself, whereby he can be conditioned or
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constrained to/lact. c(Wherefore God acts solely by the laws of
his own nature, and is not constrained by anyone. Q. E. D.

Corollary I. — 1t follows: 1. That there can be no cause which,
either extrinsically or intrinsically, besides the perfection of his
own nature, moves God to act.

Corollary J1. — It follows: 2. That God is the sole free cause.
For God alone exists by the sole necessity of his nature (by Prop.
xi. and Prop. xiv., Coroll. i.), and acts by the sole necessity of his
nature, wherefore God is (by Def. vii.) the sole free cause. Q.E.D.

Note. — Others think that God is a free cause, because he can,
as they think, bring it about, that those things which we have
said follow from his nature — that is, which are in his power,
should not come to pass, or should not be produced by him.
But this is the same as if they said, that God could bring it about

that it should not follow from the nature of a triangle, that its

three interior angles should be equal to two right angles; or that
from a given cause no effect should follow, which is absurd.

Prop. XVIIL. God is the indwelling and not the transient cause
of all things.

Proof. — All things which are, are in God, and must be con-
ceived through God (by Prop. xv.), therefore (by Prop. xvi.,
Coroll. i.) God is the cause of those things which are in him.
This is our first point. Further, besides God there can be no
substance (by Prop. xiv.), that is nothing in itself external to God.
This is our second point. God, therefore, is the indwelling and
not the transient cause of all things. Q. E. D.

Prop. XIX. God, and all the atiributes of God, are eternal.

Proof. — God (by Def. vi.) is substance, which (by Prop. xi.)
necessarily exists, that is (by Prop. vii.) existence appertains to
its nature, or (what is the same thing) follows from its definition;
thercfore, God is eternal (by Def. viii.). Further, by the attri-
butes of God we must understand that which (by Def. iv.) ex-
presses the essence of the divine substance — in other words,
that which appertains to substance: that, I say, should be in-
volved in the attributes of substance. Now eternity appertains
to the nature of substance (as I have already shown in Prop.
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viil); therefore; eternity must appertain to each of the attributes,
and thus are all eternal. Q. E. D.

Note. — This proposition is also evident from the manner in
which (in Prop. xi.) I demonstrated the existence of God; it is
evident, I repeat, from that proof, that the existence of God, like
his essence, is an eternal truth. Further (in Prop. xix. of my
“Principles of the Cartesian Philosophy”), I have proved the
eternity of God, in another manner, which I need not here repeat.

Prop. XX. The existence of God and his essence are one and
the same.

Proof. — God (by the last Prop.) and all his attributes are
eternal, that is (by Def. viii.) each of his attributes expresses
existence. Therefore the same attributes of God which explain
his eternal essence, cxplain at the same time his eternal exist-
ence — in other words, that which constitutes God’s essence
constitutes at the same time his existence. Wherefore God’s
existence and God’s essence arc one and the same. Q. E. D.

Coroll. I. — Hence it follows that God’s existence, like His
essence, is an eternal truth.

Coroll. II1. — Secondly, it follows that God, and all the attri-
butes of God, are unchangeable. For if they could be changed
in respect to existence, they must also be able to be changed in
respect to essence — that is, obviously, be changed from true to
false, which is absurd.

Prop. XX1. All things which follow from the absolute nature
of any attribute of God must always exist and be infinite, or, in
other words, are eternal and infinite through the said atiribute.

Proof. — Conceive, if it be possible (supposing the proposition
to be denied), that something in some attribute of God can follow
from the absolute nature of the said attribute, and that at the
same time it is finite, and has a conditioned existence of duration;
for instance, the idea of God expressed in the attribute thought.
Now thought, in so far as it is supposed to be an attribute of
God, is necessarily (by Prop. xi.) in its nature infinite. But, in
so far as it possesses the idea of God, it is supposed finite. It
cannot, however, be conceived as finite, unless it be limited by
thought (by Def. ii.); but it is not limited by thought itself, in
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so far/as it has constitutedthe idea of God (for so far it is supposed
to be finite); therefore, it is limited by thought, in so far as it
has not constituted the idea of God, which nevertheless (by
Prop. xi.) must necessarily exist.

Propr. XXII. Whatsoever follows from any altribute of God,
in so far as it is modified by a modification, which exists neces-
sarily and as infinite, through the said attribute, musi also exist
necessarily and as infinite.

Proof. — The proof of this proposition is similar to that of
the preceding one.

Prop. XXII1. Every mode, which exists both necessanly and
as infinite, must necessarily follow either from the absolute nature
of some atiribute of God, or from an ailribute modified by a modifi-
cation which exists necessarily, and as infinite.

Proof. — A mode exists in something else, through which it
must be conceived (Def. v.), that is (Prop. xv.), it exists solely
in God, and solely through God can be conceived. If therefore
a mode is conceived as necessarily existing and infinite, it must
necessarily be inferred or perceived through some attribute of
God, in so far as such attribute is conceived as expressing the
infinity and necessity of existence, in other words (Def. viii.)
eternity; that is, in so far as it is considered absolutely. A mode,
therefore, which necessarily exists as infinite, must follow from
the absolute nature of some attribute of God, either immediately
(Prop. xxi.) or through the means of some modification, which
follows from the absolute nature of the said attribute; that is
(by Prop. xxii.), which exists necessarily and as infinite.

Prop. XX1V. The essence of things produced by God does not
involve existence.

Proof. — This proposition is evident from Def. i. For that of
which the nature (considered in itself) involves existence is self-
caused, and exists by the sole necessity of its own nature.

Corollary. — Hence it follows that God is not only the cause
of things coming into existence, but also of their continuing in
existence, that is, in scholastic phraseology. God is cause of the
being of things (essendi rerum). For whether things exist, or
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do not/exist) whenever/we contemplate their essence, we see that
it involves neither existence nor duration; consequently, it can-
not be the cause of either the one or the other. God must be the
sole cause, inasmuch as to him alone does existence appertain.
(Prop. xiv. Coroll. i.) Q. E. D.

Prop. XXV. God is the efficient cause not only of the existence
of things, but also of their essence.

Proof. — 1f this be denied, then God is not the cause of the
essence of things; and therefore the essence of things can (by
Ax. iv.) be conceived without God. This (by Prop. xv.) is ab-
surd. Therefore, God is the cause of the essence of things. Q. E. D.

Note. — This proposition follows more clearly from Prop.
xvi. For it is evident thereby that, given the divine nature, the
essence of things must be inferred from it, no less than their
existence —in a word, God must be called the cause of all things,
in the same sense as he is called the cause of himself. This
will be made still clearer by the following corollary.

Corollary. — Individual things are nothing but modifications
of the attributes of God, or modes by which the attributes of
God are expressed in a fixed and definite manner. The proof
appears from Prop. xv. and Def. v.

Prop. XXVI. A thing which is conditioned to act in a particular
manner, has necessarily been thus conditioned by God; and that
which has not been conditioned by God cannot condition iiself to
act. .

Proof. — That by which things are said to be conditioned to
act in a particular manner is necessarily something positive
(this is obvious); therefore both of its essence and of its cxistence
God by the necessity of his nature is the efficient cause (Props.
xxv. and xvi.); this is our first point. Our second point is plainly
to be inferred therefrom. For if a thing, which has not been con-
ditioned by God, could condition itself, the first part of our proof
would be false, and this, as we have shown, is absurd.

Prop. XXVIL. A4 thing, which has been conditioned by God
lo act in a particular way, cannot render itself unconditioned.

Proof. — This proposition is evident from the third axiom.

Prop. XXVIII. — Every individual thing, or everything which
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is finite and has-a conditioned existence, cannot exist or be con-
ditioned to act, unless it be conditioned for existence and action
by a cause other than itself, which also is finite, and has a condi-
tioned existence; and likewise this cause cannot in ils turn exist,
or be conditioned to act, unless it be conditioned for existence and
action by another cause, which also is finite, and has a conditioned
existence, and so on lo infinity.

Proof. — Whatsoever is conditioned to exist and act, has been
thus conditioned by God (by Prop. xxvi. and Prop. xxiv.,
Coroll.).

But that which is finite, and has a conditioned existence, can-
not be produced by the absolute nature of any attribute of God;
for whatsoever follows from the absolute nature of any attribute
of God is infinite and eternal (by Prop. xxi.). It must, therefore,
follow from some attribute of God, in so far as the said attribute
is considered as in some way modified; for substance and modes
make up the sum total of existence (by Ax. i. and Def. iii., v.),
while modes are merely modifications of the attributes of God.
But from God, or from any of his attributes, in so far as the latter
is modified by a modification infinite and eternal, a conditioned
thing cannot follow. Wherefore it must follow from, or be con-
ditioned for, existence and action by God or one of his attributes,
in so far as the latter are modified by some modification which is
finite, and has a conditioned existence. This is our first point.
Again, this cause or this modification (for the reason by which
we established the first part of this proof) must in its turn be
conditioned by another cause, which also is finite, and has a
conditioned existence, and, again, this last by another (for the
same reason); and so on (for the same reason) to infinity. Q. E. D.

Prop. XXIX. Nothing in the universe is contingent, but all
things are conditioned to exist and operate in a particular manner
by the necessity of the divine nature.

Proof. — Whatsoever is, is in God (Prop. xv.). But God can-
not be called a thing contingent. For (by Prop. xi.) he exists
necessarily, and not contingently. Further, the modes of the
divine nature follow theréfrom necessarily, and not contingently
(Prop. xvi.); and they thus follow, whether we consider the divine
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nature absolutely; or whether we consider it as in any way con-
ditioned to act (Prop. xxvii.). Further, God is not only the cause
of these modes, in so far as they simply exist (by Prop. xxiv.,
Coroll.), but also in so far as they are considered as conditioned
for operating in a particular manner (Prop. xxvi.). If they be
not conditioned by God (Prop. xxvi.), it is impossible, and not
contingent, that they should condition themselves; contrariwise,
if they be conditioned by God, it is impossible, and not contingent,
that they should render themselves unconditioned. Wherefore
all things are conditioned by the necessity of the divine nature,
not only to exist, but also to exist and operate in a particular man-
ner, and there is nothing that is contingent. Q. E. D.

Note. — Before going any further, I wish here to explain,
what we should understand by nature viewed as active (natura
naturans), and nature viewed as passive (nalura naturata). 1
say to explain, or rather call attention to it, for I think that, from
what has been said, it is sufficiently clear, that by nature viewed
as active we should understand that which is in itself, and is
conceived through itself, or those attributes of substance, which
express eternal and infinite essence, in other words (Prop. xiv.,
Coroll. i., and Prop. xvii., Coroll. ii.) God, in so far as he is
considered as a free cause.

By nature viewed as passive I understand all that which fol-
lows from the necessity of the nature of God, or of any of the
attributes of God, that is, all the modes of the attributes of God,
in so far as they are considered as things which are in God, and
which without God cannot exist or be conceived.

Pror. XXX. Intellect, in function (actu) finite, or in funciion
infinite, must comprehend the attributes of God and the modifica-
tions of God, and nothing else.

Proof. — A true idea must agree with its object (Ax. vi.); in
other words (obviously), that which is contained in the intellect
in representation must necessarily be granted in nature. But in
nature (by Prop. xiv., Coroll. i.) there is no substance save God,
nor any modifications save those (Prop. xv.) which are in God,
and cannot without God either be or be conceived. Therefore
the intellect, in function finite, or in function infinite, must com-
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prehend the attributes of God and the modifications of God, and
nothing'else. 1Q:(ELD:

Prop. XXXI. The intellect in function, whether finite or infi-
nite, as will, desire, love, &°c., should be referred to passive nature
and not lo active nature.

Proof. — By the intellect we do not (obviously) mean absolute
thought, but only a certain mode of thinking, differing from other
modes, such as love, desire, &c., and therefore (Def. v.) requiring
to be conceived through absolute thought. It must (by Prop.
xv. and Def. vi.), through some attribute of God which expresses
the eternal and infinite essence of thought, be so conceived, that
without such attribute it could neither be nor be conceived. It
must therefore be referred to nature passive rather than to nature
active, as must also the other modes of thinking. Q. E. D.

Pror. XXXII. Will cannot be called a free cause, but only a
necessary cause.

Prodf. — Will is only a particular mode of thinking, like in-
tellect; therefore (by Prop. xxviii.) no volition can exist, nor be
conditioned to act, unless it be conditioned by some cause other
than itself, which cause is conditioned by a third cause, and so
on to infinity. But if will be supposed infinite, it must also be
conditioned to exist and act by God, not by virtue of his being
substance absolutely infinite, but by virtue of his possessing
an attribute which expresses the infinite and eternal essence
of thought (by Prop. xxiii.). Thus, however it be conceived,
whether as finite or infinite, it requires a cause by which it should
be conditioned to exist and act. Thus (Def. vii.) it cannot be
called a free cause, but only a necessary or constrained cause.
Q. E. D.

Coroll. I.— Hence it follows, first, that God does not act..
according to freedom of the will.

Coroll. II. —1t follows, secondly, that will and mtellect
stand in the same relation to the nature of God as do motion,
- and rest, and absolutely all natural phenomena, which must be
conditioned by God (Prop. xxix.) to exist and act in a particular
manner. For will, like the rest, stands in need of a cause, by
which it is conditioned to exist and act in a particular manner.
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And although;, when will or intellect be granted, an infinite num-
ber of results may follow, yet God cannot on that account be
said to act from freedom of the will, any more than the infinite
number of results from motion and rest would justify us in
saying that motion and rest act by free will. Wherefore will no
more appertains to God than does anything else in nature, but
stands in the same relation to him as motion, rest, and the like,
which we have shown to follow from the necessity of the divine
nature, and to be conditioned by it to exist and act in a particular
manner.

Prop. XXXIII. Things could not have been brought imio
being by God in any manner or in any order different from that
which has in fact obtained.

Proof. — All things necessarily follow from the nature of God
(Prop. xvi.), and by the nature of God are conditioned to exist
and act in a particular way (Prop. xxix.). If things, therefore,
could have been of a different nature, or have been conditioned
to act in a different way, so that the order of nature would have
been different, God’s nature would also have been able to be
different from what it now is; and therefore (by Prop. xi.) that
different nature also would have perforce existed, and conse-
quently there would have been able to be two or more Gods.
This (by Prop. xiv., Coroll. i.) is absurd. Therefore things could
not have been brought into being by God in any other manner,
&c. Q. E. D.

Note I. — As T have thus shown, more clearly than the sun
at noonday, that there is nothing to justify us in calling things
contingent, I wish to explain briefly what meaning we shall at-
tach to the word contingent; but I will first explain the words
necessary and impossible.

A thing is called necessary either in respect to its essence or
in respect to its cause; for the existence of a thing necessarily
follows, either from its essence and definition, or from a given
efficient cause. For similar reasons a thing is said to be impos-
sible; namely, inasmuch as its essence or definition involves a
contradiction, or because no external cause is granted, which
is conditioned to produce such an effect; but a thing can in no
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respect/be/ called contingent, save in relation to the imperfection
of our knowledge.

A thing of which we do not know whether the essence does or
does not involve a contradiction, or of which, knowing that it
does not involve a contradiction, we are still in doubt concerning
the existence, because the order of causes escapes us — such a
thing, I say, cannot appear to us either necessary or impossible.
Wherefore we call it contingent or possible.

Propr. XXXIV. God’s power is identical with his essence.

Proof. — From the sole necessity of the essence of God it
follows that God is the cause of himself (Prop. xi.) and of all
things (Prop. xvi. and Coroll.). Wherefore the power of God,
by which he and all things are and act, is identical with his
essence. Q. E. D.

Prop. XXXV. Whatsoever we conceive to be in the power of
God, necessarily exists.

Proof. —Whatsoever is in God’s power, must (by the last
Prop.) be comprehended in his essence in such a manner, that
. it necessarily follows therefrom, and therefore necessarily ex-
ists. Q. E. D.

Pror. XXXVI. There is no cause from whose nature some
effect does not jollow.

Proof. — Whatsoever exists expresses God’s nature or essence
in a given conditioned manner (by Prop. xxv. Coroll.); that is (by
Prop. xxxiv.), whatsoever exists, expresses in a given conditioned
manner God’s power, which is the cause of all things, therefore
an effect must (by Prop. xvi.) necessarily follow. Q. E. D.

¢ APPENDIX. — In the foregoing I have explained the nature
and properties of God. I have shown that he necessarily exists,
that he is one: that he is, and acts solely by the necessity of his
own nature; that he is the free cause of all things, and how he is
so; that all things are in God, and so depend on him, that without
him they could neither exist nor be conceived; lastly, that all
things are predetermined by God, not through his free will or
absolute fiat, but from the very nature of God or infinite power.
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I have\further,owhere occasion offered, taken care to remove
the prejudices, which might impede the comprehension of my
demonstrations. Yet there still remain misconceptions not a few,
which might and may prove very grave hindrances to the under-
standing of the concatenation of things, as I have explained it
above. I have therefore thought it worth while to bring these
misconceptions before the bar of reason.

All such opinions spring from the notion commonly enter-
tained, that all things in nature act as men themselves act,
namely, with an end in view. It is accepted as certain, that God
himself directs all things to a definite goal (for it is said that God
made all things for man, and man that he might worship him).
I will, therefore, consider, this opinion, asking first why it ob-
tains general credence, and why all men are naturally so prone
to adopt it? secondly, I will point out its falsity; and, lastly, I
will show how it has given rise to prejudices about good and bad,
right and wrong, praise and blame, order and confusion, beauty
and ugliness, and the like. However, this is not the place to
deduce these misconceptions from the nature of the human
mind: it will be sufficient here, if I assume as a starting point,
what ought to be universally admitted, namely, that all men are
born ignorant of the causes of things, that all have the desire
to seek for what is useful to them, and that they are conscious
of such desire. Herefrom it follows, first, that men think them-
selves free inasmuch as they are conscious of their volitions and
desires, and never even dream, in their ignorance, of the causes
which have disposed them so to wish and desire. Secondly, that
men do all things for an end, namely, for that which is useful
to them, and which they seek. Thus it comes to pass that they
only look for a knowledge of the final causes of events, and when
these are learned, they are content, as having no cause for further
doubt. If they cannot learn such causes from external sources,
they are compelled to turn to considering themselves, and reflect-
ing what end would have induced them personally to bring about
the given event, and thus they necessarily judge other natures by
their own. Further, as they find in themselves and outside them-
selves many means which assist them not a little in their search
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for what is useful, for instance, eyes for seeing, teeth for chewing,
herbs and animals for yielding food, the sun for giving light, the
sea for breeding fish, &c., they come to look on the whole of
nature as a means for obtaining such conveniences. Now as they
are aware, that they found these conveniences and did not make
them, they think they have cause for believing, that some other
being has made them for their use. As they look upon things as
means, they cannot believe them to be self-created; but, judging
from the means which they are accustomed to prepare for them-
selves, they are bound to believe in some ruler or rulers of the
universe endowed with human freedom, who have arranged and
adapted everything for human use. They are bound to estimate
the nature of such rulers (having no information on the subject)
in accordance with their own nature, and therefore they assert
that the gods ordained everything for the use of man, in order
to bind man to themselves and obtain from him the highest
honour. Hence also it follows, that everyone thought out for
himself, according to his abilities, a different way of worshipping
God, so that God might love him more than his fellows, and
direct the whole course of nature for the satisfaction of his blind
cupidity and insatiable avarice. Thus the prejudice developed
into superstition, and took deep root in the human mind; and
for this reason everyone strove most zealously to understand
and explain the final causes of things; but in their endeavour
to show that nature does nothing in vain, 7. e., nothing which is
useless to man, they only seem to have demonstrated that nature,
the gods, and men are all mad together. Consider, I pray you,
the result: among the many linelps of nature they were bound to
find some hindrances, such as storms, earthquakes, diseases, &c.:
so they declared that such things happen, because the gods are
angry at some wrong done them by men, or at some fault com-
mitted in their worship. Experience day by day protested and
showed by infinite examples, that good and evil fortunes fall to
the lot of pious and impious alike; still they would not abandon
their inveterate prejudice, for it was more easy for them to class
such contradictions among other unknown things of whose use
they were ignorant, and thus to retain their actual and innate



166 SPINOZA

condition/of ighorarice; than to destroy the whole fabric of their
reasoning and start afresh. They therefore laid down as an
axiom, that God’s judgments far transcend human understand-
ing. Such a doctrine might well have sufficed to conceal the
truth from the human race for all eternity, if mathematics had
not furnished another standard of verity in considering solely
the essence and properties of figures without regard to their final
causes. There are other reasons (which I need not mention here)
besides mathematics, which might have caused men’s minds to
be directed to these general prejudices, and have led them to the
knowledge of the truth.

I have now sufficiently explained my first point. There is no
need to show at length, that nature has no particular goal in
view, and that final causes are mere human figments. This, I
think, is already evident enough, both from the causes and foun-
dations on which I have shown such prejudice to be based, and
also from Prop. xvi., and the Corollary of Prop. xxxii., and, in
fact, all those propositions in which I have shown, that every-
thing in nature proceeds from a sort of necessity, and with the
utmost perfection. . . .

Part II.—OF THE NATURE AND ORIGIN OF
THE MIND

PREFACE )
I now pass on to explaining the results,which must necessarily
follow from the essence of God, or of the eternal and infinite be-
ing; not, indeed, all of them (for we proved in Part i., Prop. xvi.,
that an infinite number must follow in an infinite number of ways),
but only those which are able to lead us, as it were by the hand,
to the knowledge of the human mind and its highest blessedness.

DEFINITIONS
I. By body I mean a mode which expresses in a certain de-
terminate manner the essence of God, in so far as he is consid-
cred as an extended thing. (See Pt. i., Prop. xxv., Coroll.)
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II. T consider ds) belonging to the essence of a thing that,
which being given, the thing is necessarily given also, and, which
being removed, the thing is necessarily removed also; in other
words, that without which the thing, and which itself without
the thing, can neither be nor be conceived.

II1. By idea, I mean the mental conception which is formed
by the mind as a thinking thing.

