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SYNOPSIS OF THE SIX FOLLOWING
MEDITATIONS

In the First Meditation, I offer the reasons why we can
doubt all things in general, and particularly material objects,

“at least as long as we do not have other foundations for the
.sciences than those we have hitherto possessed. And although |

it is not immediately apparent that so general a doubt can be
useful, it is in fact very much so, since it delivers us from all
sorts of prejudices and makes available to us an easy method
of accustoming our minds to become independent of the
senses. Finally, it is useful in making it subsequently impos-
sible to doubit those things which we discover to be true after
we have taken doubt into consideration.

In the Second, the mind,' which in its intrinsic freedom
supposes that everything which is open to the least doubt is

‘ nonexistent, recognizes that it is nevertheless absolutely im.

possible that it docs not itself exist. This is also of the highest
utility, since by this means the mind can easily distinguish be.
tween those qualities which belong to it—that is to say, to its
intellectual nature~and those which belong 1o the body.

But because it might happen that some persons will expect
me to offer at this point reasons to prove the immortality of
the soul, I think it my duty to warn them now (13) that, since
I have tried to write nothing in this treatise for which 1 did
not have very exact demonstraiions, I have found myself
obliged to follow an order similar 1o that used by geometri-
cians, which is to present first all those things on which the
Propositien onc is seeking to prove depends, hefore reaching
any conclusions about the proposition itself.

But the first and principal thing required in order to recog-
nize the immortality of the soul 2 is to form the clearest possi-

Y [Latin: mens; French: esprit.]

2[L. anima; F, dme.]
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ble conception of it, {10] and one which is entircly distinct !
from ail the conceptions one can have of the bady, which has |
been done in this Second Meditation. It is necessary, in addi- l
" tion, to know that alt things which we conceive clearly and !
distinctly are true in the manner in which we conceive them,
and this cannot be proved before the Fourth Meditation.
Furthermore, we must have a distinet conception of corporeal
nature, which we acquire partly in the Second, and partly in
the Fifth and Sixth Meditations. And finally, we must con-
clude from all this that things which we clearly and distinctly
perceive to be diverse subdtances, as we conceive the mind and |
the body, are in fact substances whick are really distinct from
each other; which is what we conclude. in the Sixth Medita-
tion. This is confirmed again, in the 1ame Meditation, by the
fact that we cannox conceive any body except as divisible,
while the ‘mind or soul of nan can only be conceived as indi-
visible. For in ‘teality we cannot conceive of half of any seul,
as we can of the smallest possible body, se that we recognize .
that their natures are not only different but even in some sense
contrary. I have not treated this subject further in this trea-
tise, partly because we have already discovered enough to
show with sufficient clarity that the corruption of the body
does hiot entail the death ‘of the soul, and so to give men-the
hope of a second life after death: and parily. because the
premises from which the immortality of the soul may be con-
cluded depend upon the explanation of the whote of physics.
First, (14) we must know that all substances in general—that
is to say, all those things which cannot exist without being
created by God—are by nature incorruptible and can never
cease to be, unless God himself, by denying them his usual
support, reduces them to nothingness. And secondly, we must
notice that body, taken in general, is a substance, and that it
therefore will mever perish, But the human body, however
much it may differ from other bodies, is only a composite, {
produced by a certain configuration of members and by other |
similar accidents, whereas the human soul is not thus depend- |
ent upon any accidents, but is 2 pure substance. For even if |
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all its accidents changeias, for example, if it conceives of
certain things, wills others, and receives sense impressions
of still others—nevertheless it still remains the same soul. But
the human body becomes a different entity irom the mere fact
that the shape of some of its parts has been changed. From
this it follows that the human body may very easily perish,
but that the mind lor soul of man, between which I find no }
distinction,] is immortal by its very nature. {11]

In the Third Meditation, I have explained at sufficient
length, it sccmns 1o me, the principal argument I use to prove
the existence of God. Nevertheless, I did not want to use at
that point any comparisons drawn from physical things, in
order that the minds of the readers should be as far as possi-
ble withdrawn from the use of and commerce with the senses.
There may, thercfore, be many obscurities remaining, which 1
hope will be completely elucidated in my replies to the objec.
tions which have since been made to me. One of these obscuri-
tics is this: how can the idea of a supremely perfect Bring,
which we find in ourselves, contain 50 much objective reality,
Ithat is to say, how can it participate by representation in so
many degrees of being and of perfection,] that it must have
come from a supremely perfect cause? This I have explained
in these replics by means of a comparison with a very [fin.
geniows andM artificial machine, the idea of which occurs in
the mind of some worker. For as the real cleverness of this
idea must have some cause, 1 conclude it to be ecither the
knowledge of this worker or that of some other from whom he
has received this idea. In the same way (15) it is impossible
that the idea of God, which is in us, does not have God him- |
sclf as its cause.

In the Fourth, it is proved that all things which we Tcon-
ceive for] perceive' very clearly and very distinctly are wholly |
true. At the same time I explain the nature of error or falsity, !

- which nature we ought to discover, as much to confirm the

preceding truths as to understand better those that follow.
Nevertheless, it should ‘be noticed that I do not in any way
treat here of sin—that is, of error committed in the pursuit of |
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good 2nd evil—but only of that which occurs in the judgment
‘md c(l;scernme:t olb:he true and the false; and that I do not
intend to speak of belicls which belong 1o faj

duct of life, but on} ¥ pertain 10 o

truth and which can be known by the aid of the light of
nature alone.

In the Fifth Meditation, besides the explanation of corpo-
real nature in general, the existence of God is again demon-
strated by a new argument. There may also be some difficol-
tiey ‘ln_lhi- argument, but the solution will be found jn the
replies to the objections which have been made to me. In ad-
dltlo!'l, I show how it is true that even the certainty of geo-
zcg:otzl demonstrations themselves depends on the knowledge

Finally, in the Sixeh, 1 distinguish the action of the under-
st_an.ding from that of the imagination, and the marks of this
distinction are described. Here I show that the /mind Jor\
soull of man is really distinct from the body, and that never-
theless if is 30 tightly bound and united with it that it [12]
l’on‘m with it what is almost a single entity. All the errors
which arise from the senses are here exposed, together with
the methods of avoiding them, And finally, 1 here bring out
all the arguments from which we may conclude the existence
. of material things; not because 1 judge them very useful, in

that they prove what (16) they do prove—namely, that there is
a world, that men have bodies, and other similar things which
have never been doubted by any man of good sense—but be-
Cause, In considering these arguments more closcly, we come
t0 recognize that they are not as fimm and as evident as those
which lead us to the knowledge of God and of our soul so
Ih:l.l the latter are the most certain and most evident tn;ths
which can become known to the human mind. That is all that
I had planncd to prove in these Meditations, which leads me
to omit here many other questions with which I have dealt
incidentally in this treatise. {17) 13)

y of those which pertain to speculative

FIRST MEDITATION
CONCERNING THINGS THAT CAN BE DOUBTED

There is no novelty to me in the reflection that, from my
exrliest years, I have apcepted many false apinions as thue, and
that what I have concloded from such badly assured premises
could not but be highly doubtful and uncertain. From the
time that ¥ first recognized this fact, I have realized that if 1
wished 40 bave any firm and constant knowledge in the sci-
ences, 1 would have 1o undertake, once and for all, 1o set
aside all the opinions which I had previously accepted among
my beliefs and start again from the very beginning. But this
enterprise appeared to me to be of very great magnitude, and
30 1 waited until I had attained an age so mature that I conld
not hope for 2 later time when 1 would be more fitted 1o
exccute the project. Npw, however, 1 have delayed so long that

fault if, in continuing to deliberate, 1 expended time which
should be devoted to action.

The present is opportune for my design; I have freed my
mind of all kinds of cares; (18) I feel myself, fortunately, dis-

benceforward 1 shuu?(be fafraid that 1 was] committing a .

turbed by no pamions;! and I have found 2 serene retreat in -

peaceiul solitnde. 1 will therefore make a seriows and unim-
peded effort to destroy generally 2ll my former opinions. In
order to do this, however, it will not be necessary to show that
they are all false, a task [14] which I might never be able to

-complete; becauvse, sirice reason already convinces me that I

should abstain from the belief in things which are not en-
tirely certain and indubitable no less carefully than from the
belief in those which appear to me to be manifestly fabse, it
will be enough to make me reject them all if I can find in
each some ground for doubt. And for that it will not be neces-
sary for me to examine each one in particutar, which would
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18 MEDITATIONS ON FIRST PHILOSOPHY am [14)
be an infinite labor; but since the destruction of the founda-
tion n rity involves the collapse of all the rest of the odi-
fice, 1 shall fint attack the principles upon which all my
former epinions were founded, )

1 has been acquired from the senses or by means
of the sgiséi But I have learnéd by ekperience that these

imes mistead me, and It is prudent never to trust
wholly those things which have once deceived us.

But it is pomible that, even though the senses occasionally
deceive us about things wkich are barely perceptible and very
far away, there arc many other things which we cannot rea-
sonably doubt, even though we know them through the senye
--as, for ple, that 1 am here, seated by the fire, wearing a
fwinter’ dressing gown, holding this paper in my hands, and
other thiﬁg: of this nature. And how could I deny that thess
hands andl this body are mine, unless I am to compare myself
with certain lunatics (19) whose brain is so troubled and be.
fogged by the black vapors of the bile that they continually
affirm that they are kings while they are panpers, that they are
dlothed in fgold and? purple while they are naked; or imagine
fthat their head is made of clay, o' that they are gourds, or
that their body is glass? [But this is ridiculous;) such men are
fools, and I would be no less insane than they if I followed
their example.

. Nevertheless, I must remember that I am & man, and that
consequently I am accustomed to sleep and in my dreams to
imagine the same things that lunatics imagine when awake, ot
sometimes things which are even less plausible. How many
times has it occurred that /the quict of\ the night made me
dream ‘of my usual habits:' that 1 was here, clothed fin a
dressing gown", and sitting by the fire, although I was in fact
lying undressed in bed! It scems apparent 10 me now, that 1
am not looking at this paper with my eyes closed, that this
head that I shake is not drugged with sleep, that it is with de-
tign and deliberate intent that I stretch out this hand and
perceive it. What happens in sleep seems not at all as clear
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and as distinct as all this. [15] But | am speaking as .th?ugh-l
aever recall having been misled, while aslecp, by ““.“l_a" ik
lusions! When I consider these matters carefully, I n.:ahze 0
clearly that there are no conclusive indications by Wh'd! wak-
ing life can be distinguished from sleep that I am quite as-
tonished, and my bewilderment is such that it is almost able
to convince me that | am slceping.

S0 let us suppose now that we are asleep and that ail lh.ese
detzils, such as apening the eyes, shaking !he l.iead, extending
the bands, and similar things, are merely illusions; and let us
think that perbaps our hands and our whole body are not
such as we sec them. Nevertheless, we must at least admit that
these things which appear to us in slecp are like /painted’
scenes fand portraitst which can only be formed in imitation
of something freal and? true, and so, at the very least, these
npes of things—namely, eyes, head, hands, and the whole
{xnly—are not imaginary entities, but real an existent. For in
iruth painters, even when (20) they use the greatest ingenuity
in attempting to portray sirens and satyrs in fbizarre and] ex-
traordinary ways, nevertheless cannot give them wholly new
shapes and natures, but only invent some particular mixture
composed of parts of various animals; or even il perhaps Itheir
imagination is sufficiently extravagant that) they invent some-
thing so new that nothing like it has ever been seen, and so
theit work represents something purely imaginary and {abso-
lutelyl false, certainly at the very least the colors of which
they are composed must be real,

And for the same reason, even if these types of things—
namely, Ta body,i eyes, head, hands, and other similar things
—could be imaginary, nevertheless, we are bound to confess
that there are seme other still more simple and universal con-
cepls which are wue fand existent], from the mixture of
which, neither more nor less than in the ease of the mixture
of rcal colors, all these images of things are formed in our
minds, whether they are true fand reall or imaginary fand
fantasticl. .

Of this class of entities is carporeal nature in general and

@ fte]
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its extension, including the shape of extended thingy, their

quantity, or size and aumber, and also the placc where they
are, the time that measures their duration, and so lorth, [16)
That is why we will perhaps not be reasoning badly if we con-
clude that physics, astronomy, medicine, and all the other sci-
ences which follow from the consideration of composite en-
tities are very dubious fand uncertainl; whereas arithmetic,
grometry, and the other sciences of this nature, which weat
only of very simple and general things without concerning
themselves as to whether they occur in pature of not, contain

some element of- certainty and surcness. For whether I am :
awake or whether I am asleep, two and three together will al- |

ways make the number five, 2nd the square will never have
more than four sides: and it does not scem possible that
truths /5o clear and\l so apparent can ever be swpected of
any falsity Tor uncertaintyl. (21)

Nevertheless, I have long held the belief that there is 2 God
who can do anything, by whom I have been created and made
what 1 am. But how can I be sure but that he has broughu it
to pass that there is no carth, no sky, no extended bodies, no

_shape, no size, no place, and that nevertheless 1 have the jm-

pressions of all these things fand cannot imagine that things
might be other thanl as I now see them? And furthermone,

‘just as I sometimes judge that others are mistaken about

those things which they think they know best, how can I be
sure but that IGod has brought it about thatl I am always
mistaken when 1 add two and three or count the sides of a
square, or when I judge of something else even easier, if T can
imagine anything easier than thar® But perhaps God did not
wish me to be deceived in that fashion, since he is said to be
supremely good. But if it was repugnant to his goodness to
have made me so that 1 was always mistaken, it would seem
also to be inconsistent for him to permit me 1o be sometimes

mistaken, and nevertheless 1 cannot doubt that he does |

permit it.

At this point there will perhaps be some persons who would -

prefer to deny the existence of so powerful a God, rather than

@ nn FIRST MEDITATION o

to belicve that everything clsc is uncertain. Let us not oppose
them for the momen, and let us concede faccording to their
point of viewl that everything which I have stated here about
God is fictitious. Then in whatever way they suppose that I
have reached the siate of being that I now have, whether they
attribute it 10 some destiny or fate or refer it to chance, or
whether they wish to explain it as the result of a continuat
interplay of events ‘or in any other manner’; nevertheless,
since 10 err and be mistaken [17] is a kind of imperfection, o
whatever degree less powerful they consider the author to
whom they airibute my origin, in tha degree it wiil be inore
probable that I am so impeifect that I am always mistaken.
To this reasoning, certainly, 1 have nothing to reply; znd |
am at last constrained to admit that there is nothing in what
I formerly belicved to be true which I cannot somehow doubt,
and this not for lack of thought and attention, but for
weighty and weli-considered reasons. Thus 1 find that, in the
future, ¥ should Twithhold and suspend my judgment abowm
these matters, and? guard myself no lcss carefully from be-
lieving them than I should from believing what is manifestly
false {22) if I wish to find any certain and assured knowledge
fin the sciences), .

It is not enough to have made these observations: it is also
necessary that 1 should take care to bear them in mind. For,
these customary and long-standing beliefs wilt frequently rc-
cur in my thoughts, my long and familiar acquaintance with
them giving them the right 10 occupy my mind against my
will fand almost to make themselves masters of my beliefs). 1
will never free myself of the habit of deferring to them and
having faith in them as long as 1 consider that they are what
they really are—that is, somewhat doubtful, ‘as I have just
shown, even if highly probable—so that there is much more
reason to believe than to deny them. That is why I think that
1 would net do badly if 1 deliberately took the opposite posi-
tion and deceived myself in pretending for some time that all
these opinions are entirely false and imaginary, until at last I
will have so balanced my former and my new prejudices that
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they cannot incline my mind more to one side than the other,
and my judgment will not be Imastered andl turned by bad
habits [rom the ‘correct perception of things land thed straight
road leading to the knowledge of the truth!. For 1 feel sure
that I cannot averdo this distrust, since it is not now a ques-
tion of acting, but only of Imeditating andl learning.

1 will therefore suppose that, not la trucl God, ‘who is very

. good and who is the supreme source of truth, but a certain

evil spirit, not less clever and deccitful than powerful, has
Lent all his efforts to deceiving me. 1 will suppose that the
sky, the air, the carth, colors, shapes, sounds, and all other ob-
jective things fthat we seel are nothing but illusions and
dreams that he {18] has used to trick my credulity. I will con-
sicer (23) myself as having no hands, no eyes, no flesh, no
blood, nor any senses, yet fukely believing that I have all
these things. 1 will remain resolutely attached to this hypothe-
sis; and if § cannot attain the knowledge of any truth by this
method, 2t any rate [it is in my power o suspend my judg
ment. That js whyl I shall take great care not to accept any
Ialsity among my beliefs and shall prepare my mind so well
for all the ruses of this great deceiver that, however powerful
and artful he may be, he will never be able to mislead me in
anything.