Explanation. —1 say conception rather than perception,
because the word perception seems to imply that the mind is
passive in respect to the object; whereas conception seems to
express an activity of the mind.

IV. By an adequate idea, I mean an idea which, in so far as
it is considered in itself, without relation to the object, has all
the properties or intrinsic marks of a true idea.

Explanation. — 1 say intrinsic, in order to exclude that mark
which is extrinsic, namely, the agreement between the idea and
its object (ideatum).

V. Duration is the indefinite continuance of existing.

Explanation. — I say indefinite, because it cannot be deter-
mined through the existence itself of the existing thing, or by
its efficient cause, which necessarily gives the existence of the
thing, but does not take it away.

VI. Reality and perfection I use as synonymous terms.

» VIL. By particular things, I mean things which are finite and
have a conditioned existence; but if several individual things
concur in one action, so as to be all simultaneously the effect of
one cause, I consider them all, so far, as one particular thing.

AxtoMs

I. The essence of man does not involve necessary existence,
that is, it may, in the order of nature, come to pass that this or
that man does or does not exist.

II. Man thinks.

III. Modes of thinking, such as love, desire, or any other of
the passions, do not take place, unless there be in the same
individual an idea of the thing loved, desired, &c. But the idea
can exist without the presence of any other mode of thinking.
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IV./We perceive that a certain body is affected in many ways.

V. We feel and perceive no particular things, save bodies and
modes of thought.

N. B. The postulates are given afier the conclusion of Prop. xiii.

PROPOSITIONS

Prop. 1. Thought is an atiribute of God, or God is a thinking
thing.

Proof. — Particular thoughts, or this or that thought, are modes
which, in a certain conditioned manner, express the nature of
God (Pt. i., Prop. xxv., Coroll.). God thercfore possesses the
attribute (Pt. i., Def. v.) of which the concept is involved in all
particular thoughts, which latter are conceived thereby. Thought,
therefore, is one of the infinite attributes of God, which express
God’s eternal and infinite essence (Pt. i., Def. vi.). In other
words, God is a thinking thing. Q. E. D.

Note. — This proposition is also evident from the fact, that
we are able to conceive an infinite thinking being. For, in pro-
portion as a thinking being is conceived as thinking more
thoughts, so is it conceived as containing more reality or perfec-
tion. Therefore a being, which can think an infinite number of
things in an infinite number of ways, is, necessarily, in respect
of thinking, infinite. As, therefore, from the consideration of
thought alone we conceive an infinite being, thought is necessarily
(Pt. i., Defs. iv. and vi.) one of the infinite attributes of God, as
we were desirous of showing.

Prop. II. Extension is an atlribute of God, or God is an ex-
lended thing.

Proof. — The proof of this proposition is similar to that of
the last.

Prop. II1. In God there is necessarily the idea not only of his
essence, but also of all things which necessarily follow from his
essence.

Proof. — God (by the first Prop. of this Part) can think an
infinite number of things in infinite ways, or (what is the same
thing, by Prop. xvi., Part i.) can form the idea of his essence, and
of all things which necessarily follow therefrom. Now all that
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isin the power of God necessarily is (Pt. i., Prop. xxxv). There-
fore, such an idea as we are considering necessarily is, and in
God alone. Q. E. D. (Part i., Prop. xv.)

Note. — The multitude understand by the power of God the
free will of God, and the right over all things that exist, which
latter are accordingly generally considered as contingent. For
it is said that God has the power to destroy all things, and to
reduce them to nothing. Further, the power of God is very often
likened to the power of kings. But this doctrine we have refuted’
(Pt. i., Prop. xxxii., Corolls. i. and ii.), and we have shown (Part
i., Prop. xvi.) that God acts by the same necessity, as that by
which he understands himself; in other words, as it follows
from the necessity of the divine nature (as all admit), that God
understands himself, so also does it follow by the same neces-
sity that God performs infinite acts in infinite ways. We further
showed (Part i., Prop. xxxiv.), that God’s power is identical with
God’s essence in action; therefore it is as impossible for us to
conceive God as not acting, as to conceive him as non-existent.
If we might pursue the subject further, I could point out, that
the power which is commonly attributed to God is not only
human (as showing that God is conceived by the multitude as a
man, or in the likeness of a man), but involves a negation of
power. However, I am unwilling to go over the same ground so
often. I would only beg the reader again and again, to turn over
frequently in his mind what I have said in Part i. from Prop. xvi.
to the end. No one will be able to follow my meaning, unless he
is scrupulously careful not to confound the power of God with
the human power and right of kings.

Prop. IV. The idea of God, from which an mﬁmle number
of things follow in infinite ways, can only be one.

Proof. — Infinite intellect comprehends nothing save the
attributes of God and his modifications (Part i., Prop. xxx.).
Now God is one (Part i., Prop. xiv., Coroll.). Therefore the idea
of God, wherefrom an infinite number of things follow in infinite
ways, can only be one. Q. E. D.

Pror. V. The actual being of ideas owns God as its cause,
only in so far as he is considered as a thinking thing, not in so far
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as/he/is unfolded in any other attribute; that is, the ideas both of
the attyibutes of God and of particular things do not own as their
efficient cause their objects (ideata) or the things perceived, but
God himself in so far as he is a thinking thing.

Proof. — This proposition is evident from Prop. iii. of this
Part. We there drew the conclusion, that God can form the idea
of his essence, and of all things which follow necessarily there-
from, solely because he is a thinking thing, and not because he
is the object of his own idea. Wherefore the actual being of ideas
owns for cause God, in so far as he is a thinking thing. It may be
differently proved as follows: the actual being of ideas is (obvi-
ously) a mode of thought, that is (Part i., Prop. xxv., Coroll.) a
mode which expresses in a certain manner the nature of God,
in so far as he is a thinking thing, and therefore (Part i., Prop. x.)
involves the conception of no other attribute of God, and conse-
quently (by Part i., Ax. iv.) is not the effect of any attribute save
thought. Therefore the actual being of ideas owns God as its
cause, in so faras he is considered as a thinking thing, &c. Q. E. D.

Prop. V1. The modes of any given atiribute are caused by God,
in so far as he is considered through the atiribute of which they
are modes, and not in so far as he is considered through any other
attyibute.

Proof. — Each attribute is conceived through itself, without
any other (Part i., Prop. x.); wherefore the modes of each attri-
bute involve the conception of that attribute, but not of any other.
Thus (Part i., Ax. iv.) they are caused by God, only in so far as
he is considered through the attribute whose modes they are, and
not in so far as he is considered through any other. Q. E. D.

Corollary. — Hence the actual being of things, which are not
modes of thought, does not follow from the divine nature, because
that nature has prior knowledge of the things. Things repre-
sented in ideas follow, and are dertved from their particular
attribute, in -the same manner, and with the same necessity
as ideas follow (according to what we have shown) from the
attribute of thought.

Prop. VII. The order and connection of ideas is the same as the
order and connnection of things.
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Proof. -+~ This(proposition is evident from Part i., Ax. iv. For
the idea of everything that is caused depends on a knowledge of
the cause, whereof it is an effect.

Corollary. — Hence God’s power of thinking is equal to his
realized power of action — that is, whatsoever follows from the
infinite nature of God in the world of extension (jormaliter),
follows without exception in the same order and connection from
the idea of God in the world of thought (objective).

Note. — Before going any further, I wish to recall to mind
what has been pointed out above — namely, that whatsoever
can be perceived by the infinite intellect as constituting the
essence of substance, belongs altogether only to one substance:
consequently, substance thinking and substance extended are
one and the same substance, comprehended now through one
attribute, now through the other. So, also, a mode of extension
and the idea of that mode are one and the same thing, though
expressed in two ways. This truth seems to have been dimly
recognized by those Jews who maintained that God, God’s
intellect, and the things understood by God are identical. For
instance, a circle existing in nature, and the idea of a circle exist-
ing, which is also in God, are one and the same thing displayed
through different attributes. Thus, whether we conceive nature
under the attribute of extension, or under the attribute of thought,
or under any other attribute, we shall find the same order, or one
and the same chain of causes —that is, the same things following
in either case.

I said that God is the cause of an idea, — for instance, of the
idea of a circle, —in so far as he is a thinking thing; and of a
circle, in so far as he is an extended thing, simply because the
actual being of the idea of a circle can only be perceived as a prox-
imate cause through another mode of thinking, and that again
through another, and so on to infinity; so that, so long as we con-
sider things as modes of thinking, we must explain the order of
the whole of nature, or the whole chain of causes, through the
attribute of thought only. And, in so far as we consider things
as modes of extension, we must explain the order of the whole
of nature through the attribute of extension only; and so on,
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in the case of otheriattributes. Wherefore of things as they are
in themselves God is really the cause, inasmuch as he consists
of infinite attributes. I cannot for the present explain my mean-
ing more clearly.

Prop. VIIL. The ideas of particular things, or of modes, that
do not exist, must be comprehended in the infinite idea of God,
in the same way as the formal essences of particular things or
modes are contained in the atiributes of God.

Proof. — This proposition is evident from the last; it is under-
stood more clearly from the preceding note.

Corollary. — Hence, so long as particular things do not exist,
except in so far as they are comprehended in the attributes of
God, their representations in thought or ideas do not exist, except
in so far as the infinite idea of God exists; and when particular
things are said to exist, not only in so far as they are involved
in the attributes of God, but also in so far as they are said to
continue, their ideas will also involve existence, through which
they are said to continue.

Pror. X. The being of substance does mot apperiain to the
essence of man — in other words, substance does not constituie the
actual being * of man.

Proof. — The being of substance involves necessary existence
(Part i., Prop. vii.). If, therefore, the being of substance apper-
tains to the essence of man, substance being granted, man would
necessarily be granted also (II. Def. ii.), and, consequently, man
would necessarily exist, which is absurd (II. Ax. i.). Therefore,
&c. Q. E. D.

Note. — This proposition may also be proved from I. v., in
which it is shown that there cannot be two substancés of the
same nature; for as there may be many men, the being of sub-
stance is not that which constitutes the actual being of man.
Again, the proposition is evident from the other properties of
substance — namely, that substance is in its nature infinite,
immutable, indivisible, &c., as anyone may see for himself.

Corollary. — Hence it follows, that the essence of man is con-
stituted by certain modifications of the attributes of God. For

1 Forma.
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(by the/last IProp.) the being of substance does not belong to
the essence of man. That essence therefore (by i. 15) is something
which is in God, and which without God can neither be nor be
conceived, whether it be a modification (i. 25 Coroll.), or a mode
which expresses God’s nature in a certain conditioned manner.

Prop. XI. The first element, which constitules the actual being
of the human mind, is the idea of some particular thing actually
exisling.

Proof. — The essence of man (by the Coroll. of the last Prop.)
is constituted by certain modes of the attributes of God, namely
(by II. Ax. ii.), by the modes of thinking, of all which (by II.
Ax. iii.) the idea is prior in nature, and, when the idea is given,
the other modes (namely, those of which the idea is prior in
nature) must be in the same individual (by the same Axiom).
Therefore an idea is the first element constituting the human
mind. But not the idea of a non-existent thing, for then (II. viii.
Coroll.) the idea itself cannot be said to exist; it must therefore
be the idea of something actually existing. But not of an infi-
nite thing. For an infinite thing (I. xxi., xxii.), must always ne-
cessarily exist; this would (by II. Ax. i.) involve an absurdity.
Therefore the first element, which constitutes the actual being
of the human mind, is the idea of something actually existing.
Q.E. D.

Corollary. — Hence it follows, that the human mind is part of &, ¢”
the infinite intellect of God; thus when we say, that the humar® °
mind perceives this or that, we make the assertion, that God
has this or that idea, not in so far as he is infinite, but in so far
as he is displayed through the nature of the human mind, or in
so far as he constitutes the essence of the human mind; and when
we say that God has this or that idea, not only in so far as he con-
stitutes the essence of the human mind, but also in so far as he,
simultaneously with the human mind, has the further idea of
another thing, we assert that the human mind perceives a thing
in part or inadequately.

Prop. XXXTI. AU ideas, in so far as they are referred to God,
are irue. .



174 SPINOZA

Proof, ~—All ideas which are in God agree in every respect
with their objects (II. vii. Coroll.), therefore (I. Ax. vi.) they
are all true. Q. E. D.

Pror. XXXIII. There is nothing positive in ideas, which
causes them to be called false.

Proof. — If this be denied, conceive, if possible, a positive
mode of thinking, which should constitute the distinctive quality
of falsehood. Such a mode of thinking cannot be in God (II.
xxxii.); external to God it cannot be or be conceived (I. xv.).
Therefore there is nothing positive in ideas which causes them
to be called false. Q. E. D.

Prop. XXXIV. Every idea, which in us is absolute or adequate
and perfect, is lrue.

Proof. — When we say that an idea in us is adequate and
perfect, we say, in other words (II. xi. Coroll.), that the idea is
adequate and perfect in God, in so far as he constitutes the
essence of our mind; consequently (II. xxxii.), we say that such
an idea is true. Q. E. D.

Prop. XXXV. Falsity consists in the privation of knowledge,
which inadequate, fragmentary, or confused ideas involve. .

Proof. — There is nothing positive in ideas, which causes
them to be called false (II. xxxiii.); but falsity cannot consist in
simple privation (for minds, not bodies, are said to err and to be
mistaken), neither can it consist in absolute ignorance, for igno-
rance and error are not identical; wherefore it consists in the
privation of knowledge, which inadequate, fragmentary, or con-
fused ideas involve. Q. E. D.

Prop. XXXVI. Inadequate and confused ideas follow by the
same necessity, as adequale or clear and distinct ideas.

Pioof. — All ideas are in God (I. xv.), and in so far as they
are referred to God are true (II. xxxii.) and (II. vii. Coroll.)
adequate; therefore there are no ideas confused or inadequate,
except in respect to a particular mind (cf. II. xxiv. and xxviii.);
therefore all ideas, whether adequate or inadequate, follow by
the same necessity (II. vi.). Q. E. D.

Prop. XL. Whatsoever ideas in the mind [ollow from ideas
which are therein adequate, are also themselves adegquate.
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Proof,~+ This) proposition is self-evident. For when we say
that an idea in the human mind follows from ideas which are
therein adequate, we say, in other words (II. xi. Coroll.), that an
idea is in the divine intellect, whereof God is the cause, not in so
far as he is infinite, nor in so far as he is affected by the ideas of
very many particular things, but only in so far as he constitutes
the essence of the human mind.

. . . . . . . . . . .7 .

Note I1. — From all that has been said above it is clear, that
we, in many cases, perceive and form our general notions: —
(1) From particular things represented to our intellect fragment-
arily, confusedly, and without order through our senses (II. xxix.
Coroll.); I have settled to call such perceptions by the name
of knowledge from the mere suggestions of experience. (2) From
symbols, e. g., from the fact of having read or heard certain
words we remember things and form certain ideas concerning
them, similar to those through which we imagine things (II.
xviii. note). I shall call both these ways of regarding things
knowledge of the first kind, opinion, or imagination. (3) From the
fact that we have notions common to all men, and adequate ideas
of the properties of things (II. xxxviii. Coroll., xxxix. and Coroll.
and xl.); this I call reason and knowledge of the second kind.
Besides these two kinds of knowledge, there is, as I will hereafter.
show, a third kind of knowledge, which we will call intuition.
This kind of knowledge proceeds from an adequate idea of the
absolute essence of certain attributes of God to the adequate
knowledge of the essence of things. I will illustrate all three kinds
of knowledge by a single example. Three numbers are given
for finding a fourth, which shall be to the third as the second is to
the first. Tradesmen without hesitation multiply the second by
the third, and divide the product by the first; either because they
have not forgotten the rule which they received from a master
without any proof, or because they have often made trial of it
with simple numbers, or by virtue of the proof of the nineteenth
proposition of the seventh book of Euclid, namely, in virtue of the
general property of proportionals.

But with very simple numbers there is no need of this. For
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instance, one, two, three, (being given, everyone can see that the
fourth proportional is six; and this is much clearer, because we
infer the fourth number from an intuitive grasping of the ratio,
which the first bears to the second.

Pror. XLI. Knowledge of the first kind is the only source
of falsity, knowledge of the second and third kinds is necessarily
true.
Proof. — To knowledge of the first kind we have (in the fore-
going note) assigned all those ideas, which are inadequate and
confused; therefore this kind of knowledge is the only source
of falsity (II. xxxv.). Furthermore, we assigned to the second
and third kinds of knowledge those ideas which are adequate;
therefore these kinds are necessarily true (IL. xxxiv.). Q. E.D.

Pror. XLII. Knowledge of the second and third kinds, not
knowiledge of the first kind, teaches us to distinguish the true from
the false.

Proof. — This proposition is self-evident. He, who knows
how to distinguish between true and false, must have an ade-
quate idea of true and false. That is (IL xl., note ii.), he must
know the true and the false by the second or third kind of know-
ledge.

Pror. XLIII. He, who has a true idea, simultancously knows
that he has a true idea, and cannot doubi of the truth of the thing
perceived.

Proof. — A true idea in us is an idea which is adequate in
God, in so far as he is displayed through the nature of the human
mind (II. xi. Coroll). Let us suppose that there is in God, in so
far as he is displayed through the human mind, an adequate
idea, A. The idea of this idea must also necessarily be in God,
and be referred to him in the same way as the idea A (by II,
xx., whereof the proof is of universal application). But the idea
A is supposed to be referred to God, in so far as heis displayed
through the human mind; therefore, the idea of the idea A must
be referred to God in the same manner; that is (by II. xi.
Coroll.), the adequate idea of the idea A will be in the mind,
which has the adequate idea A; therefore he, who has an ade-
quate idea or knows a thing truly (II. xxxiv.), must at the
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same/ time |have)anoadequate idea or true knowledge of his
knowledge; that is, obviously, he must be assured. Q. E. D.

Pror. XLIV. It is not inthe nature of reason to regard things
as contingent, but as necessary.

Proof. — 1t is in the nature of reason to perceive things truly
(T1. xli.), namely (I. Ax. vi.), as they are in themselves — that is
(I. xxix.), not as contingent, but as necessary. Q. E. D.

Corollary I. — Hence it follows, that it is only through our
imagination that we consider things, whether in respect to the
future or the past, as contingent.

Corollary II. —1t is in the nature of reason to perceive things
under a certain form of eternity (sub quddam eternitaiis specie).

Proof. — 1t is in the nature of reason to regard things, not as
contingent, but as necessary (II. xliv.). Reason perceives this
necessity of things (II. xli.) truly — that is (I. Ax. vi.), as it is
in itself. But (I. xvi.) this necessity of things is the very neces-
sity of the eternal nature of God; therefore, it is in the nature of
reason to regard things under this form of eternity. We may
add that the bases of reason are the notions (II. xxxviii.), which
answer to things common to all, and which (II, xxxvii.) do not
answer to the essence of any particular thing: which must there-
fore be conceived without any relation to time, under a certain
form of eternity.

Prop. XLV. Every idea of every body, or of every particular
thing actually existing, necessarily involves the eternal and infinite
essence of God. _

Proof. — The idea of a particular thing actually existing neces-
sarily involves both the existence and the essence of the said
thing (II. viii.). Now particular things cannot be conceived
without God (I. xv.); but, inasmuch as (II. vi.) they have God
for their cause, in so far as he is regarded under the attribute
of which the things in question are modes, their ideas must
necessarily involve (I, Ax. iv.) the conception of the attribute of
those ideas — that is (I. vi.), the eternal and infinite essence of
God. Q. E. D.

N
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Note,#+ By)lexistence Ido not here mean duration — that
is, existence in so far as it is conceived abstractedly, and as a
certain form of quantity. I am speaking of the very nature of
existence, which is assigned to particular things, because they
follow in infinite numbers and in infinite ways from the eternal
necessity of God’s nature I. (xvi.). I am speaking, I repeat, of
the very existence of particular things, in so far as they are in
God. For although each particular thing be conditioned by
another particular thing to exist in a given way, yet the force
whereby each particular thing perseveres in existing follows
from the eternal necessity of God’s nature (cf. I. xxiv. Coroll.).

Pror. XLVI. The knowledge of the eternal and infinite essence
of God which every idea involves is adequate and perfect.

Proof. — The proof of the last proposition is universal; and
whether a thing be considered as a part or a whole, the idea
thereof, whether of the whole or of a part (by the last Prop.),
will involve God'’s eternal and infinite essence. Wherefore, that,
which gives knowledge of the eternal and infinite essence of God,
is common to all, and is equally in the part and in the whole;
therefore (II. xxxviii.) this knowledge will be adequate. Q. E. D.

Prop. XLVII. The human mind has an adequate knowledge
of the eternal and infinite essence of God.

Proof. — The human mind has ideas (II. xxii.), from which
(II. xxiii.) it perceives itself and its own body (II. xix.) and ex-
ternal bodies (II: xvi. Coroll. I. and II. xvii.) as actually existing;
therefore (II. xlv. xlvi.) it has an adequate knowledge of the
eternal and infinite essence of God. Q. E. D.

Prop. XLVIIL. In the mind there is no absolule or free will;
but the mind is determined to wish this or that by a cause, which
has also been determined by another cause, and this last by another
cause, and so on to infinity.

Proof. — The mind is a fixed and definite mode of thought
(II. xi.), therefore it cannot be the free cause of its actions (I.
xvii. Coroll. ii.); in other words, it cannot have an absolute faculty
of positive or negative volition; but (by I. xxviii.) it must be de-
termined by a cause, which has also been determined by another
cause, and this last by another, &c. Q. E. D.
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Note,~ In)the | same way it is proved, that there is in the
mind no absolute faculty of understanding, desiring, loving, &c.
Whence it follows, that these and similar faculties arc either
entirely fictitious, or are merely abstract or general terms, such as
we are accustomed to put together from particular things. . . .

Prop. XLIX. There is in the mind no volition or cfirmation
and negation, save that which an idea, inasmuch as it is an idea,
involves.

Proof. — There is in the mind no absolute faculty of positive
or negative volition, but only particular volitions, namely, this
or that affirmation, and this or that negation. Now let us con-
ceive a particular volition, namely, the mode of thinking whereby
the mind affirms, that the three interior angles of a triangle are
equal to two right angles. This affirmation involves the concep-
tion or idea of a triangle, that is, without the idea of a triangle
it cannot be conceived. It is the same thing to say, that the con-
cept A must involve the concept B, as it is to say, that A cannot be
conceived without B. Further, this affirmation cannot be made
(I1. Ax. iii.) without the idea of a triangle. Therefore, this affir-
mation can neither be nor be conceived, without the idea of a
triangle. Again, this idea of a triangle must involve this same
affirmation, namely, that its three interior angles are equal to
two right angles. Wherefore, and wvice versa, this idea of a tri-
angle can neither be nor be conceived without this affirmation,
therefore, this affirmation belongs to the essence of the idea of a
triangle, and is nothing besides. What we have said of this voli-
tion (inasmuch as we have selected it at random) may be said
of any other volition, namely, that it is nothing but an idea.
Q. E. D.

Corollary. — Will and understanding are one and the same.

Proof. — Will and understanding are nothing beyond the
individual volitions and ideas (II. xlviii. and note). But a particu-
lar volition and a particular idea are onc and the same (by the
foregoing Prop.); therefore, will and understanding are one and
the same. Q. E. D.

Note. — We have thus removed the cause which is commonly
assigned for error. For we have shown above, that falsity con-

!
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sists solely,in the privation of knowledge involved in ideas which
are fragmentary and confused. Wherefore, a false idea, inas-
much as it is false, does not involve certainty. . . .

It remains to point out the advantages of a knowledge of this
doctrine as bearing on conduct, and this may be easily gathered
from what has been said. The doctrine is good,

1. Inasmuch as it teaches us to act solely according to the
decree of God, and to be partakers in the Divine nature, and
so much the more, as we perform more perfect actions and more
and more understand God. Such a doctrine not only completely
tranquillizes our spirit, but also shows us where our highest
happiness or blessedness is, namely, solely in the knowledge of
God, whereby we are led to act only as love and piety shall bid
us. We may thus clearly understand, how far astray from a true
estimate of virtue are those who expect to be decorated by God
with high rewards for their virtue, and their best actions, as for
having endured the direst slavery; as if virtue and the service of
God were not in itself happiness and perfect freedom.

2. Inasmuch as it teaches us, how we ought to conduct our-
selves with respect to the gifts of fortune, or matters which are
not in our own power, and do not follow from our nature. For
it shows us, that we should await and endure fortune’s smiles or
frowns with an equal mind, seeing that all things follow from the
eternal decree of God by the same necessity, as it follows from
the essence of a triangle, that the three angles are equal to two
right angles.

3. This doctrine raises social life, inasmuch as it teaches us
to hate no man, neither to despise, to deride, to envy, or to be
angry with any. Further, as it tells us that each should be con-
tent with his own, and helpful to his neighbour, not from any
womanish pity, favour, or superstition, but solely by the guid-’
ance of reason, according as the time and occasion demand, as I
will show in Part III.

4. Lastly, this doctrine confers no small advantage on the
commonwealth; for it teaches how citizens should be governed
and led, not so as to become slaves, but so that they may freely
do whatsoever things are best.
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Parr V.—OF THE POWER OF THE UNDER-
STANDING, OR OF HUMAN FREEDOM

PREFACE

At length I pass to the remaining portion of my Ethics, which
is concerned with the way leading to freedom. I shall therefore
treat therein of the power of the reason, showing how far the
reason can control the emotions, and what is the nature of Mental
Freedom or Blessedness; we shall then be able to see, how much
more powerful the wise man is than the ignorant. It is no part
of my design to point out the method and means whereby the
understanding may be perfected, nor to show the skill whereby
the body may be so tended, as to be capable of the due perform-
ance of its functions. The latter question lies in the province of
Medicine, the former in the province of Logic. Here, therefore,
I repeat, I shall treat only of the power of the mind, or of reason;
and I shall mainly show the extent and nature of its dominion
over the emotions, for their control and moderation.

Axi0MS

1. If two contrary actions be started in the same subject, a
change must necessarily take place, either in both, or in one of
the two, and continue until they cease to be contrary.

I1. The power of an effect is defined by the power of its cause,
in so far as its essence is explained or defined by the essence of
its cause.

(This axiom is evident from III. vii.)

Propr. 1. Even as thoughts and the ideas of things are arranged
and associated in the mind, so are the modifications of body or
the images of things precisely in the same way arranged and asso-
cialed in the body.

Proof. — The order and connection of ideas is the same
(I1. vii.) as the order and connection of things, and vice versa
the order and connection of things is the same (II. vi. Coroll.
and vii.) as the order and connection of ideas. Wherefore, even
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as the order;and connection of ideas in the mind takes place
according to the order and association of modifications of the
body (II. xviii.), so vice versa (IIL. ii.) the order and connection
of modifications of the body takes place in accordance with the
manner, in which thoughts and the ideas of things are arranged
and associated in the mind. Q. E. D.

Prop. I1. I} we remove a disturbance of the spirit, or emotion,
Jrom the thought of an external cause, and unite il to other thoughts,
then will the love or halyed towards that external cause, and also the
vacillations of spirit which arise from these emotions, be destroyed.

Proof. — That, which constitutes the reality of love or hatred,
is pleasure or pain, accompanied by the idea of an external cause
(Def. of the Emotions, vi. vii.); wherefore, when this cause is
removed, the reality of love or hatred is removed with it; there-
fore these emotions and those which arise therefrom are de-
stroyed. Q. E. D.

Prop. II1. An emotion, which is a passion, ceases to be a pas-
sion, as soon as we form a clear and distinct idea thereof.

Proof. — An emotion, which is a passion, is a confused idea
(by the general Def. of the Emotions). If, therefore, we form a
clear and distinct idea of a given emotion, that idea will only be
distinguished from the emotion, in so far as it is referred to the
mind only, by reason (II. xxi. and note); therefore (III. iii.), the
emotion will cease to be a passion. Q. E. D.

Corollary. — An emotion therefore becomes more under our
control, and the mind is less passive in respect to it, in propor-
tion as it is more known to us.

Prop. IV. There is no modification of the body, whereof we
cannot form some clear and distinct conception.

Proof. — Properties which are common to all things can only
be conceived adequately (II. xxxviii.); therefore (II. xii. and
Lemma ii. after II. xiii.) there is no modification of the body,
whereof we cannot form some clear and distinct conception.
Q. E. D.

Corollary. — Hence it follows that there is no emotion, whereof
we cannot form some clear and distinct conception. For an
emotion is the idea of a modification of the body (by the general
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Def. of the/Emotions), @andcmust therefore (by the preceding
Prop.) involve some clear and distinct conception.

Note. — Seeing that there is nothing which is not followed
by an effect (I. xxxvi.), and that we clearly and distinctly under-
stand whatever follows from an idea, which in us is adequate
(1. xl.), it follows that everyone has the power of clearly and
distinctly understanding himself and his emotions, if not abso-
lutely, at any rate in part, and consequently of bringing it about,
that he should become less subject to them. To attain this result,
therefore, we must chiefly direct our efforts to acquiring, as far
as possible, a clear and distinct knowledge of every emotion, in
order that the mind may thus, through emotion, be determined to
think of those things which it clearly and distinctly perceives,
and wherein it fully acquiesces: and thus that the emotion itself
may be separated from the thought of an external cause, and may
be associated with true thoughts; whence it will come to pass, not
only that love, hatred, &c. will be destroyed (V. ii.), but also
that the appetites or desires, which are wont to arise from such
emotion, will become incapable of being excessive (IV. Ixi.). . . .

Prop. V. An emotion towards a thing, which we conceive
simply, and not as mecessary, or as contingent, or as possible, s,
other conditions being equal, greater than any other emotion.

Proof. — An emotion towards a thing, which we conceive to
be free, is greater than one towards what we conceive to be neces-
sary (III. xlix.), and, consequently, still greater than one towards
what we conceive as possible, or contingent (IV. xi.). But to con-
ceive a thing as free can be nothing else than to conceive it sim-
ply, while we are in ignorance of the causes whereby it has been
determined to action (II. xxxv. note); therefore, an emotion to-
wards a thing which we conceive simply is, other conditions
being equal, greater than one, which we feel towards what is
necessary, possible, or contingent, and, consequently, it is the
greatest of all. Q. E. D.

Prop. V1. The mind has greater power over the emotions and
is less subject therelo, in so far as it understands all things as
necessary. -

Proof. — The mind understands all things to be necessary,
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(I. xxix.) and)to)be determined to existence and operation by
an infinite chain of -causes; therefore (by the foregoing Propo-
sition), it thus far brings it about, that it is less subject to the
emotions arising therefrom, and (III. xlviii.) feels less emotxon
towards the things themselves. Q. E. D.

Note. — The more this knowledge, that things are necessary,
is applied to particular things, which we conceive more distinctly
and vividly, the greater is the power of the mind over the emo-
tions, as experience also testifies. For we see, that the pain aris-
ing from the loss of any good is mitigated, as soon as the man
who has lost it perceives, that it could not by any means have
been preserved. . . .

Prop. XIV. The mind can bring it about, that all bodily modsi-
fications or images of things may be referred to the idea of God.

Proof. — There is no modification of the body, whereof the
mind may not form some clear and distinct conception (V. iv.);
wherefore it can bring it about, that they should all be referred
to the idea of God (I. xv.). Q. E. D.

Prop. XV. He who clearly and distinctly understands himself
and his emotions loves God, and so much the more in proporiion
as he more understands himself and his emotions. '

Proof. — He who clearly and distinctly understands himself
and his emotions feels pleasure (IIL liii.), and this pleasure is
(by the last Prop.) accompanied by the idea of God; therefore
(Def. of the Emotions, vi.) such an one loves God, and (for the
same reason) so much the more in proportion as he more under-
stands himself and his emotions. Q. E. D.

Prop. XVI. This love towards God must hold the chief place
in the mind.

Proof. — For this love is associated with all the modifications
of the body (V. xiv.) and is fostered by them all (V. xv.); therefore
(V. xi.), it must hold the chief place in the mind. Q. E. D.

Pror. XVII. God is without passions, neither is he affected
by any emotion of pleasure or pain.

Proof. — All ideas, in so far as they are referred to God, are
true (II. xxxii.), that is (II. Def. iv.) adequate; and therefore
(by the general Def. of the Emotions) God is without passions.



THE ETHICS 185

Again) God cannot. pass €ither to a greater or to a lesser perfec-
tion (I. xx. Coroll. ii.); therefore (by Def. of the Emotions, ii.
iii.) he is not affected by any emotion of pleasure or pain.

Corollary. — Strictly speaking, God does not love or hate
anyone. For God (by the foregoing Prop.) is not affected by any
emotion of pleasure or pain, consequently (Def. of the Emo-
tions, vi. vii.) he does not love or hate anyone.

Prop. XVIII. No one can hate God.

Proof. — The idea of God which is in us is adequate and per-
fect (I1. xlvi., xlvii.); wherefore, in so far as we contemplate God,
we are active (III. iii.); consequently (III. lix.) there can be no
pain accompanied by the idea of God, in other words (Def. of
the Emotions, vii.), no one can hate God. Q. E. D.

Corollary. — Love towards God cannot be turned into hate.

Note. — It may be objected that, as we understand God as
the cause of all things, we by that very fact regard God as the
cause of pain. But I make answer, that, in so far as we under-
stand the cause} of pain, it to that extent (V. iii.) ceases to be a
passion, that is, it ceases to be pain (III. lix.); therefore, in so far
as we understand God to be the cause of pain, we to that extent
feel pleasure.

Prop. XIX. He, who loves God, cannot endeavour that God
should love him in return.

Proof. — For, if a man should so endeavour, he would desire
(V. xvii. Coroll.) that God, whom he loves, should not be God,
and consequently he would desire to feel pain (IIL. xix.); which
is absurd (IIL. xxviii.). Therefore, he who loves God, &c.
Q. E. D.

Prop. XX. This love towards God cannot be stained by the
emotion of envy or jealousy: condyariwise, it is the more fostered,
in proporiion as we conceive a grealer number of men lo be joined
to God by the same bond of love.

Proof. — This love towards God is the highest good which
we can seek for under the guidance of reason (IV. xxviii.), it is
common to all men (IV. xxxvi.), and we desire that all should
rejoice therein (IV. xxxvii.); therefore (Def. of the Emotions,
xxiii.), it cannot be stained by the emotion of envy, nor by the

™
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emotion/ of | jealousy (V. xviii., see definition ‘of Jealousy, III.
xxxv. note); but, contrariwise, it must needs be the more fos-
tered, in proportion as we conceive a greater number of men to
rejoice therein. Q. E. D.

Note. — We can in the same way show, that there is no
emotion directly contrary to this love, whereby this love can be
destroyed; therefore we may conclude, that this love towards God
is the most constant of all the emotions, and that, in so far as it
is referred to the .body, it cannot be destroyed, unless the body
be destroyed also. As to its nature, in so far as it is referred to
the mind only, we shall presently inquire.

I have now gone through all the remedies against the emo-
tions, or all that the mind, considered in itself alone, can do
against them. Whence it appears that the mind’s power over
the emotions consists: —

I. In the actual knowledge of the emotions (V. iv. note).

I1. In the fact that it separates the emotions from the thought
of an external cause, which we conceive confusedly (V. ii. and iv.
note).

II1. In the fact, that, in respect to time, the emotions referred
to things, which we distinctly understand, surpass those referred
to what we conceive in a confused and fragmentary manner
(V. vii.).

IV. In the number of causes whereby those modifications *
are fostered, which have regard to the common properties of
things or to God (V. ix. xi.).

V. Lastly, in the order wherein the mind can arrange and
associate, one with another, its own emotions (V. x. note and xii.
xiii. xiv.).

But, in order that this power of the mind over the emotions
may be better understood, it should be specially observed that
the emotions are called by us strong, when we compare the emo-
tion of one man with the emotion of another, and see that one
man is more troubled than another by the same emotion; or when
we are comparing the various emotions of the same man one with
another, and find that he is more affected or stirred by one emo-

! Affectiones. Camerer reads affectus, emotions.
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tion than'by' another.' For 'the strength of every emotion is de-
fined by a comparison of our own power with the power of an
external cause. Now the power of the mind is defined by know-
ledge only, and its infirmity or passion is defined by the privation
of knowledge only: it therefore follows, that that mind is most
passive, whose greatest part is made up of inadequate ideas, so:
that it may be characterized more readily by its passive states
than by its activities: on the other hand, that mind is most active,
whose greatest part is made up of adequate ideas, so that, al-
though it may contain as many inadequate ideas as the former
mind, it may yet be more easily characterized by ideas attribut-
able to human virtue, than by ideas which tell of human infirmity.
Again, it must be observed, that spiritual unhealthiness and mis-
fortunes can generally be traced to excessive love for something
which is subject to many variations, and which we can never
become masters of. For no one is solicitous or anxious about any-
thing, unless he loves it; neither do wrongs, suspicions, enmities,
&c. arise, except in regard to things whereof no one can be really
master.

We may thus readily conceive the power which clear and dis-
tinct knowledge, and especially that third kind of knowledge
(I1. xlvii. note), founded on the actual knowledge of God, pos-
sesses over the emotions: if it does not absolutely destroy them,
in so far as they are passions (V. iii. and iv. note); at any rate,
it causes them to occupy a very small part of the mind (V. xiv.).
Further, it begets a love towards a thing immutable and eternal
(V. xv.), whereof we may really enter into possession (IL. xlv.);
neither can it be defiled with those faults which are inherent in
ordinary love; but it may grow from strength to strength, and may
engross the greater part of the mind, and deeply penetrate it.

And now I have finished with all that concerns this present
life: for, as I said in the beginning of this note, I have briefly
described all the remedies against the emotions. And this every
one may readily have seen for himself, if he has attended to what
is advanced in the present note, and also to the definitions of the
mind and its emotions, and, lastly, to Propositions i. and iii. of
Part III. It is now, therefore, time to pass on to those matters,
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which appertain to the duration of the mind, without relation to
the body.

Prop. XXI. The mind can only imagine anything, or remem-
ber what is past, while the body endures.

Proof. — The mind does not express the actual existence of
its body, nor does it imagine the modifications of the body as
actual, except while the body endures (II. viii. Coroll.); and, con-
sequently (II. xxvi.), it does not imagine any body as actually
existing, except while its own body endures. Thus it cannot
imagine anything (for definition of Imagination, see II. xvii.
note), or remember things past, except while the body endures
(see definition of Memory, II. xviii. note). Q. E. D.

Pror. XXII. Nevertheless in God there is necessarily an idea,
which expresses the essence of this or that human body under the
form of eternity.

Proof. — God is the cause, not only of the existence of this or
that human body, but also of its essence (I. xxv.). This essence,
therefore, must necessarily be conceived through the very essence
of God (I. Ax. iv.), and be thus conceived by a certain eternal
necessity (I. xvi.); and this conception must necessarily exist in
God (II. iii.). Q. E. D.

Pror. XXIII. The human mind cannot be absolutely destroyed
with the body, but there remains of it something which is eternal.

Proof. — There is necessarily in God a concept or idea, which
expresses the essence of the human body (last Prop.), which,
therefore, is necessarily something appertaining to the essence
of the human mind (II. xiii.). But we have not assigned to the
human mind any duration, definable by time, except in so far
as it expresses the actual existence of the body, which is explained
through duration, and may be defined by time — that is (II. viii.
Coroll.), we do not assign to it duration, except while the body
endures. Yet, as there is something, notwithstanding, which is
conceived by a certain eternal necessity through the very essence
of God (last Prop.), this something, which appertains to the
essence of the mind, will necessarily be eternal. Q. E. D.

Note. — This idea, which expresses the essence of the body
under the form of eternity, is, as we have said, a certain mode
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of thinking, which (belongs to the essence of the mind, and is
necessarily eternal. Yet it is not possible that we should remem-
ber that we existed before our body, for our body can bear no
trace of such existence, neither can eternity be defined in terms
of time, or have any relation to time. But, notwithstanding, we
feel and know that we are eternal. For the mind feels those
things that it conceives by understanding, no less than those
things that it remembers. For the eyes of the mind, whereby it
sees and observes things, are none other than proofs. Thus,
although we do not remember that we existed before the body,
yet we feel that our mind, in so far as it involves the essence of
the body, under the form of eternity, is eternal, and that thus
its existence cannot be defined in terms of time, or explained
through duration. Thus our mind can only be said to endure,
and its existence can only be defined by a fixed time, in so far
as it involves the actual existence of the body. Thus far only has
it the power of determining the existence of things by time, and
conceiving them under the category of duration.

Pror. XXIV. The more we understand particular things, the
more do we undersiand God.

Proof. — This is evident from I. xxv. Coroll.

Pror. XXV. The highest endeavour of the mind, and the
highest virtue is to undersiand things by the third kind of know-
ledge.

Proof. — The third kind of knowledge proceeds from an ade-
quate idea of certain attributes of God to an adequate know-
ledge of the essence of things (see its definition II. xl. note ii.);
and, in proportion as we understand things more in this way,
we better understand God (by the last Prop.); therefore (IV.
xxviii.) the highest virtue of the mind, that is (IV. Def. viii.) the
power, or nature, or (III. vii.) highest endeavour of the mind, is
to understand things by the third kind of knowledge. Q. E. D.

Prop. XXVI. In proportion as the mind is more capable of
understanding things by the third kind of knowledge, it desires
more to understand things by that kind.

Proof. — This is evident. For, in so far as we conceive the
mind to be capable of conceiving things by this kind of know-
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ledge, we, to that extent, conceive it as determined thus to con-
ceive things; and consequently (Def. of the Emotions, i.), the
mind desires so to do, in proportion as it is more capable thereof.
Q. E. D.

Prop. XXVII. Fom this third kind of knowledge arises the
highest possible mental acquiescence.

Proof. — The highest virtue of the mind is to know God (IV.
xxviii.), or to understand things by the third kind of knowledge
(V. xxv.), and this virtue is greater in proportion as the mind
knows things more by the said kind of knowledge (V. xxiv.):
consequently, he who knows things by this kind of knowledge
passes to the summit of human perfection, and is therefore
(Def. of the Emotions, ii.) affected by the highest pleasure,
such pleasure being accompanied by the idea of himself and
his own virtue; thus (Def. of the Emotions, xxv.), from this kind
of knowledge arises the highest possible acquiescence. Q. E. D.

Prop. XXVIII. The endeavour or desive to know things by
the third kind of knowledge cannot arise from the first, but from
the second kind of knowledge.

Proof. — This proposition is self-evident. For whatsoever we
understand clearly and distinctly, we understand either through
itself, or through that which is conceived through itself; that is,
ideas which are clear and distinct in us, or which are referred
to the third kind of knowledge (II. xl. note ii.) cannot follow
from ideas that are fragmentary and confused, and are referred
to knowledge of the first kind, but must follow from adequate
ideas, or ideas of the second and third kind of knowledge; there-
fore (Def. of the Emotions, i.), the desire of knowing things by
the third kind of knowledge cannot arise from the first, but from
the second kind. Q. E. D.

Prop. XXIX. Whatsoever the mind understands under the
form of eternity, it does not understand by virtue of conceiving the
present actual existence of the body, but by virtue of conceiving
the essence of the body under the form of eternity.

Proof. — In so far as the mind conceives the present existence
of its body, it to that extent conceives duration which can be
determined by time, and to that extent only has it the power
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of conceiving/things_in relation to time (V. xxi. IT. xxvi.). But
eternity cannot be explained in terms of duration (I. Def. viii.
and explanation). Therefore to this extent the mind has not the
power of conceiving things under the form of eternity, but it
possesses such power, because it is of the nature of reason to
conceive things under the form of eternity (II. xliv. Coroll. ii.),
and also because it is of the nature of the mind to conceive the
essence of the body under the form of eternity (V. xxiii.), for
besides these two there is nothing which belongs to the essence
of mind (II. xiii.). Therefore this power of conceiving things
under the form of eternity only belongs to the mind in virtue of
the mind’s conceiving the essence of the hody under the form
of eternity. Q. E. D.