But this undertaking is arduous, and a certain laziness leads
me insensibly into the normal paths of ordinary life. I am like
2 slave who, enjoying an imaginary liberty during sleep, be-
gins to suspect that his liberty is only a dream; he fears to
wake up and conspires with his pleasant illusions to retain
them longer. So insensibly to myself 1 fall into my former
opinions; and 1 am slow to wake up from this slumber for
fear that the Jabors of waking life which will have to follow
the tranquillity of this sleep, instead of leading me into the
davlight of the knowledge of the truth, will be insufficient to

dispel the darkness of all the difficulties which have just been
raised,
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SECOND MEDITATION

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

Yesterday's Meditation has filled my mind with so many
doubts that it is no longer in my power to forget them. Nor
do 1 yet see how I will be able to resolve them; I feel as
though (24) I were suddenly thrown into deep water, being 30
disconcerted that I can neither plant my feet on the bottom
nor swim on the surface. I shall nevertheless make every of-
fort to conform precisely to the pian commenced yesterday
and put aside every belief in which 1 could imagine the least
doubt, just as though 1 knew that it was absolutely [19] false.
And I shall continue in this manner until I have found some-
thing certain, or at least, if I can do nothing clse, until I have
learned with certainty that there is nothing certain in this
world. Archimedes, to move the earth from its orbit and place
it in a new position, demanded nothing more than a fixed
and immovable fulorum; in a similar manner 1 shall have the
right to entertain high hopes if 1 am fortunate enough to find
a single truth which is certain and indubitable.

I suppose, accordingly, that everything that I see is false; 1
convince myself that nothing has ever existed of all that my
deceitful memory recalls to me. 1 think that 1 have no senses;

“and 1 believe that body, shape, extension, motion, and loca-
tion are merely inventions of my mind. What then could still
be thought true? Perhaps nothing else, unless it is that there iy
nothing certain in the world.

But how do 1 know that there is not some entity, of 2 dif-
ferent nature from what I have just judged uncertain, of
which there cannot be the least doubt? Is there not some God
or some other power who gives me these thoughts? But I need

not think this (o be true, for possibly 1 am able 10 produce ;
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them myself. Then, at the very least, am 1 not an entity my-
sclf? But 1 have alrcady denicd that 1 had any senscs or any
body. However, at this point 1 hesitate, for what (25) follows

25 (2] !

from that? Am I so dependent upon the body and the senses
that I could not exist without them? I have just conviaced °
myself that nothing whatsoever existed in the world, that
there was no sky, no earth, no minds, and no bodies; have 1

not thercby convinced myself that I did not exist? Not at all:
without doubt I cxisted if I was convinced for even if I
thought anythingl. Even though there may be a decciver of
some sort, very powcrful and very tricky, wha hends ail his
cfforts to keep me perpctually deceived, there can be no slight-

est doubt that I exist, since he deceives me; and let him de-

ceive me as much as he will, he can never make me be noth-
ing as long as I think that I am somcthing. Thus, alter having

thought well on this matter, and after cxamining all things .

with care, [ must finally conclude and maintain that this
proposition: I am, I exist, is necessarily true cvery time thai 1
proniounce it or conceive it in my mind.

But 1 do not yet know sufficiently clearly what I am, I who
am sure that I exist. So I must henceforth take very great care
that I do not incautiously mistake [20] some other thing for
myself, and so make an errer cven in that knowledge which 1
niaintain to be more certain and more evident than all other
knowledge Tthat 1 previously hadl. That is why I shall now
consider once more what I thought myself to be before I be-
gan these last deliberations. Of my former opinions 1 shall re-
ject all that are rendered even slightly doubtful by the argu-
ments shat 1 have just now offcred, so that there will remain
just that part alone which is entirely certain and indubitable.

What then have 1 previously belicved myself 1o be? Clearly,
1 believed that I was a man. But what is a man? Shall i say a
rational animal? Certainly not, for I wouid have 10 determine
what an “animal” is and what is meant by “rationai”; and so,

from a single question, 1 would find myself gradually en-

meshed in an infinity of others more difficult Tand more incon-
venientl, and I would not care 10 waste the little time and
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Jeisure remaining to e ‘in Qisentangling such " difficulties. T of ifefn which 1 taﬁ‘-'pr;‘:hbuncc 1. be part ot Aadn, .
shall rather pause here to eonsilir the ideas which previously " actetistic of me to éonsunhe nourishiment and ta ‘wall ey | :
arose naturaily and ‘of themselves (26) in my mind whenever 1 it is true that I do not have a body; these also are o ). H\
considered what 1 was, 1 thought of mysclf fivst as having a Figtnents of the ithagiriation. To perceive? 1. Byt onké oeri ) x
face, hands, -arms, and all this mechanism composed of Thone cannot perceive without.the body, except in’ the’sen it 1
and flesh ‘and? mémbers), just as it appears in a corpse, and | Have thought 1 perceived various things during k- even thiese: “pie ;i
which 1 designated by the .tiame of “body.” In addition, 1 I recognized upon waking not to have been really ! NG, W of sy, exror, ‘..m Id be © lr
thought of 1he fact’ that I comsumed nourishment, that I “Fo think?* Here I find the. answer. Thought "s‘a : il isely indeed, were 1 ‘to pmmmﬂ # some: 5
walked, that 1 perceived and thought, and 1 ascribed: all these ’ ‘that belongs fo me; it alohie is inseparable from i i e o | 3 cthing élie than (o contemphice . |
actions, to. the soul. Bat ¢ither 1 did not stop to consider what | "1 am, 1 exist—that is cértain; but for how g & Ap. or imiagi “,fl:ﬂua;‘._]‘,. eritity, and fg]mdy now
this soui} was or clse, if I did, X'imagined that it was something For a5 lonig as T think; for it might perhaps Happe: that I, beftainly exise and that it is altogether: possible | |
very rarefied and subtle, such as a wind, a flame, or a very | rally ceased thitiking, that T would at the P i . 511 thiesd Fmnages, and everything i genéral wﬁicﬁi:fin* [
rauch exparided air which Ipenetrated into and? was nfused | pletely cease to be. 1 am now udmitting nothing: ske S 4k i ini ihe mature of bady, sre only dreaims firid {.lmgo@t_-.“ o
¢houghout Ty grossér components. As for. what body was, i necessarily trae. 1 am ‘therefore, to speak fifeih 1 e ' at thicre was ho more sense in s.‘lyLihs o E
did frot realize that there could be any doubt about it, for I thinking being, that is to say, a mind, an undékstandingl®’s d ‘imagihation to learit: ynore &5"‘"
. thonght that ¥ recognized its nature very distincely. If I had | reasoning being, which are terms: whose medfing iway ‘ghould siy: I.am now & e, and |
wishied 1o explain it according to the notions that 1 then en- | ously imknown to me.." | o . i v but becatie 1 du not er. |
tertaingd, I woukd have described. it somewhat in this way: By _ 1.am something real and really existing, bl  sufiiciently < o
“Body"! 1 understand all that can bg bounded by some figure: | - 17 I have already given the answer! & thing which, : drexm
; thait ¢dn be located in some’place and occupy space in fuch i what more? I will siimylate my .‘imagina‘tidi,'l,- lblﬁgt s Antl fhits .
“way,that every other body is' exclided from it} that can be tiot something else beyonil thisl. T am not thij aserh ershind by
_percelved by touch or sight or hearing or taste or smell; that members which is calieta human Gody; T afie e whi
" can be moved in various ways, not by itself ‘it by some other and penetrating aif spreid throughout alf thigsd; anid pr Yy 1 it .
objéct by which it is touched Tand ‘from. which it ‘reetives an am not a wind, Ta fime; - breath; i vapor, ofs drif at it yedrly, pérceive -
impuisel. For to possess the pawer to move itself, and also to thit I can imagine and|pictare to myself-sk ifiat {Hiem dm 12 A thinking Yeing ¢ Whs :
‘feel or to think, I did not believe at all that. thede are auri- | posed that all that ‘'was Anthing, and since;-w [,,ﬁ,p wh ,Mm“;‘i - ‘
buites of corporeal nature; on the contrary, rather, I was ax ing this supposition, 1 find ‘that 1 do not ecaie ‘th'] whlich afirms, 'which denies; which wills, whic |
' toniited [21] to'see a fow bodies passessing stich Aabilities. that I am something. . | _ R Adigine alss, ail which perceives. ¢ i ces A
. »But 1, what ain I, on the basis of the present hypothesis that " But perbps it is trie that those same th tier it all ithese things belong 16 oy nakufe,
*there i & certain spirit who is extremely powerful and, if 11 pose hot to exist becaudt T do niot know thelt art. ishiey pot: belong, 10 it?, Am 1-nof that sence
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SIXTH MEDITATION

OF THE EXISTENCE OF CORPOREAL THINGS AND
OF THE REAL DISTINCTION BETWEEN THE
MIND AND BODY IOF MAN?