Note. — Things are conceived by us as actual in two ways;
either as existing in relation to a given time and place, or as con-
tained in God and following from the necessity of the divine
nature. Whatsoever we conceive in this second way as true or
real, we conceive under the form of eternity, and their ideas
involve the eternal and infinite essence of God, as we showed in
II. xlv. and note, which see.

Pror. XXX. Our mind, in so far as it knows itself and the
body under the form of eternity, has to that extent necessarily a
knowledge of God, and knows that it is in God, and is conceived
through God.

Proof. — Eternity is the very essence of God, in so far as this
involves necessary existence (I. Def. viii.). Therefore to con-
ceive things under the form of eternity, is to conceive things in so
far as they are conceived through the essence of God as real enti-
ties, or in so far as they involve existence through the essence of
God; wherefore our mind, in so far as it conceives itself and the
body under the form of eternity, has to that extent necessarily a
knowledge of God, and knows, &c. Q. E. D.

Pror. XXXI. The third kind of knowledge depends on the
mind, as ils formal cause, in so far as the mind itself is eternal.

Proof. — The mind does not conceive anything under the form
of eternity, except in so far as it conceives its own body under
the form of eternity (V. xxix.); that is, except in so far as it is
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eternal (V. xxi. xxiin); therefore (by the last Prop.), in so far as
it is eternal, it possesses the knowledge of God, which knowledge
is necessarily adequate (II. xlvi.); hence the mind, in so far as
it is eternal, is capable of knowing everything which can follow
from this given knowledge of God (II. xl.), in other words, of
knowing things by the third kind of knowledge (see Def. in II.
xl. note ii.), whereof accordingly the mind (III. Def. i.), in so
far as it is eternal, is the adequate or formal cause of such know-
ledge. Q. E. D.

Note. — In proportion, therefore, as a man is more potent in
this kind of knowledge, he will be more completely conscious
of himself and of God; in other words, he will be more perfect
and blessed, as will appear more clearly in the sequel. . . .

Prop. XXXITI. Whatsoever we understand by the third kind
of knowledge, we take delight in, and our delight is accompanied
by the idea of God as cause.

Proof. — From this kind of knowledge arises the highest pos-
sible mental acquiescence, that is (Def. of the Emotions, xxv.),
pleasure, and this acquiescence is accompanied by the idea of the
mind itself (V. xxvii.), and consequently (V. xxx.) the idea also
of God as cause. Q. E. D.

Corollary. — From the third kind of knowledge necessarily
arises the intellectual love of God. From this kind of knowledge
arises pleasure accompanied by the idea of God as cause, that
is (Def. of the Emotions, vi.), the love of God; not in so far as we
imagine him as present (V. xxix.), but in so far as we understand
him to be eternal; this is what I call the intellectual love of God.

Prop. XXXIII. The intellectual love of God, which arises from
the third kind of knowledge, is eternal.

Proof. — The third kind of knowledge is eternal (V. xxxi. I.
Ax. iii.); therefore (by the same Axiom) the love which arises
therefrom is also necessarily eternal. Q. E. D.

Note. — Although this love towards God has (by the foregoing
Prop.) no beginning, it yet possesses all the perfections of love,
just as though it had arisen as we feigned in the Coroll. of the
last Prop. Nor is there here any difference, except that the mind
possesses as eternal those same perfections which we feigned to
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accrue to/it)/and they @are accompanied by the idea of God as
eternal cause. If pleasure consists in the transition to a greater
perfection, assuredly blessedness must consist in the mind being
endowed with perfection itself.

Pror. XXXIV. The mind is, only while the body endures,
subject to those emotions which are atiributable to passions.

Proof. — Imagination is the idea wherewith the mind con-
templates a thing as present (II. xvii. note); yet this idea indi-
cates rather the present disposition of the human body than the
nature of the external thing (II. xvi. Coroll. ii.). Therefore emo-
tion (see general Def. of Emotions) is imagination, in so far as it
indicates the present disposition of the body; therefore (V. xxi.)
the mind is, only while the body endures, subject to emotions
which are attributable to passions. Q. E. D.

Corollary. — Hence it follows that no love save intellectual love
is eternal.

Note. — If we look to men’s general opinion, we shall see that
they are indeed conscious of the eternity of their mind, but that
they confuse eternity with duration, and ascribe it to the imagina-
tion of the memory which they believe to remain after death.

Pror. XXXV. God loves himself with an infinite intellectual
love.

Proof. — God is absolutely infinite (I. Def. vi.), that is (II..
Def. vi.), the nature of God rejoices in infinite perfection; and
such rejoicing is (II. iii.) accompanied by the idea of himself,.
that is (I. xi. and Def. i.), the idea of his own cause: now this is.
what we have (in V. xxxii. Coroll.) described as intellectual love.

Prop. XXXVI. The intellectual love of the mind towards
God is that very love of God whereby God loves himself, not in:
s0 far as he is infinite, but in so far as he can be explained through
the essence of the human mind regarded under the form of eternity;
in other words, the intellectual love of the mind towards God is part
of the infinite love wherewith God loves himself.

Proof. — This love of the mind must be referred to the activ-
ities of the mind (V. xxxii. Coroll. and III. iii.); it is itself, indeed,
an activity whereby the mind regards itself accompanied by the
idea of God as cause (V. xxxii. and Coroll.); that is (I. xxv.
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Coroll/'and 'TI! xi) Coroll.), an activity whereby God, in so far
as he can be explained through the human mind, regards himself
accompanied by the idea of himself; therefore (by the last Prop.),
this love of the mind is part of the infinite love wherewith God
loves himself. Q. E. D.

Corollary. — Hence it follows that God, in so far as he loves
himself, loves man, and, consequently, that the love of God
towards men, and the intellectual love of the mind towards
God are identical.

Prop. XXXVII. There is nothing in nature, which is contrary
to this intellectual love, or which can take it away.

Proof. — This intellectual love follows necessarily from the
nature of the mind, in so far as the latter is regarded through the
nature of God as an eternal truth (V. xxxiii. and xxix.). If, there-
fore, there should be anything which would be contrary to this
love, that thing would be contrary to that which is true; conse-
quently, that, which should be able to take away this love, would
cause that which is true to be false; an obvious absurdity.
Therefore there is nothing in nature which &c. Q. E. D.

Note. — The Axiom of Part IV. has reference to particular
things, in so far as they are regarded in relation to a given time
and place: of this, I think, no one can doubt.

Pror. XXXVIII. In proportion as the mind understands
more things by the second and third kind of knowledge, it is less
subject to those emotions which are evil, and stands in less fear of
death.

Proof. — The mind’s essence consists in knowledge (II. xi.);
therefore, in proportion as the mind understands more things
by the second and third kinds of knowledge, the greater will be
the part of it that endures (V. xxix. and xxiii.), and, consequently
(by the last Prop.), the greater will be the part that is not touched
by the emotions, which are contrary to our nature, or in other
words, evil (IV. xxx.). Thus, in proportion as the mind under-
stands more things by the second and third kinds of knowledge,
the greater will be the part of it that remains unimpaired, and,
consequently, less subject to emotions, &c. Q. E. D.

Note.— Hence we understand that point which I touched
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on in IV!\xxxix.'note; and which I promised to explain in this
Part; namely, that death becomes less hurtful, in proportion
as the mind’s clear and distinct knowledge is greater, and, con-
sequently, in proportion as the mind loves God more. Again,
since from the third kind of knowledge arises the highest possible
acquiescence (V. xxvii.), it follows that the human mind can at-
tain to being of such a nature, that the part thereof which we
have shown to perish with the body (V. xxi.) should be of little
importance when compared with the part which endures. But I
will soon treat of the subject at greater length.

Pror. XXXIX. He, who possesses a body capable of the greats-
est number of activities, possesses a mind whereof the grealesi
part is eternal.

Proof. — He, who possesses a body capable of the greatest
number of activities, is least agitated by those emotions which
are evil (IV. xxxviii.) — that is (IV. xxx.), by those emotions
which are contrary to our nature; therefore (V. x.), he possesses
the power of arranging and associating the modifications of the
body according to the intellectual order, and, consequently, of
bringing it about, that all the modifications of the body should
be referred to the idea of God; whence it will come to pass that
(V. xv.) he will be affected with love towards God, which (V. xvi.)
must occupy or constitute the chief part of the mind; therefore
(V. xxxiii.), such a man will possess a mind whereof the chief
part is eternal. Q. E. D.

Note. — Since human bodies are capable of the greatest num-
ber of activities, there is no doubt but that they may be of such
a nature, that they may be referred to minds possessing a great
knowledge of themselves and of God, and whereof the greatest
or chief part is eternal, and, therefore, that they should scarcely
fear death. But, in order that this may be understood more
clearly, we must here call to mind, that we live in a state of
perpetual variation, and, according as we are changed for the
better or the worse, we are called happy or unhappy.

Prop. XL. In proportion as each thing possesses more of per-
fection, so is it more active and less passive; and, vice versa, in
proportion as it is more active, so is it more perfect.
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Proof. =~In proportion as each thing is more perfect, it pos-
sesses more of reality (II. Def. vi.), and, consequently (III.
iii. and note), it is to that extent more active and less passive.
This demonstration may be reversed, and thus prove that,
in proportion as a thing is more active, so is it more perfect.
Q. E. D.

Corollary. — Hence it follows that the part.of the mind which
endures, be it great or small, is more perfect than the rest. For
the eternal part of the mind (V. xxiii. xxix.) is the understanding,
through which alone we are said to act (IIL. iii.); the part which
we have shown to perish is the imagination (V. xxi.), through
which only we are said to be passive (III. iii. and general Def.
of the Emotions); therefore, the former, be it great or small, is
more perfect than the latter. Q. E. D.

Note. — Such are the doctrines which I had purposed to set
forth concerning the mind, in so far as it is regarded without rela-
tion to the body; whence, as also from I. xxi. and other places,
it is plain that our mind, in so far as it understands, is an eternal
mode of thinking, which is determined by another eternal mode
of thinking, and this other by a third, and so on to infinity; so
that all taken together at once constitute the eternal and infinite
intellect of God.

Prop. XLI. Even if we did not know that our mind is eternal,
we should still consider as of primary imporiance piety and religion,
and generally all things which, in Part IV ., we showed to be attrib-
ulable to courage and high-mindedness.

Proof. — The first and only foundation of virtue, or the rule
of right living is (IV. xxii. Coroll. and xxiv.) seeking one’s own
true interest. Now, while we determined what reason prescribes
as uscful, we took no account of the mind’s eternity, which has
only become known to us in this Fifth Part. Although we were
ignorant at that time that the mind is eternal, we nevertheless
stated that the qualities attributable to courage and high-minded-
ness are of primary importance. Therefore, even if we were still
ignorant of this doctrine, we should yet put the aforesaid precepts
of reason in the first place. Q. E. D.

Note. — The general belief of the multitude seems to be dif-
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ferent. 'Most. people! seem! to believe that they are free, in so far
as they may obey their lusts, and that they cede their rights, in
so far as they are bound to live according to the commandments
of the divine law. They therefore believe that piety, religion,
and, generally, all things attributable to firmness of mind, are
burdens, which, after death, they hope to lay aside, and to receive
the reward for their bondage, that is, for their piety and religion;
it is not only by this hope, but also, and chiefly, by the fear of
being horribly punished after death, that they are induced to live
according to the divine commandments, so far as their feeble and
infirm spirit will carry them.

If men had not this hope and this fear, but believed that the
mind perishes with the body, and that no hope of prolonged life
remains for the wretches who are broken down with the burden
of piety, they would return to their own inclinations, controlling
everything in accordance with their lusts, and desiring to obey
fortune rather than themselves. Such a course appears to me not
less absurd than if a man, because he does not believe that he can
by wholesome food sustain his body for ever, should wish to cram
himself with poisons and deadly fare; or if, because he sees that
the mind is not eternal or immortal, he should prefer to be out of
his mind altogether, and to live without the use of reason; these
ideas are so absurd as to be scarcely worth refuting.

Pror. XLII. Blessedness is not the reward of virtue, but virtue
siself; neither do we rejoice therein, because we control our lusts,

. but, contrariwise, because we rejoice therein, we are able to conirol
our lusls.

Proof. — Blessedness consists in love towards God (V. xxxvi.
and note), which love springs from the third kind of knowledge
(V. xxxii. Coroll.); therefore this love (III. iii. lix.) must be re-
ferred to the mind, in so far as the latter is active; therefore
(IV. Def. viii.) it is virtue itself. This was our first point. Again,
in proportion as the mind rejoices more in this divine love or
blessedness, so does it the more understand (V. xxxii.); that is
(V. iii. Coroll.) so much the more power has it over the emotions,
and (V. xxxviii.) so much the less is it subject to those emotions
which are evil; therefore, in proportion as the mind rejoices in this
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divinélove or blessedness, so has it the power of controlling lusts.
And, since human power in controlling the emotions consists
solely in the understanding, it follows that no one rejoices in
blessedness, because he has controlled his lusts, but, contrariwise,
his power of controlling his lusts arises from this blessedness itself.
Q. E. D.

Note. — I have thus completed all I wished to set forth touch-
ing the mind’s power over the emotions and the mind’s freedom.
Whence it appears, how potent is the wise man, and how much
he surpasses the ignorant man, who is driven only by his lusts.
For the ignorant man is not only distracted in various ways by
external causes without ever gaining the true acquiescence of his
spirit, but moreover lives, as it were unwitting of himself, and of
God, and of things, and as soon as he ceases to suffer, ceases also
to be.

Whereas the wise man, in so far as he is regarded as such,
is scarcely at all disturbed in spirit, but, being conscious of him-
self, and of God, and of things, by a certain eternal necessity,
never ceases to be, but always possesses true acquiescence of his
spirit.

If the way which I have pointed out as leading to this result
seems exceedingly hard, it may nevertheless be discovered. Needs
must it be hard, since it is so seldom found. How would it be pos-
sible, if salvation were ready to our hand, and could without
great labour be found, that it should be by almost all men ne-
glected? But all things excellent are as difficult as they are rare.
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1. THE Monad, of which we shall here speak, is merely a sim-
ple substance entering into those which are compound; simple,
that is to say, without parts.

2. And there must be simple substances, since there are com-
pounds; for the compound is only a collection or aggregation of
simple things.

3. Where there are no parts, neither extension nor figure, nor
divisibility is possible; and these Monads are the veritable atoms
of nature and, in a word, the elements of things.

4. There is thus no danger of dissolution, and there is no con-
ceivable way in which a simple substance can begin naturally,
since it could not be formed by composition.

5. For the same reason, there is no way to which a simple sub-
stance can begin naturally, since it could not be formed by com-
position.

6. Therefore we may say that the Monads can neither begin
nor end in any other way than all at once; that is to say, they
cannot begin except by creation, nor end except by annihilation;
whereas that which is compounded, begins and ends by parts.

7. There is also no intelligible way in which a Monad can be
altered or changed in its interior by any other created thing;
since it would be impossible to transpose anything in it, or con-
ceive in it any internal movement which could be excited, di-
rected, augmented or diminished within, such as may take place

* La Monadologie, 1714 ; in Opera Philosophica, edited by J. E. Erdmann,
Berlin, 1840. The English translation is here reprinted, with occasional minor
changes, from The Journal of Speculaiive Philosophy, edited by William T.
Harris, i, 1867, pp. 129-137; id., F. H. Hedge’s Atheism in Philosophy, and
other Essays, Boston, Roberts Brothers, 1884, pp. 245-273.
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in compound bodies, where there is change of parts. The Monads
have no windows through which anything can enter or go forth.
It would be impossible for any accidents to detach themselves
and go forth from the substances, as did formerly the “ sensible
species” of the Schoolmen. Accordingly, neither substance nor
accident can enter a Monad from without.

8. Neverthcless Monads must have qualities, otherwise they
would not even be entities. And if simple substances did not dif-
fer in their qualities, there would be no means by which we could
become aware of the changes of things, since all that is in com-
pound bodies is derived from simple ingredients, and Monads,
if they were without qualities, would be indistinguishable one
from another, since they do not differ in quantity. Consequently,
a plenum being supposed, each part of space could in any move-
ment receive only the just equivalent of what it had had before,
and one state of things would be indistinguishable from another.

9. Moreover, each Monad must differ from every other, for
there are never two beings in nature perfectly alike, and in which
it is impossible to find an internal difference, or one founded on
some intrinsic denomination.

10. I assume, furthermore, that every created being, and con-
sequently the created Monad, is subject to change; and likewise
that this change is continual in each.

11. It follows, from what we have now said, that the natural
changes of Monads proceed from an internal principle, since
no external cause can influence their interior.

12. But, besides the principle of change, there must also be a

+. detail of that which changes [un détail de ce qui change], which

constitutes, so to speak, the specific nature and the variety of the
simple substances.

13. This detail must involve multiplicity in the unit [unizé] or
in that which is simple. For, as all natural changes proceed by
degrees, something changes and something remains unchanged,
and consequently there must be in the simple substance a plural-
ity of affections and relations, although there are no parts.

14. This shifting state, which involves and represents multi-

" plicity in the unit, or in the simple substance, is nothing but what
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we call /'Perception, which must be carefully distinguished from
apperception, or consciousness, as will appear in the sequel.
Here it is that the Cartesians have especially failed, making no
account of those perceptions of which we are not conscious. It

" is this that has led them to suppose that spirits are the only
Monads, and that there are no souls of brutes or other entel
echies. It is owing to this that they have vulgarly confounded
protracted torpor with actual death, and have fallen in with the
scholastic prejudice, which believes in souls entirely separate
[from bodies]. For this reason, also, ill-affected minds have been
confirmed in the opinion that the soul is mortal.

15. The action of the internal principle which causes the
change, or the passage from one perception to another, may be
called Appetition. It is true, the desire cannot always completely
attain to every perception to which it tends, but it always attains
to something thereof, and arrives at new perceptions.

16. We experience in ourselves the fact of a multiplicity in the
simple substance, when we find that the least thought of which
we are conscious includes a variety in itsobject. Accordingly, all
who admit that the soul is a simple substance, are bound to admit
this multiplicity in the Monad, and M. Bayle should not have
found any difficulty in this admission, as he has done in his
Dictionary, article “ Rorarius.” A

17. Besides, it must be confessed that Perception and its
consequences are inexplicable by mechanical causes, that is to
say, by figures and motions. If we imagine a machine so con-
structed as to produce thought, sensation and perception, we
may conceive it as magnified — the same proportions being pre-
served — to such an extent that one might enter it like a mill.
This being supposed, we should find in it on inspection only
pieces which impel each other, but nothing which can explain a
perception. It is in the simple substance, therefore, and not in
a compound, or in a machine, that we must look for the phe-
nomenon of perception. And in the simple substance we find
nothing else — nothing, that is, but perceptions and their
changes. Therein also, and therein only, consist all the internal
actions of simple substances.
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18./We/ might) give'ithe name of entelechies to all simple
substances or created Monads, inasmuch as there is in them a
certain completeness (perfection), (éxovor 76 évredés). There is a
certain sufficiency (adrdprea) which makes them the sources of
their own internal actions, and, as it were, incorporeal automata.

19. If we choose to give the name of soul to everything that
has perceptions and desires [appétits], in the general sense which
I have just explained, then all simple substances or created
Monads may be called souls. But as feeling [le semtiment] is
something more than simple perception, I am willing that the
general name of Monads or entelechies shall suffice for those
simple substances which have perception only, and that the
term souls shall be confined to those in which perceptions are
more distinct, and accompanied by memory.

20. For we experience in ourselves a state in which we remem-
ber nothing, and have no distinct perception; as when we are in
a swoon or in a profound or dreamless sleep. In this state the
soul does not differ perceptibly from a simple Monad; but since
this state is not permanent, and since the soul delivers itself from
it, the soul is something more than a bare Monad.

21. And it does not by any means follow, in that case, that
the simple substance is without perception. That, indeed, is
impossible, for the reasons given above; for it cannot perish,
neither can it subsist without affection of some kind, which is
nothing else than its perception. But where there is a great num-
ber of minute perceptions, and where nothing is distinct, one is
stunned; as when we turn round and round in continual suc-
cession in the same direction, whence arises a vertigo, which
may cause us to faint, and which prevents us from distinguishing
anything. And possibly death may produce this state for a time
in animals.

22. And as every present condition of a simple substance is
a natural consequence of its antecedent condition, so its present
is big with its future.

23. Then, as on waking from a state of stupor, we become
conscious of our perceptions, we must have perceptions, although
unconscious of them, immediately before awaking. For each
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perceptioncan have norother natural origin but an antecedent
perception, as every motion must be derived from one which
preceded it.

. 24. Thus it appears that if there were no distinction — no
relief, so to speak — no enhanced flavor in our perceptions, we
should continue forever in a state of stupor; and this is the
condition of the naked Monad.

25. And so we see that nature has given to animals enhanced
perceptions, by the care which she has taken to furnish them
with organs which collect many rays of light and many undula-
tions of air, increasing their efficacy by their union. There is
something approaching to this in odor, in taste, in touch, and per-
haps in a multitude of other senses of which we have no know-
ledge. I shall presently explain how that which passes in the
soul represents that which takes place in the organs.

26. Memory gives to the soul a kind of comsecutiveness*
which resembles [¢mite] reason, but must be distinguished from it.
We observe that animals, having a perception of something which
strikes them, and of which they have previously had a similar
perception, expect, through the representation of their memory,
the recurrence of that which was associated with it in their pre-
vious perception, and incline to the same feelings which they
then had. For example, when we show dogs the cane, they re-
member the pain which it caused them, and whine and run.

27. And the lively imagination, which affects and excites them,
arises either from the magnitude or the number of their previous
perceptions. For often a powerful impression produces suddenly
the effect of long habit, or of moderate perceptions often repeated.

28. In men as in brutes, the consecutiveness of their per-
ceptions is due to the principle of memory — like empirical
physicians, who practice without theory. Indeed we are mere
empirics in three-fourths of our acts. For example, when we ex-
pect that the sun will rise to-morrow, we judge so empirically,
because it has always risen hitherto. It is only the astronomer
who judges by an act of reason.

29. But the knowledge of necessary and eternal truths is what -

* The term is equivalent to association of ideas.
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distinguishes us) from mere animals. It is this which gives us
Reason and the Sciences, and raises us to the knowledge of our-
selves and of God; and it is this in us which we call a reasonable
soul or spirit [esprif].

30. It is also by the knowledge of necessary truths, and by
their abstractions, that we rise to acts of reflection, which give
. us the idea of that which calls itself “I,” and which lead us to
consider that this or that is within us. And thus, while thinking
of ourselves, we think of being, of substance, simple or com-
pound, of the immaterial, and of God himself. We conceive
that that which in us is limited, is in him without limit. And these
reflective acts furnish the principal objects of our reasonings.

31. Our reasonings are founded on two great principles, that
of contradiction, by virtue of which we judge that to be false
which involves contradiction, and that to be frue which is opposed
to, or which contradicts the false,

32. And that of sufficient reason, by virtue of which we judge
that no fact can be real or existent, no statement true, unless
there be a sufficient reason why it is thus, and not otherwise,
although these reasons very often cannot be known to us.

33. There are also two kinds of truths,— those of reasoming
and those of fact. Truths of reasoning are necessary, and their
opposite is impossible; those of fact are contingent, and their
opposite is possible. When a truth is necessary, we may discover
the reason of it by analysis, resolving it into simpler ideas and
truths, until we arrive at those which are primitive [primitifs).

34. It is thus that mathematicians by analysis reduce specula-
tive theorems and practical canons to definitions, axioms, and
postulates. -

35. And finally, there are simple ideas of which no definition
can be given; there are also axioms and postulates, in a word,
wltimate principles, which cannot and need not be proved. And
these are idemtical propositions, the opposite of which contains
an express contradiction.

36. But there must also be a sufficient reason for contingent
truths, or truths of fact, that is, for the series of things diffused
through the universe of created objects, or else the process of
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resolving into-particular reasons might run into a detail without
bounds, on account of the immense variety of things in nature,
and the infinite division of bodies. There is an infinity of figures
and of movements, present and past, which enter into the effi-
cient cause of my present writing; and there is an infinity of
minute inclinations and dispositions of my soul, present and past,
which enter into the final cause of it.

37- And as all this detasl only involves other anterior or more.
detailed contingencies, each one of which again requires a similar
analysis in order to account for it, we have made no advance; and
the sufficient or final reason must be outside of the series of this
detail of contingencies [4. e. accidental causes], however infinite
this series may be.

38. And thus the final reason of things must be found in a
necessary substance, in which the detail of changes exists em-
inently, as their source. And this substance we call God. _

39. Now this substance being a sufficient reason of all this
detail, which also is everywhere linked together, there is only one
God, and this God suffices.

40. We may also conclude that this supreme substance, which
is unique, universal, and necessary — having nothing outside of
it which is independent of it — and which is a simple series of
possible being, must be incapable of limits, and must contain
as much of reality as is possible.

41. Whence it follows that God is perfect, perfection being
nothing but the magnitude of positive reality taken exactly, setting
aside the limits or bounds in that which is limited. And where
there are no bounds, that is to say, in God, perfection is abso-
lutely infinite.

42. It follows also that the creatures have their perfections
from the influence of God, but they have their imperfections
from their own nature, which is incapable of existing without
limits. For it is by this that they are distinguished from God.

43. It is true, moreover, that God is not only the source of
existences, but also of essences, so far as real, or of that which is
real in the possible. For the divine understanding is the region
of eternal truths, or of the ideas on which they depend, and
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without Him 'there would-be nothing real in the possibilities of
things, and not only nothing existing, but also nothing possible.

44. At the same time, if there be a reality in the essences or
possibilities, or in the eternal truths, this reality must be founded
in something existing and actual, consequently in the existence
of the necessary Being, in whom essence includes existence, or
with whom it is sufficient to be possible in order to be actual.

45. Thus God alone (or the necessary Being) possesses this
privilege, that He must exist, if He is possible; and since nothing
can hinder the possibility of that which includes no limits, no
negation, and consequently no contradiction, that alone is suffi-
cient to establish the existence of God @ priori. We have likewise
proved it by the reality of eternal truths. But we have also just
proved it @ posteriori by showing that, since contingent beings
exist, they can have their ultimate and sufficient reason only in
some necessary Being, who contains the reason of his existence in
himself.

46. Nevertheless, we must not suppose, as some do, that eternal
verities, being dependent upon God, are arbitrary, and depend
upon his will, as Descartes, and afterwards M. Poiret, appear
to have held. This is true only of contingent truths, the principle
of which is fitness, or the choice of the best; whereas necessary
truths depend solely on His understanding, and are its inner
object.

47. Thus God alone is the primitive unity, or the original
simple substance of which all the created or derived Monads are
the products; and they are generated so to speak, by continual
fulgurations of the Divinity, from moment to moment, bounded
by the receptivity of the creature, of whose existence limitation is
an essential condition.

48. In God is Power, which is the source of all; also knowledge,
which contains the detail of ideas; and, finally, Wi, which gen-
erates changes or products according to the principle of optimism.
And this corresponds to what, in created Monads, constitutes
the subject or the basis, the perceptive and the appetitive faculty.
But in God these attributes are absolutely infinite or perfect; and
in the created Monads, or in the entelechies (or perfectihabiae,
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as Hermolaus Barbarus translates this word), they are only imi-
tations according to the measure of their perfection.

49. The creature is said to act externally, in so far as it pos-
sesses perfection, and to suffer from another [creature] in so far
as it is imperfect. Thus we ascribe action to the Monad, in so
far asit has distinct perceptions, and passivity [passion), in so far
as its perceptions are confused.

s0. And one creature is more perfect than another, in this, that
we find in it that which serves to account a priors for what takes
place in the other; and it is therefore said to act upon the other.

s1. But in simple substances this is merely an ideal influence
of one Monad upon another, and it can have its effect only by the
intervention of God, inasmuch as in the ideas of God any Monad
has a right to demand that God, in regulating the rest from the
commencement of things, should have regard to it. For since a
created Monad can have no physical influence on the interior of
another, it is only by this means that one can be dependent on
another.

52. And hence it is that actions and passions in creatures are:
mutual. For God, comparing two simple substances, finds rea--
sons in each which oblige Him to adapt the one to the other. Con-
sequently that which is active in one view, is passive in another;:
active in so far as what we clearly discern in it serves to account.
for that which takes place in another, and passive in so far as the-
reason of that which passes in it is found in that which is clearly
discerned in another.

53. Now, as in the ideas of God there is an infinity of possible
worlds, and as only one can exist, there must be a sufficient rea-
son for the choice of God, which determines Him to decide upan.
one rather than another.

54. And this reason can be no other than' fitness, derived from
the different degrees of perfection which these worlds contain,
since each possible world has a claim to exist according to the
measure of perfection which it enfolds.

s5. And this is the cause of the existence of that Best, which
the wisdom of God discerns, his goodness chooses, and his power
effects.
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56./And 'thisOconnection, or this adaptation of all created
things to each, and of each to all, implies in each simple substance
relations which express all the rest. Each, accordingly, is a living
and perpetual mirror of the universe.

57. And as the same city viewed from different sides appears
quite different, and is perspectively multiplied, so, in the infinite
number of simple substances, there are given, as it were, so many
different worlds, which, nevertheless, are only the perspectives
of a single one, according to the different points of view of each
Monad. A

58. And this is the way to obtain the greatest possible variety,
along with the greatest possible order; that is to say, it is the
way to obtain the greatest possible perfection.

59. Thus this hypothesis (which I may venture to pronounce
demonstrated) is the only one which properly exhibits the great-
ness of God. And this M. Bayle acknowledges, when in his
Dictionary (article Rorarius) he objects toit. He is even disposed
to think that I attribute too much to God, and that I ascribe
to him impossibilities. But he can allege no reason for the im-
possibility of this universal harmony, by which each substance
expresses exactly the perfections of all the rest through its rela-
tions with them.

60. We see, moreover, in what I have just stated, the a priori
reasons why things could not be other than they are. For God,
in ordering the whole, has respect to each part, and specifically
to each Monad, whose nature being to represent, is by nothing
restrained from representing the whole of things; although, it is
true, that this representation must needs be confused, as it re-
gards the detail [le détail] of the whole universe, and can be dis-
tinct only in relation to a small part of things, that is, in relation
to those which are nearest, or whose relations to any given Monad
are greatest. Otherwise each Monad would be a divinity. The
Monads are limited, not in the object, but in the mode of their
knowledge of the object. They all tend confusedly toward the
infinite, toward the whole; but they are limited and distinguished
by the degrees of distinctness in their perceptions.

61. And compounds symbolize in this respect with simple
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substances.' For since 'theé world is a plenum, and all matter con-
mected, and as in a plenum every movement has some effect on
distant bodies, in proportion to their distance, so that each body
is affected not only by those in actual contact with it, and feels
in some way all that happens to them, but also through their
means is affected by others in contact with those by which it is
immediately touched — it follows that this intercommunication
extends to any distance however great. Consequently, each body
feels all that passes in the universe, so that he who sees all, may
read in each that which passes everywhere else, and even that
which has been and shall be, discerning in the present that which
isremoved in time as well as in space: ovumvowa wdvra, said Hip-
pocrates. But each soul can read in itself only that which is
distinctly represented in it. It cannot unfold its laws at once,
for they reach into the infinite.

62. Thus, though every created Monad represents the entire
universe, it represents more distinctly the particular body to
which it belongs, and whose entelechy it is; and as this body ex-
presses the entire universe, through the connection of all matter
in a plenum, the soul represents also the entire universe in repre-
senting that body which especially belongs to it.

63. The body belonging to a Monad, which is its entelechy or
soul, constitutes, with its entelechy, what may be termed a living
being, and, with its soul, what may be called an animal. Now
this body of a living being, or of an animal, is always organic;
for every Monad, being a mirror of the universe, according to its
fashion, and the universe being arranged with perfect order, there
must be the same order in the representative, that is, in the per-
ceptions of the soul, and consequently in the body, according to
which the universe is represented in it.

64. Thus each organic living body is a kind of divine machine,
or a natural automaton, infinitely surpassing all artificial auto-
mata. A machine made by human art is not a machine in all its
parts. For example, the tooth of a brass wheel has parts or frag-
ments which are not artificial to us, and which have nothing to
mark the machine in relation to the use for which the wheel is
designed. But nature’s machines, that is, living bodies, are still
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machines)in their minutest parts, ad infinitum. This constitutes
the difference between nature and art, that is to say, between
the divine art and ours.

65. And the author of nature has been able to exercise this
divine and infinitely wonderful art, inasmuch as every portion of
nature is not only infinitely divisible, as the ancients knew, but
is actually subdivided without end, each part into parts, of which
each has its own movement. Otherwise, it would be impossible
that each portion of matter should express the universe.

66. Whence it appears that there is a world of creatures, of
living beings, of animals, of entelechies, of souls, in the minutest
portion of matter.

67. Every particle of matter may be conceived as a garden of
plants, or as a pond full of fishes. But each branch of each plant,
each member of each animal, each drop of their humors, is in
turn another such garden or pond.

68. And although the earth and the air embraced between
the plants in the garden, or the water between the fishes of the
pond, are not themselves plant or fish, they nevertheless contain
such, but mostly too minute for our perception.

69. Thus there is no uncultivated spot, no barrenness, no death
in the universe, no chaos, no confusion, except in appearance,
somewhat as it might appear in a pond at a distance, in which
one would see a confused movement and swarming, so to speak,
of the fishes of the pond, without separately distinguishing the
fishes themselves.

70. We see, then, that each living body has a governing entel-
echy, which in animals is the soul of the animal. But the mem-
bers of this living body are full of other living beings — plants,
animals — each of which has its entelechy, or regent soul.

71. We must not, however, suppose, as some who misappre-
hend my thought have done, that each soul has a mass or portion
of matter proper to itself, or forever united to it, and that it con-
sequently possesses other inferior living beings, destined forever
to its service. For all bodies are in a perpetual flux, like rivers.
Their particles are continually coming and going.

72. Thus the soul does not change its body except by degrees.
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It is never deprived all ‘at once of all its organs. There are often
metamorphoses in animals, but never metempsychosis, nor trans-
migration of souls. Neither are there souls entirely separated
[from bodies], nor genii without bodies. God alone is wholly with-
out body.

73. For which reason, also, there is never complete generation
nor complete death — strictly considered — consisting in the sepa-
ration of the soul from the body. That which we call generation,
is development and accretion; and that which we call death,
is envelopment and diminution.

74. Philosophers have been much troubled about the origin
of forms, of entelechies, or souls. But at the present day, when,
by accurate investigations of plants, insects and animals, they
have become aware that the organic bodies of nature are never
produced from chaos or from putrefaction, but always from a
seed, in which undoubtedly, there had been some preformation,
it has been inferred that not only the organic body existed in that
seed before conception, but also a soul in that body, in one word,
the animal itself; and that, by the act of conception, this ani-
mal is merely disposed to a greater transformation, in order to
become an animal of another species. We even see something
approaching this, outside of generation, as when worms become *
flies, or when caterpillars become butterflies.

75. Those animals, of which some are advanced to a higher
grade, by means of conception, may be called spermatic; but those
among them which remain in their kind,that is to say, the
greater portion, are born, multiply, and are destroyed, like the
larger animals, and only a small number of the elect among them
pass to a greater theatre.

76. But this is only half the truth. I have concluded that if
the animal does not begin to be in the order of nature, it also does
not cease to be in the order of nature; and that not only there is no
generation, but no entire destruction, or death, strictly speaking.
And these a posteriori conclusions, drawn from experience, accord
perfectly with my principles deduced a priori, as stated above.

77. Thus we may say, not only that the soul (mirror of an in-
destructible universe) is indestructible, but also the animal itself,
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although | itsomachine may often perish in part, and put off or
put on organic spoils.

78. These principles have furnished me with a natural explana-
tion of the union, or rather the conformity between the soul and
the organized body. The soul follows its proper laws, and the
body likewise follows those which are proper to it, and they meet
in virtue of the preéstablished harmony which exists between all
substances, as representations of one and the same universe.

79. Souls act according to the laws of final causes, by ap-
petitions, means and ends; bodies act according to the laws of
efficient causes, or the laws of motion. And the two kingdoms,
that of efficient causes and that of final causes, are in harmony
with one another.

80. Descartes recognized that souls communicate no force to
bodies, because the quantity of force in matter is always the same.
Nevertheless, he believed that souls might change the direction
of bodies. But this was because the world was at that time igno-
rant of the law of nature, which requires the conservation of the
same total direction in matter. Had he known this, he would have
hit upon my system of preéstablished harmony.

81. According to this system, bodies act as if there were no
souls, and souls act as if there were no bodies; and yet both act
as though the one influenced the other.

82. As to spirits, or rational souls, although I find that at
bottom the same principle which I have stated — namely, that
animals and souls begin with the world and end only with the
world — holds true with regard to all animals and living things,
yet there is this peculiarity in rational animals, that although
their spermatic animalcules, as such, have only ordinary or sen-
sitive souls, yet as soon as those of them which are, so to speak,
elected, arrive by the act of conception at human nature, their
sensitive souls are elevated to the rank of reason and to the pre-
rogative of spirits.

83. Among other differences which exist between spirits and
ordinary souls, some of which have already been indicated,
there is also this: that souls in general are living mirrors, or im-
ages of the universe of creatures, but spirits are, furthermore,
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_ images/of/ Divinity Gtself, or of the Author of Nature, capable of
knowing the system of the universe, and of imitating something
of it by architectonic ensamples [échantillons), each spirit being,
as it were, a little divinity in its own department.

84. Hence spirits [esprits] are able to enter into a kind of fellow-
ship with God. In their view he is not merely what an inventor
isto his machine (which is the relation of God to other creatures),
but also what a prince is to his subjects, and even what a father
isto his children.

85. Whence it is easy to conclude that the assembly of all
spirits must constitute the City of God, that is to say, the most
perfect state that is possible, under the most perfect of monarchs.

86. This City of God, this truly universal monarchy, is a moral
world within the natural; and it is the most exalted and the most
divine among the works of God. It is in this that the glory of God
most truly consists, for it would be wanting if his greatness and
his goodness were not recognized and admired by spirits. It is
in relation to this Divine City that he possesses, properly speak-
ing, the attribute of goodness, whereas his wisdom and his power
are everywhere manifest.

87. As we have established above a perfect harmony between
the two natural kingdoms, — the one of efficient, the other of final
causes, — it behooves us to notice here also still another harmony
between the physical kingdom of nature and the moral kingdom
of grace, that is to say, between God considered as the architect
of the mechanism [machine] of the universe, and God considered
as monarch of the divine City of Spirits.

88. This harmony makes all things conduce to grace by nat-
ural methods. This globe, for example, must be destroyed and
repaired by natural means, at such seasons as the government
of spirits may require, for the chastisement of some and recom-
pense of others.

89. We may say, furthermore, that God as architect satisfies
entirely God as legislator, and that accordingly, sins must carry
their punishment with them in the order of nature, and by virtue
even of the mechanical structure of things; and that good deeds
in like manner will bring their recompense, through their con-



214 LEIBNITZ

nection with ibodies, although this cannot, and ought not always
to happen immediately.

go. Finally, under this perfect government, there will be no
good deed without its recompense, and no evil deed without its
punishment, and all must redound to the advantage of the good,
that is to say, of those who are not malcontents, in this great
commonwealth, who confide in Providence after having done
their duty, and who worthily love and imitate the Author of all
good, pleasing themselves with the contemplation of His perfec-
tions, following the nature of genuine “ pure love,” which makes
us blest in the happiness of the loved. In this spirit the wise
and good labor for that which appears to be conformable to
the divine will, presumptive or antecedent, contented the while
with all that God brings to pass by his secret, consequent and
decisive will, recognizing that if we were sufficiently acquainted
with the order of the universe we should find that it surpasses
all the wishes of the wisest, and that it could not be made better
than it is, not only for all in general, but for ourselves in particu-
lar, if we are attached, as is fitting, to the Author of All, not only
as the architect and efficient cause of our being, but also as our
master and final cause, who ought to be the whole aim of our
volition, and who alone can make us blest.



JOHN LOCKE
(1632-1704)

AN ESSAY CONCERNING HUMAN UNDER-
STANDING*

Book 1
CHAPTER 1. INTRODUCTION t

1. An ingquiry inlo the understanding, pleasant and useful. —
Since it is the understanding that sets man above the rest of sen-
sible beings, and gives him all the advantage and dominion which
he has over them, it is certainly a subject, even for its nobleness,
worth our labour to inquire into. The understanding, like the
eye, whilst it makes us see and perceive all other things, takes no
notice of itself; and it requires art and pains to set it at a distance,
and make it its own object. But whatever be the difficulties that
lie in the way of this inquiry, whatever it be that keeps us so
much in the dark to ourselves, sure I am that all the light we can
let in upon our own minds, all the acquaintance we can make

* London, 1690 ; 2d col. ed. 1694; 3d ed. 1697 ; 4th col. ed. 1700; ed. A. C.
Fraser, 2 vols. Oxford, 1894. The body of the present text has been compared
with that of Fraser's edition. Deviations from the first edition of the Essay found
by him in the three other editions of Locke’s lifetime are shown by brackets.

t The origin of the Essay is thus told by Locke in his introductory Epistle: —

“ Were it fit to trouble thee with the history of this Essay, I should tell thee,
that five or six friends, meeting at my chamber, and discoursing on a subject
very remote from this, found themselves quickly at a stand by the difficulties
that rose on every side. After we had awhile puzzled ourselves, without com-
ing any nearer a resolution of those doubts which perplexed us, it came into
my thoughts, that we took a wrong course ; and that, before we set ourselves
upon inquiries of that nature, it was necessary to examine our own _abilities,
and see what objects our understandings were or were not fitted to deal with.
This I proposed to the company, who all readily assented ; and thereupon it
was agreed, that this should be our first inquiry. Some hasty and undigested
thoughts, on a subject I had never before considered, which I set down against
our next meeting, gave the first entrance into this discourse, which, having been
thus begun by chance, was continued by intreaty; written by incoherent parcels ;
and, after long intervals of neglect, resumed again, as my humour or occasions
permitted; and at last, in a retirement, where an attendance on my health gave
me leisure, it was brought into that order thou now seest it.”
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or whatever'else)youl please to call them, which a man observes,
and is conscious to himself he has in his mind ; and the ways
whereby the understanding comes to be furnished with them.

Secondly. I shall endeavour to show what knowledge the
understanding hath by those ideas, and the certainty, evidence,
and extent of it.

Thirdly. I shall make some inquiry into the nature and
grounds of faith or opinion; whereby I mean, that assent which
we give to any proposition as true, of whose truth yet we have
no cert: knowledge: and here we shall have occasion to ex-
amine t1 reasons and degrees of assent.

1Ay :‘.i-"r;
CHAPTER II. NO INNATE PRINCIPLES IN
THE MIND

1. The way shown how we come by any knowledge, sufficiens
to prove it not innate. — It is an established opinion amongst
some men, that there are in the understanding certain innate
principles ; - some primary notions, xowai &vouu, characters, as
it were, stamped upon the mind of man, which the soul receives
in its very first being, and brings into the world with it. It would
be sufficient to convince unprejudiced readers of the falseness
of this supposition, if I should only show (as I hope I shall in the
following parts of this discourse) how men, barely by the use of
their natural faculties, may attain to all the knowledge they have,
without the help of any innate impressions, and may arrive at
certainty, without any such original notions or principles. For I
imagine any one will easily grant that it would be impertinent
to suppose the ideas of colours innate in a creature to whom God
hath given sight, and a power to receive them by the eyes from
external objects: and no less unreasonable would it be to attri-
 bute several truths to the impressions of nature and innate char-

acters, when we may observe in ourselves faculties fit to attain
_as easy and certain knowledge of them, as if they were origi-
nally imprinted on the mind.