Nothing more is now left for me to do except to examine
whether corporeal things exist; and I already know ffor cer-
tainl that they can exist at least in so far as they are con-
sidered as the objects ‘of pure mathematics, for® of the dem-
onstrations of geometry,1 since I conceive them in this way

very clearly and very distinctly. For there is no doubt but that
God has the power of producing everything that 1 am able 1o |

conceive with distinctness; and 1 have never supposed that it
was impossible for him to do anything, except only when I
found a contradiction in being able 10 conceive it well. Fur-
thermore, my faculty of imagination, which I find by experi-
ence that I use when I apply myself to the consideration of
material objects, is capable of persuading me of their exist-
ence. For when I consider attentively what the imagination is,
(72) I find that it is nothing eise than a particular applica-
tion of the faculty of knowledge to a body which is intimately
. present 2o it and which therefore exists.

And to make this fveryl obvious, 1 take note of the differ-
ence between imagination and pure inteMection for concep-
tionl. For example, when 1 imagine a triangle, not only do I
conceive that it is a figure composed of three lines, but along
with that I envision these three lines as present, by the force

fand the internal effortl of my mind; and it is just this thae I
call “imagination.” But if I wish to think of a chiliogon, 1 !
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recognize quite well, indeed, that it is 2 figure composed of 2
thousand sides, as easily as I conceive that a triangle is a fig-
ure composed of fonlyt three sides, but I cannot imagine the
thousand sides (of a chiliogon as I can the three of a triangle,
nor, so to speak, look at theml as though they were preseat
Tto the eyes of my mindl. And aithough, following my habit
of always using my imagination when I think f'[ corporeal
things, it may happen that in conceiving a chihogo‘n 1 con-
fusedly picture some figure to myself, nevertheless it is f(.]unc)
cvident that this figure is not a chiliogon, since it is in no
way different from what I would picture to mysell if I thought
of a myriogon or of some other figure of many sides, a_nd that
it in no way serves [58] 1o bring out the properties which con-
stitute the difference hetween the chiliogon and the other
polygons. But if it is a question of considering a pentagon,
fit is quite true thatl I can conceive its shape, just as well as
that of a chiliogon, without the aid of the imagination; but 1
can also imagine it by applying my mind attentively to cach
of its Rve sides, and fat the same time' leollectively! to the
area Tor spacel that they enclose. X

Thaus I recognize clearly that I have need of a special (73} |
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" mental effort in order to imagine, which 1 do not require in

order to feonceive ‘or) understand®, and this Ispeciall mental i
effort clearly shows the difference that exists between imagi-
nation and pure intellection for conceptionl. In addition, I
notice that this ability to imagine which I possess, in so far as
it differs from the power of conceiving, is in no way necessary .
to my Inature or] essence, that is to say, to the essence of my

mind. For even if 1 did not possess it, there is no doubt that I

would still remain the same person I now am, from which it
scems to follow that it depends upon something other than

" my mind. And 1 readily conceive that if some body exists with

which my mind is so joined fand united? that it can consider
it whencver it wishes, it could be that by this means it im-
agines corporeal things. Thus this method of thinking only
differs from pure intellection in that the mind, in conceiving,
turns somehow toward itself and considers some one of the
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ideas which it possesses in itself, whereas in imagining it turns
toward the body a2nd considers in the latter something con-
formable to the idea which it has either thought of by itseit
or perceived through the senses. I easily conceive, 1 say, that
the imagination can work in this fashion, if it is true tha
there are bodies; and because I cannot find any other way in
which this can be explained ‘equally welll, I therefore con-
jecture that bodies probably exist. But this is only a proba-
bility: and dlthough I carcfully consider all aspects of the
question, I nevertheless do not see that from this distinct idea
of corporeal nature which 1 find in my imagination, I can de-
rive any argument which neccssarily proves the existence of
any body. (74)

But 1 have become accustomed to imagine many other
things besides that corporeal nature which is the object of
fpure mathematics for' geometryl, although less distinctly,
such as colors, sounds, tastes, pain, and other similar qualities.
And inasmuch as I perceive those qualities much better by the
senses, through the medium of which, with the help of the
memory, they seem to have reached my imagination, [59] I be-
lieve that in order 1o examine them more readily it is appro-
priatc to consider at the same time the nature of the sensation
and to see whether, from those ideas which are perceived by
the method of thinking which I call “sensation,” 1 will not
be able to derive some certain proof of the existence of corpo-
real things.

Firit. I shali recall in my memory what are the things which
I formerly held w0 be -true because I had reccived them
through the senses, and what were the bases on which my be-
lief was founded. Afterward ) shall examine the reasons which
since then have obliged me to consider them doubtful, and
finally, I shall consider what I ought now to believe fzbout
them\.

First, then, I felt that I had a head, hands, feet, and fall
thel other members which compose this body which I thought .
of as z part, or possibly even as the whole, of myself. Further-
more, 1 felt that this body was one of a world of bodies, from
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which it was capable of receiving various advantages and dis- |
advantages; and 1 identified these advantages by a certain feel-
ing of pleasure Tor enjoymentl, and the disadvantages by a

feeling of pain. Besides this pleasure and pain, 1 also experi-

enced hunger, thirst, and other similar appetites, as well as

certain bodily tendencies toward gaiety, sadness, anger, and

other similar emotions. And externally, in addition to the ex-

tension, shapes, and (75) movements of bodies, I observed in

them hardness, warmth, and (all the? other qualities perceived

by touch. Furthermore, I noticed in them light, colors, odors,

tastes, and sounds, the variety of which enabled me to dis-

tinguish the sky, the earth, the sea, and !, in general, alll other

bodics, one from another.

And certainly, considering the ideas of all these qualities
which were presented to my mind * and which alone I directly
sensed, in the true significance of that term, it was not with-
out reason that 1 believed I had sensory knowledge of things
entirely different from my thought—of bodies, namely, from
which these ideas came. For T was aware that these ideas oc:
curred without the necessity of my consent, so that [ could
Rot perceive any object, however much 1 wished, unless it was
present to one of my sense organs: nor was il in My power
not to perceive it when it was present {60] And because the
ideas 1 received through the senses were much more vivid,
more detailed, and-even in their own way more distinct than
any of those which I could picture 1o mysell fwith conscious
purposet while meditating, or even than those which I found
impressed upon my memory, it seemed that they could not be
derived from my own mind, and therefore they must have
been produced in me by some other things. Of these things I
have no knowledge fwhatsoever,) excepl that derived from the
ideas themselves, so nothing else could ocour 1o my mind ex-
cept that those things were similar to the ideas they caused.
And since 1 remembered that 1 had used mry senses earlier
than my reason, and since I recognized that the ideas I formed
by mysell were not as detailed as those I received through the

1[L.. cogitatio; F, pensée.)
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senses and were most commonly composed of the latter as
parts, 1 easily became persuacded that I had no idea in my
mind which 1 had net previously acquired through my senscs.

It was also not without reason that I believed that this
body, which by a certain particular privilege I called mine,
(76) belonged to me more fproperly and strictlyl than any

other. For in fact I could never be separated from it, as [
could be from other bodies; I felt in it and for it all my ap-
petites and all my emotions; and finally I experienced fthe
sensations ofl pain and /the thrill ol pleasure in its parts,
and not in those of other bodies which are separated from it.

But when 1 inquired why any particular sensation of pain
should be followed by unhappiness in the mind and the thrill
of pleasure should give rise 10 happiness, or cven why a par-
ticular feeling of the stomach, which I call hunger, makes us
want to eat, and the dryness of the throat makes us want to
drink, and so on, I could give no reason except that nature
teaches me so. For there is certainly no affinity fand no rela-
tionshipl, or at least none that 1 fcan? understand, between
the feeling in the stomach and the desire to eat, no more than
between the perception of the object which causes pain and
the feeling of displeasure produced by it. And in the same
way, it seemed to me that 1 had fearned from nawere all the
other beliefs which I hetd about the objects of my senses,
since I noticed that the judgments 1 habitually made about,
these objects took form in my mind before I had the oppor-
tunity to weigh Tand consider? any reasons which could oblige
me to make them, [61]

Later on, various experiences gradually destroyed all my
faith in my senses. For I ofien observed that towers which,
viewed from far away, had appeared round to me, seemed at
close range to be square, and that colossal statues placed oni

the highest summits of these towers appeared small when

viewed from below. And similarly in a multitude of other ex-
periences, I encountered errors in judgments based on the ex-
ternal senses. And not only on the external senses, but even
on the internal anes, (77) for is there anything more intimate

75 [62)

for more internalt than pain? Yet I have leammed From certain
persons whose arms or legs had been amputated that it still
scemed to them sometimes that they felt pain in the parts
which they no longer possessed. This gives me reason o think
that I could not be ‘entirely’ sure cither that there was some-
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thing wrong with one of my limbs, even though I felt a pain

in it -

And to these reasons for doubting I have recently added
two other very general ones. The first is that I have never
thought I perceived anything when awake that I might not
sometimes also think I perceived when I am asleep; and since
1 do not believe that the things I seemn to perceive when
asleep proceed from objects outside of myself, 1 did not sec
any better reason why 1 ought 10 believe this about what I
seem to perceive when awake. The other reason was that, not
yet knowing, or rather pretending not to know the author of
my being, I saw nothing to make it impossible that 1 was so
constructed by nature that 1 should be mistaken even in the
things which secmed to me most true.

And as for the reasons which had previously persuaded me
that sensible objects truly existed, I did not find it very difh-
cult to answer them. For as nature seemed to lead me to many
conclusions from which reason dissuaded me, I did not believe
that 1 ought to have much faith in the teachings of this na-

ture.-And although my sense perceptions do not depend upon |
my volition, I did not think that 1 should therefore conclude |

that they proceeded from things different from myself, since
there might perhaps be some faculty in myself even though it
has been thus far unknown to me, which could Mbe their cause
and! produce them.

But now that I am beginning to know myself better and to
discover more clearly the author of my origin, 1 do not think
in truth that I ought rashly 10 admit everything which the
scnses seem to teach ws, (78) but on the other hand 1 do not
think that I should doubt them all in general. [62)

First, since I know that all the things I conceive * clearly

2[L. intelligo; F. concevoir.]
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and distinctly can be produced by God exactly as 1 conceive

them, it is sufficient that I can clearly and distinctly conceive

one thing apart from another to be certain that the one is

distinct for different! from the other. For they can be made to

exist separately, at least by fthe omnipotence ofl God, and we

are obliged to consider them different no matter what power

produces this separation. From the very fact that I know with

certainty that 1 exist, and that I find that fabsolutely’ nothing

else belongs Inecessarily! 10 my nature or essence except that

I am a thinking being, I readily conclude that my essence

consists solely in being a body which thinks for a substance '
whose whole essence or nacure is only te thinkl. And although |
perhaps, or rather certainly, as I will soon show, I have a body |
with which T am very closely united, nevertheless, since on the |
one hand 1 have a clear and distinct idea of myself in so far as

1 am only a thinking and not an extended being, and since

on the other hand 1 have a distinct idea of body in so far as ;
it is only an extended being which does not think, it is cer- |
tain that this “I" [—that is to say, my soul, by virtue of which |
I am what I am— is entirely fand wrulyl distinct from my

body and that it can The orl exist without it.

Furthermore, I find in myself various faculties of thinking
which cach have their own particular characteristics fand are
distinct from myself). For example, 1 find in myself the facul- '
lies of imagination and of perception, without which 1 might
no doubt conceive of myseif, cleatly and distinctly, as a whole
being; but I couid not 7, conversely,) conceive of those facuities
without me, that is to say, withoutan intelligent substance o
which they are antached forl in which they inheret. For fin
our notion of them or, to use the scholastic vocabulary,) in
their formal concept, they embrace some type of intellection.
From ali this I reach the conception that these faculties are
distinct from me as (shapes, mavements, ‘and other! modes |
for accidents of objectst are distinct from fthe veryl abjects
fthat sustain theml.

1 alsg recognize fin mysel) some other faculties, such as the
power of changing location, of assuming various postures, and

+
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other similar ones; which cannot be conceived without some
substance in which they inhere, any more than the preceding
ones, (79) and which therefore cannot exist without such a
substance. But it is fquitel evident that these faculties, if
fit is true thatl they exist, must inhere in some corporeal or
extended substance, and not in an intelligent substance, since

their clear and distinct concept does actually involve some

sort of extension, but no sort of intelligence whatsocver. [65] |

Furthermore, I7} cannot doubt that'l there is in me a certain
passive faculty of perceiving, that is, of receiving and recog-
nizing the ideas of sensible objects; but fit would be valueless
to me, and] I could in no way use it if there were not falsod
in me, or in something else, another active faculty capable of
forming and producing these ideas. But this active faculty
cannot be in.mc 1, in so far as I am a thinking being], since it
does not at all presuppose fmyl intelligence and also -since
those ideas often occur to me without my contributing to
them in any way, and even ‘frequently’ against my will. Thus
it must necessarily exist in some substance different from my-
self, in which all the reality that exists objectively in the
ideas produced by this faculty is formally or eminently con-
tained, as I have said before. This substance is either a body—
that is, a corporeal nature—in which is formally fand actuallyl
contained all that which is contained objectively fand by rep-
rescrtation! in these ideas; or else it is God himself, or some
other creation more noble than the body, in which all this is
eminently contained.

But since God is not a deceiver, it is very manifest that he
doges not send me these ideas directly by his.own agency, nor
by the mediation of some creation in which their ‘objectived
reality does not exist formally but only eminently. For since
he has not given me any faculty for recognizing what that cre-
ation might be, but on the contrary a very great (80) inclina-
tion to believe that these ideas come from corporeal objects, 1
do not see how we could clear God of the charge of deceit if
these ideas did in fact come from some other source for were
produced by other causes). than corporeal objects. Therefore

@Y (80

we must conclnte that corpareal objects exist. N.everthelen.
they are not perhaps entirely what our senses perceive lh_em to
be, for there are many ways in which thiy sense perccption 18
very abscure and confused; but fwe must] at lf:ast fadmit that)
everything which 1 conceive clearly and distinctly [Mas ocour-
ringl in them—that is to say, everything, generally speaking,
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which is discussed in pure ‘mathematics for' geometryl—docs .

in truth occur in them.

7As for the yvest) there are other beliefs, which are very

doubtful and uncertain, which are cither merely particular—
as, for example, that the sun is of such a size and such a shape
—or else are conceived less clearly Tand less distinctlyl—such as

light, sound, pain, and other similar things. Nevertheless,

from, the mere fact that God is not [64] a deceiver, and l.ha.t in
consequence he has not permitted any falsity in my opimc:ms
without having given me some faculty capable of correcting
it, M1 think I can conclude with assurance that? I have /some
hope of learning the truth even about these matters fand' the
means of knowing them with certaintyl.

First, there is no doubt but that all that nature teaches me
containis some truth. For by nature, considered in general, 1
now understand nothing else but God himself, or else the
forder and! system that God has established for created things;
and by my nature in particular 1 understand nothing else but
the arrangement lor assemblagel of all that God has given me.

Now there is nothing that this nature teaches me more ex-
pressly for more obviouslyl than that 1 have a body whid} is
in poor condition when 1 feel pain, which needs food or drink
when 1 have the feelings of hunger or thirst, and so on. And
therefore 1 ought to have no doubt that in this there is some
truth. (81) _

Nature also teaches me by these feelings of pain, hunger,
thirst, and so on that 1 am not only residing in my body, as a
pilot in his ship, but furthermore, that 1 am intimately con-
nected with it, and that lthe mixture isl so blended /, as it
were,! that lsomething likel a single whole is praduced. For it
that were not the case, when my body is wounded I would not
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I
therefore feel pain, I, who am only a thinking being; but 1 |
would perceive that wound by the understanding alone, as a |
pildt: perceives by sight if something in his vessel is broken. |
And when my body needs food or drink, I would simply know |
the fact itself, instead of lreceiving notice of it byl having con-
fused feelings of hunger and thirst. For actually all these feel-
ings of hunger, thirst, pain, and 30 .on are nothing clse but
certain confused modes of thinking, which have their origin
in fand depend uponl the union and apparent fusion of the
mind with the body.