But because a man is not permitted without censure to follow
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his own/thoughts(in the'search of truth, when they lead him ever
so little out of the common road, I shall set down the reasons
that made me doubt of the truth of that opinion, as an excuse for
my mistake, if I be in one; which I leave to be considered by
those who, with me, dispose themselves to embrace truth wher-
ever they find it.

2. General assent the great argument. — There is nothing
more commonly taken for granted than that there are certain
principles, both speculative and practical (for they speak of
both), universally agreed upon by all mankind, which' therefore,
they argue, must needs be constant impressions, which the souls
of men receive in their first beings, and which they bring into the
world with them, as necessarily and really as they do any of their
inherent faculties.

3. Universal consent proves nothing innate. — This argu-
ment, drawn from universal consent, has this misfortune in it,
that if it were true in matter of fact, that there were certain
truths wherein all mankind agreed, it would not prove them
innate, if there can be any other way shown how men may come
to that universal agreement in the things they do consent in,
which I presume may be done.

4. “What is, is,”” and “it is impossible for the same thing to
be and not to be,” not universally assented to. — But, which is
worse, this argument of universal consent, which is made use
of to prove innate principles, seems to me a demonstration that
there are none such; because there are none to which all man-
kind give an universal assent. I shall begin with the speculative,
and instance in those magnified principles of demonstration,
“whatsoever is, is,” and “it is impossible for the same thing to
be and not to be;” which, of all others, I think have the most
allowed title to innate. These have so settled a reputation of
maxims universally received, that it will no doubt be thought
strange if any one should seem to question it. But yet I take
liberty to say, that these propositions are so far from having an
universal assent, that there are a great part of mankind to whom
they are not so much as known.

5. Not on the mind naturally imprinted, because not known
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lo children, idiots) &c.!"~'For, first, it is evident that all chil-
dren and idiots have not the least apprehension or thought of
them; and the want of that is enough to destroy that universal
assent which must needs be the necessary concomitant of all
innate truths: it seeming to me near a contradiction to say that
there are truths imprinted on the soul which it perceives or under-
stands not; imprinting, if it signify anything, being nothing else
but the making certain truths to be perceived. For to imprint
anything on the mind without the mind’s perceiving it, seems
to me hardly intelligible. If therefore children and idiots have
souls, have minds, with those impressions upon them, they must
unavoidably perceive them, and necessarily know and assent to
these truths; which since they do not, it is evident that there
are no such impressions. For if they are not notions naturally
imprinted, how can they be innate? and if they are notions
imprinted, how can they be unknown? To say a notion is im-
printed on the mind, and yet at the same time to say that the
mind is ignorant of it, and never yet took notice of it, is to make
this impression nothing. No proposition can be said to be in
the mind which it never yet knew, which it was never yet con-
scious of. For if any one may, then, by the same reason, all
propositions that are true, and the mind is capable of ever assent-
ing to, may be said to be in the mind, and to be imprinted: since,
if any one can be said to be in the mind, which it never yet knew,
it must be only because it is capable of knowing it, and so the
mind is of all truths it ever shall know. Nay, thus truths may
be imprinted on the mind which it never did nor ever shall know;
for a man may live long, and die at last in ignorance of many
truths which his mind was capable of knowing, and that with
certainty. So that if the capacity of knowing be the natural im-
pression contended for, all the truths a man ever comes to know
will, by this account, be every one of them innate; and this great
point will amount to no more, but only to a very improper way
of speaking; which, whilst it pretends to assert the contrary,
says nothing different from those who deny innate principles.
For nobody, I think, ever denied that the mind was capable
of knowing several truths. The capacity, they say, is innate,
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the knowledge acquired. But then to what end such contest for
certain innate maxims? If truths can be imprinted on the under-
standing without being perceived, I can see no difference there
can be between any truths the mind is capable of knowing in
respect of their original: they must all be innate or all adventi-
tious; in vain shall a man go about to distinguish them. He
therefore that talks of innate notions in the understanding, can-
not (if he intend thereby any distinct sort of truths) mean such
truths to be in the understanding as it never perceived, and is
yet wholly ignorant of. For if these words (to be in the under-
standing) have any propriety, they signify to be understood; so
that to be in the understanding and not to be understood, to be
in the mind and never to be perceived, is all one as to say any-
thing is and is not in the mind or understanding. If therefore
these two propositions, “ Whatsoever is, is,”” and “it is impossible
for the same thing to be and not to be,” are by nature imprinted,
children cannot be ignorant of them; infants, and all that have
souls, must necessarily have them in their understandings, know
the truth of them, and assent to it. ‘

6. That men know them when they come lo the use of reason,
answered. — To avoid this, it is usually answered, that all men
know and assent to them, when they come to the use of reasom,
and this is enough to prove them innate. I answer:—

7. Doubtful expressions, that have scarce any signification,
go for clear reasons to those who, being prepossessed, take not
the pains to examine even what they themselves say. For, to
apply this answer with any tolerable sense to our present pur-
pose, it must signify one of these two things; either that as soon
as men come to the use of reason these supposed native inscrip-
tions come to be known and observed by them, or else that the
use and exercise of men’s reason assists them in the discovery of
these principles, and certainly makes them known to them.

8. If reason discovered them, that would not prove them in-
nate. — If they mean, that by the use of reason men may dis-
cover these principles, and that this is sufficient to prove them
innate; their way of arguing will stand thus, viz., that whatever
truths reason can certainly discover to us, and make us firmly
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assent'to, 'those ‘are“all naturally imprinted on the mind; since
that universal assent, which is made the mark of them, amounts
_to no more but this, that by the use of reason we are capable to
come to a certain knowledge of and assent to them; and, by this
means, there will be no difference between the maxims of the
mathematicians, and theorems they deduce from them: all must
be equally allowed innate, they being all discoveries made by
the use of reason, and truths that a rational creature may cer-
tainly come to know, if he apply his thoughts rightly that way.

9. It is false that reason discovers them. — But how can these
men think the use of reason necessary to discover principles that
are supposed innate, when reason (if we may believe them) is
nothing else but the faculty of deducing unknown truths from
principles or propositions that are already known? That cer-
tainly can never be thought innate which we have need of reason
to discover; unless, as I have said, we will have all the certain
truths that reason ever teaches us, to be innate. We may as well
think the use of reason necessary to make our eyes discover
visible objects, as that there should be need of reason, or the
exercise thereof, to make the understanding see what is originally
engraven on it, and cannot be in the understanding before it be
perceived by it. So that to make reason discover those truths
thus imprinted, is to say that the use of reason discovers to a man
what he knew before: and if men have those innate impressed
truths originally, and before the use of reason, and yet are always
ignorant of them till they come to the use of reason, it is in effect
to say, that men know and know them not at the same time,

CHAPTER III. NO INNATE PRACTICAL PRIN-
CIPLES

1. No moral principles so clear and so generally received as
the forementioned speculative maxims. — If those speculative
maxims, whereof we discoursed in the foregoing chapter, have
not an actual universal assent from all mankind, as we there
proved, it is much more visible concerning practical principles,
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that/ they [come short cof an universal reception; and I think it
will be hard to instance any one moral rule which can pretend
to so general and ready an assent as, ‘“ What is, is;” or to be so
manifest a truth as this, “ That it is impossible for the same thing
to be and not to be.” Whereby it is evident that they are further
removed from a title to be innate; and the doubt of their being
native impressions on the mind is stronger against those moral
principles than the other. Not that it brings their truth at all
in question. They are equally true, though not equally evident.
Those speculative maxims carry their own evidence with them;
but moral principles require reasoning and discourse, and some
exercise of the mind, to discover the certainty of their truth.
They lie not open as natural characters engraven on the mind;
which, if any such were, they must needs be visible by them-
selves, and by their own light be certain and known to every-
body. But this is no derogation to their truth and certainty, no
more than it is to the truth or certainty of the three angles of a
triangle being equal to two right ones; because it is not so evi-
dent as “the whole is bigger than a part,” nor so apt to be as-
sented to at first hearing. It may suffice that these moral rules
are capable of demonstration; and therefore it is our own fault
if we come not to a certain knowledge of them. But the igno-
rance wherein many men are of them, and the slowness of assent
wherewith others receive them, are manifest proofs that they
are not innate, and such as offer themselves to their view without
searching.

2. Faith and justice not owned as principles by all men. —
Whether there be any such moral principles wherein all men do
agree, I appeal to any who have been but moderately conversant
in the history of mankind, and looked abroad beyond the smoke
of their own chimneys. Where is that practical truth that is
universally received without doubt or question, as it must be if
innate? Justice, and keeping of contracts, is that which most
men seem to agree in. This is a principle which is thought to
extend itself to the dens of thieves, and the confederacies of the
greatest villains; and they who have gone furthest towards the
putting off of humanity itself, keep faith and rules of justice one
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with another.'''I'grant’ that' outlaws themselves do this one
amongst another; but it is without receiving these as the innate
laws of nature. They practice them as rules of convenience
within their own communities: but it is impossible to conceive
that he embraces justice as a practical principle, who acts fairly
with his fellow-highwayman, and at the same time plunders or
kills the next honest man he meets with. Justice and truth are
the common ties of society; and therefore even outlaws and
robbers, who break with all the world besides, must keep faith
and rules of equity amongst themselves, or else they cannot hold
together. But will any one say, that those that live by fraud or
rapine have innate principles of truth and justice which they
allow and assent to?

4. Moral rules need a proof, ergo mot innate. — Another
reason that makes me doubt of any innate practical principles
is, that I think there cannot any one moral rule be proposed
whereof a man may not justly demand a reason; which would
be perfectly ridiculous and absurd if they were innate, or so
much as self-evident; which every innate principle must needs
be, and not need any proof to ascertain its truth, nor want any
reason to gain it approbation. He would be thought void of
common sense who asked on the one side, or on the other side
went to give a reason, “ why it is impossible for the same thing to
be and not to be.” It carries its own light and evidence with it,
and needs no other proof: he that understands the terms assents
to it for its own sake, or else nothing will ever be able to prevail
with him to do it. But should that most unshaken rule of moral-
ity and foundation of all social virtue, “that one should do as he
would be done unto,” be proposed to one who never heard of it
before, but yet is of capacity to understand its meaning, might
he not without any absurdity ask a reason why? And were not
he that proposed it bound to make out the truth and reasonable-
ness of it to him? Which plainly shows it not to be innate; for if
it were it could neither want nor receive any proof; but must needs
(at least as soon as heard and understood) be received and as-
sented to as an unquestionable truth, which a man can by no
means doubt of. So that the truth of all these moral rules plainly
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deépénds upon some other antecedent to them, and from which
they must be deduced; which could not be if either they were
innate or so much as self-evident.

10. Men have comtrary practical principles. — He that will
carefully peruse the history of mankind, and look abroad into
the several tribes of men, and with indifferency survey their
actions, will be able to satisfy himself that there is scarce that
principle of morality to be named, or rule of virtue to be thought
on, (those only excepted that are absolutely necessary to hold
society together, which commonly too are neglected betwixt
distinct societies,) which is not somewhere or other slighted and
condemned by the general fashion of whole societies of men
governed by practical opinions and rules of living quite opposite
to others.

11. Whole nations reject several moral rules. — Here perhaps
it will be objected, that it is no argument that the rule is not
known, because it is broken. I grant the objection good where
men, though they transgress, yet disown not the law; where
fear of shame, censure, or punishment carries the mark of some
awe it has upon them. But it is impossible to conceive that a
whole nation of men should all publicly reject and renounce
what every one of them certainly and infallibly knew to be a
law, for so they must who have it naturally imprinted on their
minds. It is possible men may sometimes own rules of morality
which in their private thoughts they do not believe to be true,
only to keep themselves in reputation and esteem amongst those
who are persuaded of their obligation. But it is not to be im-
agined that a whole society of men should publicly and pro-
fessedly disown and cast off a rule which they could not in their
own minds but be infallibly certain was d law; nor be ignorant
that all men they should have to do with knew it to be such; and
therefore must every one of them apprehend from others all the
contempt and abhorrence due to one who professes himself void
of humanity; and one who, confounding the known and natural
measures of right and wrong, cannot but be looked on as the
professed enemy of their peace and happiness. Whatever prac-
tical principle is innate, cannot but be known to every one to be



ESSAY ON HUMAN UNDERSTANDING 225

just and good. It)is therefore little less than a contradiction to
suppose that whole nations of men should, both in their pro-
fessions and practice, unanimously and universally give the lie
to what, by the most invincible evidence, every one of them
knew to be true, right, and good. This is enough to satisfy us
that no practical rule which is anywhere universally, and with
public approbation or allowance, transgressed, can be supposed
innate. But I have something further to add in answer to this
objection.

14. Those who maintain innate praciical principles, tell us not
what they are. — The difference there is amongst men in their
practical principles is so evident that I think I need say no more
to evince that it will be impossible to find any innate moral rules
by this mark of general assent; and it is enough to make one
suspect that the supposition of such innate principles is but an
opinion taken up at pleasure, since those who talk so confidently
of them are so sparing to tell us which they are. This might with
justice be expected from those men who lay stress upon this
opinion; and it gives occasion to distrust either their knowledge
or charity, who, declaring that God has imprinted on the minds
of men the foundations of knowledge and the rules of living,
are yet so little favourable to the information of their neighbours
or the quiet of mankind, as not to point out to them which they
are, in the variety men are distracted with. But, in truth, were
there any such innate principles there would be no need to teach
them. Did men find such innate propositions stamped on their
minds, they would easily be able to distinguish them from other
truths that they afterwards learned and deduced from them, and
there would be nothing more easy than to know what and how
many they were. There could be no more doubt about their
number, than there is about the number of our fingers; and it is
like then every system would be ready to give them us by tale.
But since nobody, that I know, has ventured yet to give a cata-
logue of them, they cannot blame those who doubt of these in-
nate principles, since even they who require men to believe that
there are such innate propositions, do not tell us what they are.
It is easy to foresee, that if different men of different sects should
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go about/to'give us‘a'list 'of those innate practical principles,
they would set down only such as suited their distinct hypotheses,
and were fit to support the doctrines of their particular schools
or churches; a plain evidence that there are no such innate truths.
Nay, a great part of men are so far from finding any such innate
moral principles in themselves, that by denying freedom to man-
kind, and thereby making men no other than bare machines,
they take away not only innate, but all moral rules whatsoever,
and leave not a possibility to believe any such to those who can-
not conceive how anything can be capable of a law that is not a
free agent; and upon that ground they must necessarily reject
all principles of virtue who cannot put morality and mechanism
together, which are not very easy to be reconciled or made con-
sistent.

Booxk II

CHAPTER I. OF IDEAS IN GENERAL, AND
THEIR ORIGINAL

1. Idea is the object of thinking. — Every man being con-
scious to himself, that he thinks, and that which his mind is
applied about, whilst thinking, being the ideas that are there, it
is past doubt that men have in their mind several ideas, such
as are those expressed by the words, whiteness, hardness, sweet-
ness, thinking, motion, man, elephant, army, drunkenness, and
‘others: it is in the first place then to be inquired, How he
comes by them? I know it is a received doctrine, that men have
native ideas and original characters stamped upon their minds
in their very first being. This opinion I have at large examined
already; and, I suppose, what I have said in the foregoing book
will be much more easily admitted, when I have shown whence
the understanding may get all the ideas it has, and by what ways
and degrees they may come into the mind; for which I shall
appcal to every one’s own observation and experience.

2. All ideas come from sensation or reflection. — Let us then
suppose the mind to be, as we say, white paper, void of all char-
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acters, without'any’ideas: 'How comes it to be furnished ? Whence
comes it by that vast store, which the busy and boundless fancy
of man has painted on it with an almost endless variety ? Whence
has it all the materials of reason and knowledge? To this I an-
swer, in one word, From experience. In that all our knowledge
is founded, and from that it ultimately derives itself. Our ob-
servation, employed either about external sensible objects, or
about the internal operations of our minds, perceived and re-
flected on by ourselves, is that which supplies our understand-
ings with all the materials of thinking. These two are the foun-
tains of knowledge, from whence all the ideas we have, or can
naturally have, do spring.

3. The object of sensation one source of zdeas — First. Our
senses, conversant about particular sensible objects, do convey
into the mind several distinct perceptions of things, according
to those various ways wherein those objects do affect them; and
thus we come by those ideas we have of yellow, white, heat, cold,
soft, hard, bitter, sweet, and all those which we call sensible
qualities; which when I say the senses convey into the mind, I
mean, they from external objects convey into the mind what
produces there those perceptions. This great source of most of
the ideas we have, depending wholly upon our senses, and de-
rived by them to the undérstanding, I call, SENSATION.

4. The operations of our minds the other source of them. —
Secondly. The other fountain, from which experience furnish-
eth the understanding with ideas, is the perception of the opera-
tions of our own minds within us, as it is employed about the
ideas it has got; which operations when the soul comes to reflect
on and consider, do furnish the understanding with another set
of ideas which could not be had from things without; and such
are perception, thinking, doubting, believing, reasoning, know-
ing, willing, and all the different actings of our own minds; which
we, being conscious of, and observing in ourselves, do from
these receive into our understandings as distinct ideas, as we do
from bodies affecting our senses. This source of ideas every man
has wholly in himself; and though it be not sense as having no-
thing to do with external objects, yet it is very like it, and might
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properly |enoughcbericalled imternal semse. But as I call the
other sensation, so I call this REFLECTION, the ideas it affords
being such only as the mind gets by reflecting on its own opera-
tions within itself. By reflection, then, in the following part of
this discourse, I would be understood to mean that notice which
the mind takes of its own operations, and the manner of them,
by reason whereof there come to be ideas of these operations
in the understanding. These two, I say, viz., external material
things as the objects of sensation, and the operations of our own
minds within as the objects of reflection, are, to me, the only
originals from whence all our ideas take their beginnings. The
term operations here, I use in a large sense, as comprehending
not barely the actions of the mind about its ideas, but some sort
of passions arising sometimes from them, such as is the satisfac-
tion or uneasiness arising from any thought.

5. All our ideas are of the one or the other of these. — The
understanding seems to me not to have the least glimmering of
any ideas which it doth not receive from one of these two. Ex-
ternal objects furnish the mind with the ideas of sensible quali-
ties, which are all those different perceptions they produce in us;
and the mind furnishes the understanding with ideas of its own,
operations.

These, when we have taken a full survey of them, and their
several modes [combinations, and relations], we shall find to
contain all our whole stock of ideas; and that we have nothing
in our minds which did not come in one of these two ways. Let
any one examine his own thoughts, and thoroughly search into
his understanding, and then let him tell me, whether all the
original ideas he has there, are any other than of the objects of
his senses, or of the operations of his mind considered as objects
of his reflection; and how great a mass of knowledge soever he
imagines to be lodged there, he will, upon taking a strict view,
see that he has not any idea in his mind but what one of these
two have imprinted, though perhaps with infinite variety com-
pounded and enlarged by the understanding, as we shall see
hereafter.
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CHAPTER I1I. OF SIMPLE IDEAS

1. Uncompounded appearances. — The better to understand
the nature, manner, and extent of our knowledge, one thing
is carefully to be observed concerning the ideas we have; and
that is, that some of them are simple, and some complex.

Though the qualities that affect our senses are, in the things
themselves, so united and blended that there is no separation,
no distance between them; yet it is plain the ideas they produce
in the mind enter by the senses simple and unmixed. For though
the sight and touch often take in from the same object, at the
same time, different ideas — as a man sees at once motion and
colour, the hand feels softness and warmth in the same piece
of wax — yet the simple ideas thus urited in the same subject
are as perfectly distinct as those that come in by different senses;
the coldness and hardness which a man feels in a piece of ice
being as distinct ideas in the mind as the smell and whiteness
of a lily, or as the taste of sugar and smell of a rose: and there
is nothing can be plainer to a man than the clear and distinct
perception he has of those simple ideas; which, being each in
itself uncompounded, contains in it nothing but one uniform
appearance or conception in the mind, and is not distinguish-
able into different ideas.

2. The mind can neither make nor desiroy them.— These
simple ideas, the materials of all our knowledge, are suggested .
and furnished to the mind only by those two ways above men-
tioned, viz., sensation and reflection. When the understand-
ing is once stored with these simple ideas, it has the power to
repeat, compare, and unite them, even to an almost infinite
variety, and so can make at pleasure new complex ideas. But
it is not in the power of the most exalted wit or enlarged under-
standing, by any quickness or variety of thought, to invent or ~
frame one new simple idea in the mind, not taken in by the
ways before mentioned; nor can any force of the understand-
ing destroy those that are there: the dominion of man in this
little world of his own understanding, being much-what the
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same\ds litlisDin"the great world of visible things, wherein his
power, however managed by art and skill, reaches no farther
than to compound and divide the materials that are made to his
hand but can do nothing towards the making the least particle
of new matter, or destroying one atom of what is already in
being. . . .

CHAPTER III. OF SIMPLE IDEAS OF SENSE

1. Division of simple ideas. — The better to conceive the
ideas we receive from sensation, it may not be amiss for us to
consider them in reference to the different ways whereby they
make their approaches to our minds, and make themselves per-
ceivable by us.

First, then, there are some which come into our minds by one
sense only.

Secondly. There are others that convey themselves into the
mind by more senses than one.

Thirdly. Others that are had from reflection only.

Fourthly. There are some that make themselves way, and
are suggested to the mind, by all the ways of sensation and
reflection.

We shall consider them apart under these several heads.