Furthermore, nature teaches me that many other bodies
exist in the vicinity of my own, of which I must seck some and
avoid others. And certainly, from the fact that I perceive dif-
ferent kinds of colors, odors, tastes, sounds, heat, hardness,
and so on, I very readily conclude that in the objects from
which these various sense perceptions proceed there are some
corresponding variations, although perhaps these variations
are not really similar to the perceptions. And from the fact
that some of these fvarious sense! perceptions are agreeable 10
me and others are disagreeable, [65] there is absolutely no
doubt that my body, or rather my whole self, in so far a3 I am
composed of body and mind, can in various ways be benefited
or harmed by the other objects which surround it. (82)

But there are many other opinions that nature has appar-
ently taught me which, however, I have not truly learned
from her, but which were introduced into my mind by my
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habit of judging things inattentively. Thus it can easily hap- -

pen that these opinions contain some falsity—as, for example,
my opinion that all spaces in which there is fothing which
faflects and] makes an impression on my senses are empty;
that in an object which is hot there is some quality similar to
my idea of heat; that in a white, for black,) or green® object

there is the same whiteness, for blackness,! ‘or greenness) thae I *

perceive; that in a bitter or sweet object there is the same taste

for the same flavor), and so on for the other senses; and that )

stars, towers, and all other distant objects are the same shape
and size that they appear lrom afarl to our eyes, and so forth.

(89) [66)

In order that there should be nothing in this matter that I
do not conceive ‘sufficiently} distinctly, I should define /moret
precisely what 1 properly mean when 1 say that nature teaches
me something. For I am here using the word "nature” in a
more restricted sense than when 1 use it to mean a combina-
tion for assemblagel of everything God has given me, seeing
that this lassemblage or! combination includes many things
which pertain to the mind alone, to which I do not intend to
refer here when speaking of nature-as ffor examplel my
knowledge lol this truth:1 that what has fonce? been done can
never lafterl not have been done, and fall fob an infinity ofl
other Isimilarl truths known to me by the light of nature
Tfwithout any aid of the bodyl. Such an assemblage also in-
cludes many other things which belong to body alone and are
not here included under the name of “nature,” such as its
quality of being heavy and many other similar ones; for I am
not concerned with these either, but only with those things
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which God has presented to me as a being composed of mind

and body. This nature effectively teaches me to avoid things
which produce in me the feeling of pain and to seek those
which make me have some feeling of pleasure fand 30 on),
But 1 do not see that beyond this it teaches me that 1 should
ever conclude anything from these various sense perceptions

concerning things outside of ourselves, unless the mind has.

fcarefully and! maturely examined them. For it seems to me
that it is the business of the mind alone, and not [66] of the
being composed of mind and body, to decide the truth of such
matters. (83)

Thus, although a star makes no more impression on my eye
thar: the flame of a candle, and there is no real for positive
inclination® for natural faculty! in me that leads me to be-
licve that it is larger than this flame, nevertheless I have so
judged it from infancy for no adequate reason. And although
in approaching the flame 1 feel heat, and even though in ap-
proaching it a little too closely I feel pain, there is still no
reason that can convince me that there is some quality in the
flame similar to this heat, any more than to this pain. I only
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have reason to believe there is some quality in it, whatever it
may be, which arouses in me these feelings of heat or pain.

Similarly, although there are parts of space in which 1 find
nothing that lexcites andi affects my senses, I ought not there-
fore to conclude that they contain no objects. Thus 1 see that
both here and in many other similar cases I am accustomed to
Tmisunderstand and) misconstrue the order of nature, because
although these fsensations orl sense perceptions were given to
me only to indicate 1o my mind which objects are useful or
harmful to the composite body of which it is 2 part, and are
for that purpose sufficiently clear and distinct, T nevertheless
use them as though they were very certzin rules by which I
could obtain direct information about the essence land the
naturel of external objects, about which they can of course
give me no inlormation except very obscurely and confusedly.

In the previous discussion 1 have already explained suffi.
ciently how it happens, despite the supreme goodness of God,
that error occurs in my judgments. One further difficulty,
though, presents itsell here. This concerns objects which I am
taught by nature to seek or avoid and also the internal sensa-
tions which she has given me. For it seems to me that I have
noticed exror here fand thus that I am sometimes dirvectly de-
ceived by my naturel—as, for example, when the pleasant taste
of some food in which poison has been mixed can induce me
to take the poison, and so misteads me. (84) It is nevertheless
true that in this case nature fcan be excused, for it] only leads
me to desire the food in which a pleasant taste is found, and
rot [67] to desire the poison which is unknown to it. Thus I
cannot conclude anything from this except that my nature is
not entirely and universaily cognizant of all things. And at
this there is no reason to be surprised, since man, being of a
finite nature, is also restricted to a knowledge of a limited per-
fection.

But we alo make mistakes sufficiently frequently even

‘about matters of which we are directly informed by nature, as

happens to sick people when they desire to drink or eat things
which Tcanl Yater’ harm them. It might Le argued here that
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the reason that they err is that their nature is corrupted. But t
this does not remove the difficulty, for a sick man is in truth
no less the creation of God than is a man ir full health, and ;
therefore it is just as inconsistent with the goodness of God
for him as for the other to have a fmisleading andi faulty na-
ture. A clock, composed of wheels and counterweights, is no
less exactly obeying all the laws of nature when it is badly
made and does not mark the time correctly than when it com-
‘pleu:ly fulfills the intention of its maker; so also, the human
body may be considered as a machine, so built and composed
of bones, nerves, muscles, veins, blood, and skin that even if
there were no mind in it, it would not cease to move in all
the ways that it does at present when it is not moved under
the direction of the will, nor consequently with the aid of the
mind [, but only by the condition of its organsl. 1 readily rec-
ognize that it is quite natural, for example, for this body to
suffer dryness in the throat as a result of a dropsical condi-
tion, and thus to produce a feeling of thirst in the mind and
a consequent dispositicn on the part of the mind to stimu-
late the nerves and other parts in the manncr requisite for
drinking, and so to increase the body's illness fand injure it-
selT. It is just as natural, I say, as it is for it to be benehcially
infiuenced to drink by a similar dryness of the throat, when it
is not il at all. (85) 3

And; although in considering thejpurpose for which a clack
has bepn intended by its designer, I can say that it is false to
its nathre when it does not correctly indicate the time, and al-
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1hougli in considering the mechanism of the human body in °

the same way as having been formed by Godl to provide all
the cu'gtomary activities, I have reason to think that it is not
functioning according to its nature when its throat is dry and
drinking injures its chances of self-preservation, 1 nevertheless
recognize that this last usage of the word Ynature™ is very dif-
ferent from the other. For the latter is nothing else but an
arbitrary appellation [68] which depends entirely on my own
idea in comparing a sick man and a poorly made clock, and

(86) [63]

contrasting them with my idea of a healthy man and a well-
made clock; this appellation refers to nothing which is aciu-
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ally found in the objects of which we are talking. On the con-

trary, by the other usage of the word “nature,” I mean some-
thing which is actually found in objects and which therclore
is not without some truth.

But certainly, although as far as a dropsical body is con-
cerned, it is only an arbitrary appellation to say that its na-
ture is corrupted when, without needing to drink, it still has a
dry and arid throat; nevertheless, when we consider the com-
posite body Tas a ‘wholel—that is 10 say, the mind for soull
united with the body—it is not a pure appeiiation, but lruly?
an actual error on the part of nature that it is thirsty when it
is very harmful to it 10 drink. ‘Therefore we must examine
how it is that the goodness of God does not prevent man's na-
ture, so considered, from being faulty fand deceptivel.

ITo begin this examination,! 1 first take notice here that
there is a great difference between the mind and the body, in
that the body, from its nature, is always divisible and 1he
mind is completely (86) indivisible. For in reality, when I con-
sider the mind—that is, when I consider myself in so far as I
am only a thinking being—I cannot distinguish any parts, but
I frecognize Tand conceive ‘very clearly\ that I am a thing
which is ‘absolutely’ unitary and entire. And although the
whele mind seems to be united with the whole body, never-
theless when a foot or an arm or some other part ‘of the body
is amputated, I recognize quite well that nothing has been
lost to my mind on that account. Nor can the faculties of
willing, perceiving, understanding, and so forth be fany more

properly! called parts of the mind, for it is ‘one and) the same !

mind which fas a complete unit] wills, perceives, and under-
stands 1, and so forthl. But just the contrary is the case with
corporeal or extended objects, for 1 cannot imagine any ,
however small they might be,l which my mind does not very
easily divide into fseverall parts, and 1 consequently recog-

nize these objects 1o be divisible. This ‘alone’ would suffice to
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show me that the mind lor sou! of man] is altogether different
from the body, if I did not already know it sufficiently well
for other reasons. [69]

1 also take notice that the mind does not receive impres-
sions Irom all parts of the body direcily, but only from the
brain, or perhaps cven from one of its smallest parts—the one,
namely, where the senses in common have their seat. This
makes the mind feel the same thing whenever it is in the same
condition, even though the other parts of the body can be dif-
ferently arranged, as is proved by an infinity of experiments
which it is not necessary to describe here.

1 furthermore notice that the nature of the body is such
that no one of ity pants can be moved by another part some
lile distance away without its being possible for it to be
moveil in the same way by any one of the intermediate parts,
even when the more distant part docs not act. For cxample,
in the cord A B C D Iwhich is thoroughly stretched?t, if (87)
we pull Tand movel the last part D, the first part A will not
be moved in any different manner from that in which it could
abo be moved if we pulled one of the middle parts B or C,
while the last part D remained motioniess. And in the same
way, when 1 feel pain in my foot, physics teaches me that this

sensation is communicated by means of nerves distributed |

through the foot. When these nerves are pulled in the foot, be-
ing stretched like cords from there to the brain, they likewise
pull at the same time the finternal® part of the brain from
whick they come andt where they terminate, and there pro-
duce a certain movement which nature has arranged to make
my mind feel pain a1 though that pain were in my foot. But
because these nerves must pass through the leg. the thigh, the
loins, the back, and the neck, in order 1o extend from the foot
to the brain, it can happen that even when the nerve endings

- in the foot are not stimulated, but only some of the finter-

mediate’ parts flocated in the loins or the neck], fprecisely’
the same movements are nevertheless produced in the brain
that could be produced there by a wound received in the foot,
as a result of which it necessarily follows that the mind feels

i
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the same pain 7in the foot as though the foot had been
woundedl. And we must make the same judgment about all
our other sense perceptions.

Finally, I notice that since cach one of the movements that
occurs in the part of the brain {rom which the mind receives
impressions directly can only produce in the mind a single
sensation, we cannot Idesire orl imagine any better arrange-

ment than that this movement should cause the mind to feel -

that sensation, of all the sensations the movement is [70] capa-
ble of causing, which is most cfectively and frequently usciul
for the preservation of the human body when it is in futl
health. But experience shows us that all the sensations which

nature has given us are such as I have just stated, and there- :

fore there is nothing in their nature which does not show the
power and the goodness of lthcl God Jwho has produced
theml.

Thus, for example, (88) when the nerves of the foot are
stimulated violently and more thalf is usual, their movement,
passitig through the marrow of tfie backbone up to the ¢in-
teriorfof thed brain, produces thefe an impression upon the

" mind jwhich makes the mind feel’ mclhmg——namely. pain as
in the foot—by which the riind is 'warned and stimu-
do whatever it can’ ‘to rcmovc the cause, taking it to
idangerous andl harrnfu! to the foot

It Emme that God could estahiish the nature of man in

such 3 way that this same brain e¥ent would make the mind
‘feel cthing quite differgnt; cxample. it might cause
the movement to be felt as ithough it were in the brain, or in
the foot, or ¢lse in some other fintermediate’ location fbe-

tween the foot and the brain), or finally it might produce any |

other fecling fthat can existl; but none of those would have
contributed so well to the preservation of the body fas that
which it does producel.

; In the same way, when we need to drink, there results a
certain dryness in the throat which affects its nerves and, by
means of them, the interior of the brain. This brain event

makes the mind feet the sensation of thirst, because under

" know that we need to drink for the conservation ql oqt

gy

those conditions there is nothing more useful to us thda ln
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health. And similar reasoning applics to other sensations; -
From this it is entirely manifest that, despite the- lulﬂ’ém
goodness of God, the nature of man, in so far as he i mm-
posed of mind and body, cannot escape being sometingea
ffaulty and} deceptive. For if there is some cause which |
duces, not in the foot, but in some other part of the m ‘
which is stretched from the foot to the brain, or evi!n ih'llhe, '
brain ZitselD, the same effect which ordinarily od:un -
the foot is injured, we will feel pain as though it were fh I!lg j
foot, and we will raturafly be deceived by the sensapiol
reagon for this is that the same brain event can amey' iy &
single sensation in the imind; and this [71] sensation’ biig
much more frequentty produced by a cause which woumﬂﬁ#ﬁ
foot than by another acting in a different location, it iy Hﬁ@l
more reasonable (89) that it should always convey g thenﬁhﬂ -
a pain in the foot rather than one in any other part. fd;thi
bodyl. And if it thpens that sometimes the drynesis
threat does not come in the usual mznner fran the: &qi I
drinking is necessary for the health of the body, : im e
some quite contrary cause, as in the case of thode M d
dropsy, nevertheless it is much better that we Miﬂ‘ ;
ceived in that instance than if, on the contrafy, we we
ways deceived when the body was in health; ahd siibivd
the other sensations. ;
And certainly this coﬂudmtmn is very useful to
only so that I can recognize all the errors to which syt
is subject, but also so that I may avoid them ot correct
more easily. For knowing that each of my senses conveys ‘tijih
to me more often than fajschood concerning whatever: i e
ful or harmful r0 the body, and being almost aldays am sb
use several of them to examine the same obiject, and. ‘
addition able to use my memory to bind and jois: togcthie &
present information with what is past, and being able w Iue
wy undenstanding, which has already discovered all l.be
of my crrons, 1 should no longer fear 1o encounter fa

#

'-'ﬁmm

,,M which h inconsistent with what is
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- the cbjects which are most commonly represcnted to me by
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 mmy serises.

And I should reject all the doubts of these last few days as
e:aggemed and ridiculous, particularly that very general un.-

-+ certainty about sleep, which 1 could not distinguish from

waking life. For néw I find in them a vcry notable difference,
“in that our memory can never bind and join our dreams to-
gether loree with another and alll with the course of our lves,
" ay’ it habitually joins rogether what happens to us when we
‘are awike. And so, in cffect, if someone suddenly appeared to

- me when I was awake and /afterwardd disappeared in the
o "m m’

a3 Ida images that I scel in my sleep, so that I could
nol. determine where he came from or where he wemt, it
would not be without reason that 1 would consider it a ‘ghost

*’ (90) or a phantom produced in my brain fand similar, to those
 produced there when 1 sdeep), rather than truly a man,

" ‘But when I perceive objects in such a way that I diuindly

tecoghize both the place from which they come and the

swiiere they are, ax well 3s the time when they appest 10 me;

td whien, without any hiatus, I can relate my perception of
ihein. with all the rest of my life, I am entirely certain that 1
pru:in them: wakefully and not in sleep. And I should rot
it dmy wiy doubt the truth of these things [72] if, having
ﬂhdemqofnllmymmymmy and my understand-
46 examine them, nothing is reported to me by any of
is reportéd by the
p!hut For, from the fact that God is not a deariver, it necer
utily follows: that in this mitter I am not deceived..
b hecause the exigencies of action frequently foblige ws to

“these things with sufficient care, we must adsnit’ that

himiah 1ife is. .very oftefy subject 10 error in particular mat-

i ;tel‘l. and we must. i the end recognize the mﬁrmny fand ;
! mhmldounme. ‘

: ?-mhu:isiom and} do not [always! atlow us the leisure to ex- |

L
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Now, between the Middle Ages and the Raticnai Enlightenment of +he
seventeenth cenfury come. the figures of Copernlcus and Galileo--and the shi¢t
from the geocentric view of the universe. (i.e., the earth at +the centre) to
the heliocentric view (the sun as the centre). This shift had monumental con-
sequences for Western man's understanding of himself and his place in the world,
although It was not @ shift that fook place easily. Much of the reslstance to
it came from establlished religion, since the heliocentric view did not flt at.
all well with the idea that God made man in his own image and,p!aCEd him at
the centre of creation (indeed Galileo was nailed by the inquisition in (632
for backing the hellocentric thecry). It is imporfant to have this background
in mind as we consider the figure who, after Plato, has had perhaps the
greatest influence on the way we understand ourselves today--nemely, the

French philoscpher, Rene Descartes (1596-1630).