1. There are some ideas which have admittance only through
one sense, which is peculiarly adapted to receive them. Thus
light and colours, as white, red, yellow, blue, with their several
degrees or shades and mixtures, as green, scarlet, purple, sea-
green, and the rest, come in only by the eyes; all kinds of noises,
sounds, and tones, only by the ears; the several tastes and smells,
by the nose and palate. And if these organs, or the nerves which
are the conduits to convey them from without to their audience
in the brain, the mind’s presence-room (as I may so call it), are,
any of them, so disordered as not to perform their functions,
they have no postern to be admitted by, no other way to bring
themselves into view, and be received by the understanding.

The most considerable of those belonging to the touch are
heat, and cold, and solidity; all the rest — consisting almost
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wholly in/the sensible cconfiguration, as smooth and rough; or
else more or less firm adhesion of the parts, as hard and soft,
tough and brittle — arc obvious enough.

2. I think it will be needless to enumerate all the particular
simple ideas belonging to each sense. Nor indeed is it possible
if we would, there being a great many more of them belonging
to most of the senses than we have names for. . . . I shall
therefore, in the account of simple ideas I am here giving, con-
tent myself to set down only such as are most material to our
present purpose, or are in themselves less apt to be taken notice
of, though they are very frequently the ingredients of our com-
plex ideas; amongst which I think I may well account “ solidity,”
which therefore I shall treat of in the next chapter.

CHAPTER IV. IDEA OF SOLIDITY

1. We receive this idea from touch. — The idea of solidity we
receive by our touch; and it arises from the resistance which we
find in body to the entrance of any other body into the place it
possesses, till it has left it. There is no idca which we reccive
more constantly from sensation than solidity. Whetlier we move
or rest, in what posture soever we are, we always fecl something
under us that supports us, and hinders our farther sinking down-
wards; and the bodies which we daily handle make us perceive
that whilst they remain between them, they do, by an insur-
mountable force, hinder the approach of the parts of our hands
that press them. That which thus hinders the approach of two
bodies, when they are moving one towards another, I call solid-
#y. I will not dispute whether this acceptation of the word
“solid” be nearer to its original signification than that which
mathematicians use it in; it suffices that, I think, the common
notion of “solidity,” will allow, if not justify, this use of it; but
if any one think it better to call it impenetrability, he has
m.y consent. Only I have thought the term solidity the more
proper to express this idea, not only because of its vulgar use in
that sense, but also because it carries something more of positive
in it than impenetrability, which is negative, and is, perhaps,
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more /a/consequence of solidity than solidity itself. This, of all
other, seems the idea most intimately connected with and essen-
tial to body, so as nowhere else to be found or imagined but only
in matter; and though our senses take no notice of it but in
masses of matter, of a bulk sufficient to cause a sensation in us;
yet the mind, having once got this idea from such grosser sensible
bodies, traces it farther and considers it, as well as figure, in the
minutest particle of matter that can exist, and finds it inseparably
inherent in body, wherever or however modified.

2. Solidity fills space. — This is the idea which belongs to
body, whereby we conceive it to fill space. The idea of which
filling of space is, that where we imagine any space taken up by
a solid substance, we conceive it so to possess it that it excludes
all other solid substances, and will for ever hinder any two other
bodies, that move towards one another in a straight line, from
coming to touch one another, unless it removes from between
them in a line not parallel to that which they move in. This idea
of it, the bodies which we ordinarily handle sufficiently furnish
us with.

3. Distinct from space. — This resistance, whereby it keeps
other bodies out of the space which it possesses, is so great that
no force, how great soever, can surmount it. All the bodies in the
world, pressing a drop of water on all sides, will never be able
to overcome the resistance which it will make, as soft as it is, to
their approaching one another, till it be removed out of their
way: whereby our idea of solidity is distinguished both from
pure space, which is capable neither of resistance nor motion,
and from the ordinary idca of hardness. For a man may con-
ceive two bodies at a distance so as they may approach one
another without touching or displacing any solid thing till their
superficies come to meet; whereby, I think, we have the clear
idea of space without solidity. For (not to go so far as annihila-
tion of any particular body), I ask, whether a man cannot hayve
the idea of the motion of one single body alone, without any
other succeeding immediately into its place? I think it is evident
he can: the idea of motion in one body no more including the
idea of motion in another, than the idea of a square figure in one
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body includes the'idéa‘of 'a-'square figure in another. I do not
ask, whether bodies do so exist, that the motion of one body
cannot really be without the motion of another. To determine
this either way is to beg the question for or against a vacuum.
But my question is, whether one cannot have the idea of one
body moved, whilst others are at rest? And I think this no one
will deny: if so, then the place it deserted gives us the idea of
pure space without solidity, whereinto another body may enter
without either resistance or protrusion of any thing. When the
sucker in a pump is drawn, the space it filled in the tube is cer-
tainly the same, whether any other body follows the motion of
the sucker or not: nor does it imply a contradiction that upon
the motion of one body, another that is only contiguous to it
should not follow it. The necessity of such a motion is built
only on the supposition, that the world is full, but not on the
distinct ideas of space and solidity; which are as different as re-
sistance and not-resistance, protrusion and not-protrusion. And
that men have ideas of space without body, their very disputes,
about a vacuum plainly demonstrate, as is showed in another
place.

4. From hardness. — Solidity is hereby also differenced from
hardness, in that solidity consists in repletion, and so an utter
exclusion of other bodies out of the space it possesses; but hard-
ness, in a firm cohesion of the parts of matter, making up masses
of a sensible bulk, so that the whole does not easily change its
figure. And, indeed, hard and soft are names that we give to
things only in relation to the constitutions of our own bodies;
that being generally called “hard” by us which will put us to
pain sooner than change figure by the pressure of any part of
our bodies; and that, on the contrary, “soft” which changes the
situation of its parts upon an easy and unpainful touch.

5. On solidity depends impulse, resistance, and protrusion. —
By this idea of solidity is the extension of body distinguished
from the extension of space: the extension of body being nothing
but the cohesion or continuity of solid, separable, movable parts;
and the extension of space, the continuity of unsolid, inseparable,

<
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and’immovable' pdrts. ‘Upon the solidity of bodies also depends
their mutual impulse, resistance, and protrusion. Of pure space,
then, and solidity, there are several (amongst which I confess
myself one) who persuade themselves they have clear and dis-
tinct ideas: and that they can think on space without any thing
in it that resists or is protruded by body. This is the idea of pure
space, which they think they have as clear as any idea they can
have of the extension of body; the idea of the distance between
the opposite parts of a concave superficies being equally as clear
without as with the idea of any solid parts between; and on the
other side they persuade themselves that they have, distinct from
that of pure space, the idea of something that fills space, that can
be protruded by the impulse of other bodies, or resist their mo-
tion. If there be others that have not these two ideas distinct,
but confound them, and make but one of them, I know not how
men who have the same idea under different names, or different
ideas under the same name, can in that case talk with one an-
other; any more than a man who, not being blind or deaf, has
distinct ideas of the colour of scarlet and the sound of a trumpet,
would discourse concerning scarlet-colour with the blind man I
mention in another place, who fancied that the idea of scarlet
was like the sound of a trumpet.

6. What it is. — If any one asks me, What this solidity is, 1
send him to his senses to inform him: let him put a flint or a foot-
ball between his hands, and then endeavour to join them, and he
will know. If he thinks this not a sufficient explication of solid-
ity, what it is, and wherein it consists, I promise to tell him what
it is, and wherein it consists, when he tells me what thinking is,
or wherein it consists; or explains to me what extension or mo-
tion is, which perhaps seems much easier. The simple ideas we
have are such as experience teaches them us; but if, beyond that,
we endeavour by words to make them clearer in the mind, we
shall succeed no better than if we went about to clear up the
darkness of a blind man’s mind by talking, and to discourse into
him the idcas of light and colours. The reason of this I shall
show in another place.
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CHAPTER VI. OF SIMPLE IDEAS OF REFLECTION

1. Simple ideas of reflection are the operations of the mind about
ils other ideas. — The mind, receiving the ideas mentioned in
the foregoing chapters from without, when it turns its view in-
ward upon itself, and observes its own actions about those ideas
it has, takes from thence other ideas, which are as capable to be
the objects of its contemplation as any of those it received from
foreign things.

2. The idea of perception, and idea of (m'lling, we have from
reflection. — The two great and principal actions of the mind,
which are most frequently considered, and which are so frequent
that every one that pleases may take notice of them in himself,
are these two: Perception or Thinking ; and Volition or Willing.
[The power of thinking is called the Undersianding, and the
power of volition is called the Will; and these two powers or
abilities in the mind are denominated ‘“faculties.””] . . .

CHAPTER VII. OF SIMPLE IDEAS OF BOTH
SENSATION AND REFLECTION

1. Pleasure and pain. — There be other simple ideas which
convey themselves into the mind by all the ways of sensation
and reflection; viz., pleasure or delight, and its opposite, pain or
uneasiness ; power; exislence; umity.

2. Delight or uneasiness, one or other of them, join them-
selves to almost all our ideas both of sensation and reflection;
and there is scarce any affection of our senses from without, any
retired thought of our mind within, which is not able to produce
in us pleasure or pain. By “pleasure” and “pain,” I would be
understood to signify whatsoever delights or molests us; whether
it arises from the thoughts of our minds, or any thing operating
on our bodies. For whether we call it ‘“‘satisfaction, delight,
pleasure, happiness,” &c., on the one side, or ‘“uneasiness,
trouble, pain, torment, anguish, misery,” &c., on the other, they
are still but different degrees of the same thing, and belong to the
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ideas\of /pleasure) and/Tpain, delight or uneasiness; which are
the names I shall most commonly use for those two sorts of
ideas.

6. Pleasure and pain. — Though what I have here said may
not perhaps make the ideas of pleasure and pain clearer to us
than our own experience does, which is the only way that we are
capable of having them; yet the consideration of the reason why
they are annexed to so many other ideas, serving to give us due
sentiments of the wisdom and goodness of the Sovereign Dis-
poser of all things, may not be unsuitable to the main end of
these inquiries: the knowledge and veneration of Him being the
chief end of all our thoughts, and the proper business of all our
understandings. .

7. Existence and unity. — Existence and unity a.‘{e two other
ideas that are suggested to the understanding by every object
without, and every idea within. When ideas are in our minds,
we consider them as being actually there, as well as we consider
things to be actually without us: which is, that they exist, or have
existence: and whatever we can consider as one thing, whether
a real being or idea, suggests to the understanding the idea of
unity.

8. Power. — Power also is another of those simple ideas which
we receive from sensation and reflection. For, observing in our-
selves that we do and can think, and that we can at pleasure
move several parts of our bodies which were at rest; the effects
also that natural bodies are able to produce in one another occur-
ring every moment to our senses, we both these ways get the idea
of power.

9. Succession. — Besides these there is another idea, which
though suggested by our senses, yet is more tonstantly offered
us by what passes in our minds; and that is the idea of succes-
sion. For if we look immediately into ourselves, and reflect on
what is observable there, we shall find our ideas always, whilst
we are awake or have any thought, passing in train, one going
and another coming without intermission.

10. Simple ideas the materials of all our knowledge. — These,
if they are not all, are at least (as I think) the most considerable
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of those' simple-ideas’which the mind has, and out of which is
made all its other knowledge: all of which it receives only by the
two forementioned ways of sensation and reflection.

CHAPTER VIII. SOME FARTHER CONSIDERA-
TIONS CONCERNING OUR SIMPLE
IDEAS OF SENSATION

1. Positive ideas from privative causes. — Concerning the
simple ideas of Sensation it is to be considered, that whatsoever
is so constituted in nature as to be able, by affecting our senses,
to cause any perception in the mind, both thereby produce in the
understanding a simple idea; which, whatever be the external
cause of it, when it comes to be taken notice of by our discerning
faculty, it is by the mind looked on and considered there to be a
real positive idea in the understanding, as much as any other
whatsoever; though perhaps the cause of it be but a privation in
the subject.

2. Thus the ideas of heat and cold, light and darkness, white
and black, motion and rest, are equally clear and positive ideas
in the mind; though perhaps some of the causes which produce
them are barely privations in those subjects from whence our
senses derive those ideas. These the understanding, in its view
of them, considers all as distinct positive ideas without taking
notice of the causes that produce them; which is an inquiry not
belonging to the idea as it is in the understanding, but to the
nature of the things existing without us. These are two very
different things, and carefully to be distinguished; it being one
thing to perceive and know the idea of white or black, and quite
another to examine what kind of particles they must be, and
how ranged in the superficies, to make any object appear white
or black.

7. Ideas in the mind, qualities in bodies. — To discover the
nature of our ideas the better, and to discourse of them intelli-
gibly, it will be convenient to distinguish them, as they are ideas b
or perceptions in our minds: and as they are modifications of
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matter in/the bodiesthat_cause such perceptions in us; that so
we may not think (as perhaps usually is done) that they are
exactly the images and resemblances of something inherent in
the subject ; most of those of sensation being in the mind no more

_the likeness of something existing without us than the names
that stand for them are the likeness of our ideas, which yet upon
hearing they are apt to excite in us.

8. Whatsoever the mind perceives in itself, or is the immediate
object of perception, thought, or understanding, that I call idea ;
and the power to produce any idea in our mind, I call quality
of the subject wherein that power is. Thus a snowball having
the power to produce in us the ideas of white, cold, and round,
the power to produce those ideas in us as they are in the snow-
ball, I call qualities; and as they are sensations or perceptions
in our understandings, I call them #deas; which ideas, if I
speak of them sometimes as in the things themselves, I would
be understood to mean those qualities in the objects which pro-
duce them in us.

9. Primary qualities. — [Qualities thus considered in bodies
are, First, such as are utterly inseparable from the body, in what
estate soever it be;] and such as, in all the alterations and changes
it suffers, all the force can be used upon it, it constantly keeps;
and such as sense constantly finds in every particle of matter
which has bulk enough to be perceived, and the mind finds
inseparable from every particle of matter, though less than to
make itself singly be perceived by our senses; v. g., take a grain
of wheat, divide it into two parts, each part has still solidity,
extension, figure, and mobility; divide it again, and it retains
still the same qualities: and so divide it on till the parts become
insensible, they must retain still each of them all those qualities.
For, division (which is all that a mill or pestle or any other body
does upon another, in reducing it to insensible parts) can never
take away either solidity, extension, figure, or mobility from any
body, but only makes two or more distinct separate masses of
matter of that which was but one before; all which distinct
masses, reckoned as so many distinct bodies, after division, make
a certain number. [These I call original or primary qualities of
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body,, which |I: thinkwe -may observe to produce simple ideas
in us, viz., solidity, cxtension, figure, motion or rest, and num-
ber.

10. Secondary gqualities. — Secondly. Such qualities, which
in truth are nothing in the objects themselves, but powers to
produce various sensations in us by their primary qualities, 4. e.,
by the bulk, figure, texture, and motion of their insensible parts,
as colours, sounds, tastes, &c., these I call secondary qualities.
To these might be added a third sort, which are allowed to be
barely powers, though they are as much real qualities in the
subject as those which I, to comply with the common. way of
speaking, call qualities, but, for distinction, secondary qualities.
For, the power in fire to produce a new colour or consistency in
wax or clay, by its primary qualities, is as much a quality in
fire, as the power it has to produce in me a new idea or sen-
sation of warmth or burning, which I felt not before, by the
same primary qualities, viz., the bulk, texture, and motion of
its insensible parts.]

11. [How primary qualities produce their ideas. — The next
thing to be considered is, how bodies produce ideas in us; and
- that is manifestly by impulse, the only way which we can con-
ceive bodies to operate in.]

12. If, then, external objects be not united to our minds when
they produce ideas therein, and yet we perceive these original
qualities in such of them as singly fall under our senses, it is
evident that some motion must be thence continued by our"
nerves, or animal spirits, by some parts of our bodies, to the
brain, or the seat of sensation, there to produce in our minds
the particular ideas we have of them. And since the extension,
figure, number, and motion of bodies of an observable bigness,
may be perceived at a distance by the sight, it is evident some
singly imperceptible bodies must come from them to the eyes,
and thereby convey to the brain some motion which produces
these ideas which we have of them in us.

13. How secondary. — After the same manner that the ideas
of these original qualities are produced in us, we may conceive
that the ideas of secondary qualities are also produced, viz., by
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the operation of insensible particles on our senses. For it being
manifest that there are bodies, and good store of bodies, each
whereof are so small that we cannot by any of our senses dis-
cover either their bulk, figure, or motion (as is evident in the
particles of the air and water, and other extremely smaller than
those, perhaps as much smaller than the particles of air or water
as the particles of air or water are smaller than peas or hail-
stones): let us suppose at present that the different motions and
figures, bulk and number, of such particles, affecting the several
organs of our senses, produce in us those different sensations
which we have from the colours and smells of bodies; v. g., that
a violet, by the impulse of such insensible particles of matter of
 peculiar figures and bulks, and in different degrees and modifi-
cations of their motions, causes the ideas of the blue colour and
sweet scent of that flower to be produced in our minds; it being
no more impossible to conceive that God should annex such ideas
to such motions, with which they have no similitude, than that
he should annex the idea of pain to the motion of a piece of steel
dividing our flesh, with which the idea hath no resemblance.

14. What I have said concerning colours and smells may be
understood also of tastes and sounds, and other the like sensi-
ble qualities; which, whatever reality we by mistake attribute to
them, are in truth nothing in the objects themselves, but powers
to produce various sensations in us, and depend on those primary
qualities, viz., bulk, figure, texture, and motion of parts [as I
have said].

15. Ideas of primary qualities are resemblances; of secondary,
nol. — From whence I think it is easy to draw this observation,
that the ideas of primary qualities of bodies are resemblances of
them, and their patterns do really exist in the bodies themselves;
but the ideas produced in us by these secondary qualities have
‘no resemblance of them at all. There is nothing like our ideas
-existing in the bodies themselves. They are, in the bodies we
denominate from them, only a power to produce those sensations
in us; and what is sweet, blue, or warm in idea, is but the certain
bulk, figure, and motion of the insensible parts in the bodies
themselves, which we call so.
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16. Flameis|denominated kot and light; snow, white and
cold; and manna, white and sweet, from the ideas they produce
in us, which qualities are commonly thought to be the same in
those bodies that those ideas are in us, the one the perfect re-
semblance of the other, as they are in a mirror; and it would by
most men be judged very extravagant, if one should say other-
wise. And yet he that will consider that the same fire that at one
distance produces in us the sensation of warmth, does at a nearer
approach produce in us the far different sensation of pain, ought
to bethink himself what reason he has to say, that this idea of
warmth which was produced in him by the fire, is actually ¢ the
fire, and his idea of pain which the same fire produced in him
the same way is nof in the fire. Why is whiteness and coldness
in snow and pain not, when it produces the one and the other
idea in us; and can do neither but by the bulk, figure, number,
and motion of its solid parts?

17. The particular bulk, number, figure, and motion of the
parts of fire or snow are really in them, whether any one’s senses
perceive them or no; and therefore they may be called real quali-
ties, because they really exist in those bodies. But light, heat,
whiteness, or coldness, are no more really in them than sickness
or pain is in manna. Take away the sensation of them; let not
the eyes see light or colours, nor the ears hear sounds; let the
palate not taste, nor the nose smell; and all colours, tastes, odours,
and sounds, as they are such particular ideas, vanish and cease,
and are reduced to their causes, <. e., bulk, figure, and motion of
parts.

23. Three sorts of qualities in bodies. — The qualities then
that are in bodies, rightly considered, are of three sorts: —

First. The bulk, figure, number, situation, and motion or
rest of their solid parts; those are in them, whether we perceive
them or not; and when they are of that size that we can discover
them, we have by these ideas of the thing as it is in itself, as is
plain in artificial things. These I call primary qualities.

Secondly. The power that is in any body, by reason of its
insensible primary qualities, to operate after a peculiar manner
on any of our senses, and thereby produce in us the different
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ideas, of several colours, sounds, smells, tastes, &c. These are
usually called sensible qualities.

Thirdly. The power that is in any body, by reason of the
particular constitution of its primary qualities, to make such a
change in the bulk, figure, texture, and motion of another body,
as to make it operate on our senses differently from what it did
before. Thus the sun has a power to make wax white, and fire,
to make lead fluid. [These are usually called powers.]

The first of these, as has been said, I think may be properly
called real, original, or primary qualities, because they are in the
things themselves, whether they are perceived or no; and upon
their different modifications it is that the secondary qualities
depend.

The other two are only powers to act differently upon other
things, which powers result from the different modifications of
those primary qualities.

CHAPTER IX. OF PERCEPTION

1. Perception the first simple idea of reflection. — Perception,
as it is the first faculty of the mind exercised about our ideas,
so it is the first and simplest idea we have from reflection, and
is by some called “thinking” in general. Though thinking, in
the propriety of the English tongue, signifies that sort of opera-
tion of the mind about its ideas wherein the mind is active; where
it, with some degree of voluntary attention, considers any thing:
for in bare, naked perception, the mind is, for the most part,
only passive, and what it perceives it cannot avoid percciving.

2. Is only when the mind receives the impression. — What
perception is, every one will know better by reflecting on what
he does himself, when he sees, hears, feels, &c., or thinks, than
by any discourse of mine. Whoever reflects on what passes in his
own mind, cannot miss it; and if he does not reflect, all the words
in the world cannot make him have any notion of it.

3. This is certain, that whatever alterations are made in the
body, if they reach not the mind; whatever impressions are made
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on the outward |parts,cif they are not taken notice of within; -
there is no perception. Fire may burn our bodies with no other
effect than it does a billet, unless the motion be continued to the
brain, and there the sense of heat or idea of pain be produced in
the mind, wherein consists actual perception.

8. Ideas of semsation often changed by the judgment. — We
are farther to consider concerning perception, that the ideas we
receive by sensation are often in grown people altered by the
judgment without our taking notice of it. When we set before
our eyes a round globe of any uniform colour, v. g., gold, ala-
baster, or jet, it is certain that the idea thereby imprinted in our
mind is of a flat circle variously shadowed, with several degrees
of light and brightness coming to our eyes. But we having, by
use, been accustomed to perceive what kind of appearance con-
vex bodies are wont to make in us; what alterations are made in
the reflections of light by the difference of the sensible figures of
bodies; — the judgment presently, by an habitual custom, alters
the appearances into their causes; so that, from that which truly
is variety of shadow or colour collecting the figure, it makes it
pass for a mark of figure, and frames to itself the perception of
a convex figure and an uniform colour; when the idea we receive
from thence is only a plane variously coloured, as is evident in
painting. [To which purpose I shall here insert a problem of
that very ingenious and studious promoter of real knowledge,
the learned and worthy Mr. Molineaux, which he was pleased
to send me in a letter some months since: and it is this: ““ Suppose
a man born blind, and now adult, and taught by his touck to
distinguish between a cube and a sphere of the same metal, and
nighly of the same bigness, so as to tell, when he felt one and
the other, which is the cube, which the sphere. Suppose then
the cube and sphere placed on a table, and the blind man to be
made to see; quare, Whether by his sight, before he touched them,
he could now distinguish and tell which is the globe, which
the cube?” To which the acute and judicious proposer answers:
““Not. For though he has obtained the experience of how a globe,
how a cube, affects his touch; yet he has not yet obtained the
experience, that what affects his touch so or so, must affect his
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sight|50,0r |s0; -or that, a protuberant angle in the cube, that
pressed his hand unequally, shall appear to his eye as it does in
the cube.” I agree with this thinking gentleman whom I am
proud to call my friend, in his answer to this his problem; and
am of opinion, that the blind man, at first sight, would not be
able with certainty to say which was the globe, which the cube,
whilst he only saw them; though he could unerringly name them
by his touch, and certainly distinguish them by the difference
of their figures felt. This I have set down, and leave with my
reader, as an occasion for him to consider how much he may be
beholden to experience, improvement, and acquired notions,
where he thinks he has not the least use of, or help from them.
And the rather, because this observing gentleman farther adds,
that having upon the occasion of my book proposed this to divers
very ingenious men, he hardly ever met with one that at first
gave the answer to it which he thinks true, till by hearing his
reasons they were convinced.]

9. But this is not, I think, usual in any of our ideas but those
received by sight; because sight, the most comprehensive of all
our senses, conveying to our minds the ideas of light and colours,
which are peculiar only to that sense; and also the far different
ideas of space, figure and motion, the several varieties whereof
change the appearances of its proper objects, viz., light and
colours; we bring ourselves by use to judge of the one by the
other. This, in many cases, by a settled habit in things whereof
we have frequent experience, is performed so constantly and so
quick, that we take that for the perception of our sensation which
is an idea formed by our judgment; so that one, viz., that of
sensation, serves only to excite the other, and is scarce taken
notice of itself; as a man who reads or hears with attention and
understanding, takes little notice of the characters or sounds,
but of the ideas that are excited in him by them.

15. Perception the imlet of knowledge. — Perception, then,
being the first step and degree towards knowledge, and the inlet
of all the materials of it, the fewer senses any man as well as any
other creature hath; and the fewer and duller the impressions
are that are made by them; and the duller the faculties are that
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are employed-about thém,~— the more remote are they from that
knowledge which is to be found in some men. But this, being
in great variety of degrees (as may be perceived amongst men),
cannot certainly be discovered in the several species of animals,
much less in their particular individuals. It suffices me only to
have remarked here, that perception is the first operation* of all
our intellectual faculties, and the inlet of all knowledge into our
minds. . . .

CHAPTER XII. OF COMPLEX IDEAS .

1. Made by the mind out of simple ones. — We have hitherto
considered those ideas, in the reception whereof the mind is only
passive, which are those simple ones received from sensation
and reflection before mentioned, whereof the mind cannot make
one to itself, nor have any idea which does not wholly consist of
them. [But as the mind is wholly passive in the reception of all
its simple ideas, so it exerts several acts of its own, whereby out
of its simple ideas, as the materials and foundations of the rest,
the others are framed. The acts of the mind wherein it exerts its
power over its simple ideas are chiefly these three: (1) Com-
bining several simple ideas into one compound one; and thus
all complex ideas are made. (2) The second is bringing two
ideas, whether simple or complex, together, and setting them
by one another, so as to take a view of them at once, without
uniting them into one; by which way it gets all its ideas of rela-
tions. (3) The third is separating them from all other ideas
that accompany them in their real existence; this is called ‘“ab-
straction:” and thus all its general ideas are made. This shows

® The other operations of the mind discussed by Locke under simple ideas
are retention or memory, discerning, comparing, compounding, and abstraction.
His conclusion is then as follows: chap. xi, § 15. These are the beginnings
of human knowledge. — And thus I have given a short and, I think, true his-
tory of the first beginnings of human knowledge, whence the mind has its first
objects, and by what steps it makes its progress to the laying in and storing up
those ideas out of which is to be framed all the knowledge it is capable of ; wherein
I must appeal to experience and observation whether I am in the right: the best
way to come to truth being to examine things as really they are, and not to con-
clude they are as we fancy of ourselves, or have been taught by others to imagine. -
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man’s/power 'and’its‘way-of operation to be much the same in
the material and intellectual world. For, the materials in both
being such as he has no power over, either to make or destroy,
all that man can do is either to unite them together, or to set
them by one another, or wholly separate them. I shall here
begin with the first of these in the consideration of complex ideas,
and come to the other two in their due places.] As simple ideas
are observed to exist in several combinations united together,
so the mind has a power to consider several of them united to-
gether as one idea; and that not only as they are united in ex-
ternal objects, but as itself has joined them. Ideas thus made up
of several simple ones put together I call complex ; such as are
beauty, gratitude, a man, an army, the universe; which, though
complicated of various simple ideas or complex ideas made up
of simple ones, yet are, when the mind pleases, considered each
by itself as one entire thing, and signified by one name.

2. Made voluntarily. — In this faculty of repeating and join-
ing together its ideas, the mind has great power in varying and
multiplying the objects of its thoughts infinitely beyond what
sensation or reflection furnished it with; but all this still confined
to those simple ideas which it received from those two sources,
and which are the ultimate materials of all its compositions. For,
simple ideas are all from things themselves; and of these the
mind can have no more nor other than what are suggested to it.
It can have no other ideas of sensible qualities than what come
from without by the senses, nor any ideas of other kind of opera-
tions of a thinking substance than what it finds in itself: but
when it has once got these simple ideas, it is not confined barely
to observation, and what offers itself from without; it can, by
its own power, put together those ideas it has, and make new
complex ones which it never received so united.

3. Are either modes, substances, or relations., — Complex ideas,
however compounded and decompounded, though their num-
ber be infinite, and the variety endless wherewith they fill and
entertain the thoughts of men, yet I think they may be all re-
duced under these three heads: 1. Modes. 2. Substances. 3. Re-
<Jations.
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4."'Modes.'— First.“Modes 1 call such complex ideas which,
however compounded, contain not in them the supposition of
subsisting by themselves, but are considered as dependences on,
or affections of, substances; such are the ideas signified by the
words, triangle, gratitude, murder, &c. And if in this I use
the word “mode” in somewhat a different sense from its ordi-
nary signification, I beg pardon; it being unavoidable in dis-
courses differing from the ordinary received notions, either to
make new words or to use old words in somewhat a new signi-
fication: the latter whereof, in our present case, is perhaps the
more tolerable of the two.

5. Simple and mixed modes. — Of these modes there are two
sorts which deserve distinct consideration. First. There are
some which are only variations or different combinations of the
same simple idea, without the mixture of any other, as a dozen,
or score; which are nothing but the ideas of so many distinct
units added together: and these I call simple modes, as being
contained within the bounds of one simple idea. Secondly.
There are others compounded of simple ideas, of several kinds,
put together to make one complex one; v. g., beauty, consisting
of a certain composition of colour and figure, causing delight
in the beholder; theft, which, being the concealed change of the
possession of any thing, without the consent of the proprietor,
contains, as is visible, a combination of several ideas of several
kinds; and these I call mixed modes.

6. Substances single or collective. — Secondly. The ideas of
substances are such combinations of simple idecas as are taken
to represent distinct particular things subsisting by themselves,
in which the supposed or confused idea of substance, such as it
is, is always the first and chief. Thus, if to substance be joined
the simple idea of a certain dull, whitish colour, with certain
degrees of weight, hardness, ductility, and fusibility, we have
the idea of lead; and a combination of the ideas of a certain sort
of figure, with the powers of motion, thought, and reasoning,
joined to substance, make the ordinary idea of a man. Now of
substances also there are two sorts of ideas:— one of single
substances, as they exist separately, as of a man or a sheep; the

v
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other'of'séveral ‘of those put together, as an army of men or flock
of sheep — which collective ideas of several substances thus put
- together, are as much each of them one single idea as that of a
man or an unit.

7. Relation. — Thirdly. The last sort of complex ideas is that
we call relation, which consists in the consideration and com-
paring one idea with another. Of these several kinds we shall
treat in their order.

8. The abstrusest ideas from the two sources. — If we trace
the progress of our minds, and with attention observe how it
repeats, adds together, and unites its simple ideas received from
sensation or reflection, it will lead us farther than at first per-
haps we should have imagined. And I believe we shall find, if
we warily observe the originals of our notions, that even the most |
abstruse ideas, how remote soever they may seem from sense,
or from any operation of our own minds, are yet only such as
the understanding frames to itself, by repeating and joining to-
gether ideas that it had either from objects of sense, or from its
own operations about them; so that those even large and abstract
ideas are derived from sensation or reflection, being no other
than what the mind, by the ordinary use of its own faculties,
employed about ideas received from objects of sense, or from
the operations it observes in itself about them, may and does
attain unto.

CHAPTER XXIII. OF OUR COMPLEX IDEAS OF
SUBSTANCES

1. Ideas of substances, how made. — The mind being, as I
have declared, furnished with a great number of the simple ideas
conveyed in by the senses, as they are found in exterior things,
or by reflection on its own operations, takes notice, also, that a
certain number of these simple ideas go constantly together;
which being presumed to belong to one thing, and words being
suited to common apprehensions, and made use of for quick
despatch, are called, so united in one subject, by one name;
which, by inadvertency, we are apt afterward to talk of and
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consider ‘as' one simple idea, which indeed is a complication of
many ideas together: because, as I have said, not imagining
how these simple ideas can subsist by themselves, we accustom
ourselves to suppose some substratum wherein they do subsist,
and from which they do result; which therefore we call sub-
Stance.

2. Our idea of substance in general. — So that if any one will
examine himself- concerning his notion of pure substance in
general, he will find he has no other idea of it at all, but only a
supposition of he knows not what support of such qualities which
are capable of producing simple ideas in us; which qualities
are commonly called “accidents.” If ahy one should be asked,
“What is the subject wherein colour or weight inheres?” he
would have nothing to say but, “The solid extended parts.”
And if he were demanded, “ What is it that solidity and exten-
sion inhere in,” he would not be in a much better case than the
Indian before mentioned, who, saying that the world was sup-
ported by a great elephant, was asked, what the elephant rested
on ? to which his answer was, “ A great tortoise;” but being again
pressed to know what gave support to the broad-backed tortoise,
replied, — something, he knew not what. And thus here, as in
all other cases where we use words without having clear and
distinct ideas, we talk like children; who, being questioned what
such a thing is which they know not, readily give this satisfac-
tory answer, — that it is something ; which in truth signifies no
more, when so used, either by children or men, but that they
know not what; and that the thing they pretend to know and talk
of, is what they have no distinct idea of at all, and so are per-
fectly ignorant of it, and in the dark. The idea, then, we have,
to which we give the general name substance, being nothing
but the supposed, but unknown, support of those qualities we
find existing, which we imagine cannot subsist sine re substante,
“without something to support them,” we call that support
substantia; which, according to the true import of the word, is,
in plain English, standing under, or upholding. *

3. Of the sorts of substances. — An obscure and relative idea
of substance in general being thus made, we come to have the
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ideas'of 'particular sorts'-of 'substances, by collecting such com-
binations of simple ideas as are by experience and observation
of men’s senses taken notice of to exist together, and are there-
fore supposed to flow from the particular internal constitution
or unknown essence of that substance. Thus we come to have
the ideas of a man, horse, gold, water, &c., of which substances,
whether any one has any other clear idea, farther than of certain
simple ideas co-existing together, I appeal to every one’s own
experience. It is the ordinary qualities observable in iron or
a diamond, put together, that make the true complex idea of
those substances, which a smith or a jeweller commonly knows
better than a philosopher; who, whatever substantial forms he
may talk of, has no other idca of those substances than what is
framed by a collection of those simple ideas which are to be
found in them. Only we must take notice, that our complex
ideas of substances, besides all these simple ideas they are made
up of, have always the confused idea of something to which they
belong, and in which they subsist: and therefore when we speak
of any sort of substance, we say it is a thing having such or such
qualities; as, body is a thing that is extended, figured, and capable
of motion; spirit; a thing capable of thinking; and so hardness,
friability, and power to draw iron, we say, are qualities to be
found in a loadstone. These and the like fg.shions of speaking,
intimate that the substance is supposed always something besides
the extension, figure, solidity, motion, thinking, or other observ-
able ideas, though we know not what it is.

4. No clear idea of substance in general. — Hence, when we
talk or think of any particular sort of corporeal substances, as
horse, stone, &c., though the idea we have of either of them be
but the complication or collection of those several simple ideas
of sensible qualities which we used to find united in the thing
called horsc or stone; yet because we cannot conceive how
they should subsist alone, nor one in another, we suppose them
existing in, and supported by, some common subject; which
support we denote by the name substance, though it be certain
we have no clear or distinct idea of that thing we suppose a

support.
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5. As'clear' an'ided-'of spirit as body. — The same happens
concerning the operations of the mind;.viz., thinking, reasoning,
fearing, &c., which we, concluding not to subsist of themselves,
nor apprehending how they can belong to body, or be produced
by it, we are apt to think these the actions of some other sub-
stance, which we call spirit; whereby yet it is evident, that hav-
ing no other idea or notion of matter, but something wherein
those many sensible qualities which affect our senses do subsist;
by supposing a substance wherein thinking, knowing, doubting,
and a power of moving, &c., do subsist; we have as clear a notion
of the substance of spirit as we have of body: the one being sup-
posed to be (without knowing what it is) the substratum to those
simple ideas we have from without; and the other supposed (with
a like ignorance of what it is) to be the substratum to those opera-
tions which we experiment in ourselves within. It is plain, then,
that the idea of corporeal substance in matter is as remote from
our conceptions and apprehensions as that of spiritual substance,
or spirit; and therefore, from our not having any notion of the
substance of spirit, we can no more conclude its non-existence
than we can, for the same reason, deny the existence of body:
it being as rational to affirm there is no body, because we have
no clear and distinct idea of the substance of matter, as to say
there is no spirit, because we have no clear and distinct idea of
the substance of a spirit.

6. Of the sorts of substances. — Whatever therefore be the
secret and abstract nature of substance in general, all the ideas
we have of particular distinct sorts of substances, are nothing
but several combinations of simple ideas co-existing in such,
though unknown, cause of their union, as makes the whole sub-
sist of itself. It is by such combinations of simple ideas, and
nothing else, that we represent particular sorts of substances to
ourselves; such are the ideas we have of their several species in
our minds; and such only do we, by their specific names, signify
to others; v. g., man, horse, sun, water, iron; upon hearing which
words every one, who understands the language, frames in his
mind a combination of those several simple ideas which he has
usually observed or fancied to exist together under that denomi-
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nation;/dll which“he supposes to rest in, and be, as it were, ad-
herent to, that unknowny common subject, which inheres not in
anything else: though in the mean time it be manifest, and every
one upon inquiry into his own thoughts will find, that he has no
other idea of any substance, v. g., let it be gold, horse, iron, man,
vitriol, bread, but what he has barely of those sensible qualities
which he supposes to inhere with a supposition of such a sub-
stratum as gives, as it were, a support to those qualities, or simple
ideas, which he has observed to exist united together. Thus,
the idea of the sun— What is it but an aggregate of those
several simple ideas, bright, hot, roundish, having a constant
regular motion, at a certain distance from us, — and perhaps
some other? as he who thinks and discourses of the sun has
been more or less accurate in observing those sensible quali-
ties, ideas, or properties which are in that thing which he calls
the sun.

9. Three sorts of ideas make our complex ones of substances. —
The ideas that make our complex ones of corporeal substances
are of these three sorts. First. The ideas of the primary quali-
ties of things which are discovered by our senses, and are in
them even when we perceive them not: such are the bulk, figure,
number, situation, and motion of the parts of bodies; which are
really in them, whether we take notice of them or no. Secondly.’
The sensible secondary qualities, which, depending on these, are
nothing but the powers those substances have to produce several
ideas in us by our senses; which ideas are not in the things them-
selves otherwise than as any thing is in its cause. Thirdly. The
aptness we consider in any substance to give or receive such
alterations of primary qualities as that the substance so altered
should produce in us different ideas from what it did before;
these are called active and passive powers: all which powers,
as far as we have any notice or notion of them, terminate only
in sensible simple ideas. For, whatever alteration a loadstone
has the power to make in the minute particles of iron, we should
have no notion of any power it had at all to operate on iron, did
not its sensible motion discover it; and I doubt not but there
are a thousand changes that bodies we daily handle have a
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power to\cause imonejanother, which we never suspect, because
they never appear in sensible effects.

37. Recapitulation. — And thus we have seen what kind of
ideas we have of substances of all kinds, wherein they consist,
and how we came by them. From whence, I think, it is very
evident,

First, That all our ideas of the several sorts of substances
are nothing but collections of simple ideas, with a supposition
of something to which they belong, and in which they subsist;
though of this supposed something we have no clear distinct idea
at all.

Secondly, That all the simple ideas that, thus united in one
common subsératum, make up our complex ideas of several sorts
of substances, are no other but such as we have received from
sensation or reflection. So that even in those which we think
we are most intimately acquainted with, and that come nearest
the comprehension of our most enlarged conceptions, we cannot
reach beyond those simple ideas. And even in those which seem
most remote from all we have to do with, and do infinitely sur-
pass any thing we can perceive in ourselves by reflection, or dis-
cover by sensation in other things, we can attain to nothing but
those simple ideas which we originally received from sensation
or reflection; as is evident in the complex ideas we have of angels,

and particularly of God himself.

" Thirdly, That most of the simple ideas that make up otir com-
plex ideas of substances, when truly considered, are only powers,
however we are apt to take them for positive qualities: v. g., the
greatest part of the ideas that make our complex idea of gold
are yellowness, great weight, ductility, fusibility, and solubility
in aqua regia, &c., all united together in an unknown substra-
tum : all which ideas are nothing else but so many relations to
other substances, and are not really in the gold considered barely
in itself, though they depend on those real and primary qualities
of its internal constitution, whereby it has a fitness differently
to operate and be operated on by several other substances.



254 LOCKE

Book IV

CHAPTER I1II1. OF THE EXTENT OF HUMAN
KNOWLEDGE

1. Knowledge, as has been said, lying in the perception of
the agreement or disagreement of any of our ideas, it follows
from hence that,

Fiyst, No farther than we have ideas. — First, We can have
knowledge no farther than we have ideas. “

2. Secondly, No farther than we can perceive their agreement
or disagreement. — Secondly, That we can have no knowledge
farther than we can have perception of that agreement or dis-
agreement: which perception being, (1) Either by intuition,«
or the immediate comparing any two ideas; or, (2) By reason, *
examining the agreement or disagreement of two ideas by the
intervention of some others; or, (3) By sensation, perceiving
the existence of particular things; hence it also follows,

3. Thirdly, Intuitive knowledge extends itself not to all the
relations of all our ideas. — Thirdly, That we cannot have an
intuitive knowledge that shall extend itself to all our ideas, and
all that we would know about them; because we cannot examine
and perceive all the relations they have one to another by juxta-
position, or an immediate comparison one with another. Thus,
having the ideas of an obtuse and an acute-angled triangle, both
drawn from equal bases, and between parallels, I can by intui-
tive knowledge perceive the one not to be the other; but cannot
that way know whether they be equal or no: because their agree-
ment or disagreement in equality can never be perceived by an
immediate comparing them: the difference of figure makes their
parts incapable of an exact immediate application; and there-
fore there is need of some intervening qualities to measure them
by, which is demonstration or rational knowledge..

4. Fourthly, Nor demonstrative knowledge. — Fourthly, It
follows also, from what is above observed, that our rational
knowledge cannot reach to the whole extent of our ideas: because
between two different ideas we would examine, we cannot al-
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ways/find\such mediums @s we can connect one to another with
an intuitive knowledge, in all the parts of the deduction; and
wherever that fails, we come short of knowledge and demon-
stration.

s. Fifthly, Sensitive knowledge mnarrower than either. —
Fifthly, Sensitive knowledge, reaching no farther than the ex-
istence of things actually present to our senses, is yet much
narrower than either of the former.

6. Sixthly, Our knowledge therefore narrower than our ideas. —
From all which it is evident, that the extent of our knowledge
comes not only short of the reality of things, but even of the ex-
tent of our own ideas. Though our knowledge be limited to our
ideas, and cannot exceed them either in extent or perfection:
and though these be very narrow bounds in respect of the extent
of all being, and far short of what we may justly imagine to be
in some even created understandings not tied down to the dull
and narrow information that is to be received from some few
and not very acute ways of perception, such as are our senses;
yet it would be well with us if our knowledge were but as large
as our ideas, and there were not many doubts and inquiries con-
cerning the ideas we have, whereof we are not, nor I believe ever
shall be in this world, resolved. Nevertheless, I do not question
but that human knowledge, under the present circumstances of
our beings and constitutions, may be carried much farther than
it hitherto has been, if men would sincerely, and with freedom
of mind, employ all that industry and labour of thought in im-
proving the means of discovering truth which they do for the
colouring or support of falsehood, to maintain a system, interest,
or party they are once engaged in.

But, to return to the argument in hand: our knowledge, I
say, is not only limited to the paucity and imperfections of the
ideas we have, and which we employ it about, but even comes
short of that, too: but how far it reaches, let us now inquire.

7. How far our k