The young Descartes received an excelllent education at the hands of the
Jesuyits and was all his life a devout Roman Catholic. However, his health was

always-rafher poor, with the result that he spent o great deal of time In bed,

~even con the mititary campaigns on which we was obliged, as a gentleman of the

upper classes, to go. This gave him ample time for phliosophical reflection,
and we might better appreclate the resuifs of his meditations if we Séar in

mind that his ideas were for the most part conceived during prolonged perjods

with his feet off the ground.

This penchant for long hours In bed finally led to his undoing.  Queen
Christina of Sweden was so impreSsed.by Descartes® philosophical ideas that
she summoned him to'her court as her personal tutor. Such was +he young
queen's zeal for philosophical enlightenment that she required Descartes,
who was unused to ever getting up before noon, to be In har'chambers ﬁelJﬂ
before qup‘every mbrning. Ar a resulf of this unaccustomed regimen, Descartes

contracted inflammation of the lungs and died shorfiy afterwards at the age

‘of 54,

Descartes' most famous and important work is the Meditations on First

Philosophy, first published in i64]|. The subtitle tells us what the .

mediatations are about: "...in which the exlstence of God and the real dis-
tiction betwesn-the human soul and the body are demonsirated." We do- -not .
have time to consider Descartes' famous.proofs for the éxistence of God, but
shall focus on the second topic—~a topi FRat should remind you of Plato's

concerns In the Phaedo. The Important parts of the Meditatlions for our




purpesss c2n be fzund on pp. t-41 and 68-85, (Desccrfes, Meditotions,

tronslafed by Lzurence J. Lofleur, The Boobs-Merrill Co. Ltd.)

Descarfes' primary concern wes to set philessphy of a firm foundaticn,
and fo do this he falt he hod tc examine with a very criticzl eye 2ll the pre-
suppesiticns upen which The philcscphies =f his doy were foundad. (The
Scholastic philoscphy of +the Middle Ages had for centuries cccepted Holy
Scripture znd the werks of Artistofle as ultimates whose authority could under
ne circumstances be ques+icned.) In orcder to construct o philoscphy without
unexamined prejudices, Descertes employed his famous methed cf universal

doubt --that is, he set out to doubT averything that could pessibly be

doubted and not te admit anything intc his system that was nct absolutely
ndubitable. This method “detivers us frem all sorts of prejudices and makes
avoilable to us an easy methce of accustoming our minds to become indepencent
of the senses." (p. 13--shades of the Phaedo, again) His project, then,

is +o doubt the existence of everything possible, and then fo reconstruct
philosophy anew upon The foundations of anything that may have survived the

devastating onslaught of his universal doubt.

In considering the First Medifation, which s subtitled "Concerning things
that can be doubted,” we should note the frame of mind that Descartes thinks
will be most conducive to the kind of meditation that will attain the truth--

one of cool detachment. "I have freed my mind of all kinds of cares; |

teel myself, forfunately, disturbed by no passions; and | have found a
serene retreat in peaceful solitude." (p. 17} Note that this would appeal
to the Socrates of the Phaedo but not to the Socrates of the Symposium,
for whom eros in the form of passionate desire s necessary for the soul's

ascent to the inteliligible realm.

Descartes develops his practice of universal doubt in three stages.
First, since the senses sometimes decelve us (a straight stick put in water
tooks benf;‘a square Tower viewed from a distance looks round; and so forth)
he considers it wise never fo trust their testimony, since it could always |
turn out that they had been deceptlve (p. 18). His dOUbf.becomes'even more
encompassing when he considers dreaming. ODreams are often so convincingly
ke waking 1ife that we can only tell after we have woken up that we were @
in fact dreaming. And so, Descartes reasoned, even the most apparent!y real :
aspects of our experience might subsequently turn out +o have been dreamed
(p. 19). Finally, just to make. absolutely sure, he supposes that there |
exists an evil demon whose entlire iife Is devoted fo deceiving him
(Descartes): and so he must consider whatever he believes to be certain

to be merely the result of the decelving activities of this evil demon.




PHILCSOPHY 100 (1)

20-1

We |eft Descartes |ast time in a state of universal doubt, having
succeeded in doudbting all the testimony of the senses--and even whether he
had a body at ail. Buf now he has a flash of insight: cvea if the evil
dumon has managed to deceive him as to everything he thought he couid be
certain of, he figures that as long as he is being daceived, he must himself
exist, i.e., be there to be deceived--if not be there in body (about wh|ch
he could always be wrong), at leas? there as a mind. To put It anofher way:
as long &s he is doubting, or thinking" in the wide sense, he'musf'exisf
Or,: according to Descarfes famous formuiation of his insight (he ortglnaliy
wrote the Meditation in Latin): Cogito, ergo sum { am thinklng, there-
tore | am. And so this, finally, is the indubifable fruth for which Deécarfes

was searching In order to base his whole philosophy on if: " oam, | éxisf,

Is necessacily true every time that | pronounce it or conceive it in my mind

mind." (p. 24).

However, the scope of this supposediy Indubitabie truth is not very
great, since it applies only to the "inner" or "mental" life, and still can-
not afford him any certainty about the existence of anything outside his mlnd
in order to gain any know! edge abouT the outside world, he would have to show
rot only +haf +he ideas he has are caused by things in the external world,
buT furfher +ha+ +hey are caused by Things that resembie these Ideas. And he
is unable to do this without brlnglng In the lden of God, whose existence

he proves lafer in fhe Meditations, as a power who guaranfées +hat any 'clear

and dls?inc+" ldeas In Descartes' mind are indeed caused by Things outslde

_him that resemble “those ldeas.

But mosf important for our purposes are the ontological implications
of This move of Descarfes “As a result of his insight he divides the universe
Into Two dlsfincf kinds, or realms, of being (and is therefore a radical

duails+)-~— what he calles res coglfans or "fhnnklng stuff", and res extensa,

or "exfended stuff". Res cogitans, or what we mIgh+ call mind, is "lnner",

(1 put +hls in quofes becausa it is not in space at atl) indivisible and
!ndubifabie--fherefore easy To know; res extensa, or matter is “outer",
divlsibie and dubitable—-therafore difficult to know. Whereas any claims

we might make about the external world might furn out to be wrong le.g:, I




A am——

b

()

L]
1

[

mlght bhave to withdraw my claim that there is 2 lectern in front of me, !f |
am shown that it is in fact a clever!y constructed hologram), it | restrict
my claim to my "inner experience” (i.e., if I say, "If seems to me as if
+here is 8 brown rectangular shape in the middle of my visual field") Then

there is ne way ! could be corrected.

Now this dualism that Descartes created has had monumenial consequences
tor the way Western men has understood himself and his relation to the world,
and is still ‘very much a-part-of our thinking in the form of the dichotomy

pretween mind and matter. You will better epprecizfe the importance of this

move if you think back to our old friend, The spirit-matter continuum. You
remember that the coatinuum was "held together”, zs it were, by mena, or in °
later terminology, The world soul. Now, whet Descartes has done is to
carry even further the stretching of the continuum that we found in Piato's
FPhaedo ~-§+refching i+ to the point where it "snaps" into the two polar
opposites of mind and matter. He did this by as it werc "sucking out" all
the soul from the world (he even denied that animzls had souls, concluding

from his experiments in vivisection that they were merely very cieverly

- constructed mechanisms!) end placed it exclusively inside human beings.

So, rather than, as before, participeting in the world in an organistic way,
man now understood himse!f as observing a 'dead" (because soul-iess) and

mechanistic universe--i.e., o universe that had a fotally different kind of _:

being from his own essential nature. By splitting the spirit-matter continuum
Into a diéhofomy between mind ond matter, subject and object, Descartes géve
rise to the idea of the "encopsulzfed" self as something en+iré|y separéfe

from the world. (This idez shculd strike you as the absolute opposite of +he

conception of the setf in Chinese philosphy.)

One last point, which would be worth bearing in mind as we move on to
Nietzche. We saw that Descartes was writing just after, or during, the shiff
from the geocentric to the heliocentric view of the universe. There is a 
sense In which Descartes' philosphy may have been a response to man's having
been shifted from the centre tc the periphery of the universe--in that now,
the only thing that can be certain is the existence of the thinking subject.
This move places man, once agzin, in 2 somewhat different sense, at the

centre of creation.
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Now, between the Middle Ages and the Rational Enl ightenment of +he
seventeenth century come. the figures of Copernicus and Galileo--and the shif+
from the geocentric view of the universe (i.e., the earth at the centre) to
the heliocentric view (the sun as the centre). This shift had monumental con-
sequences for Western man's understanding of himself and his place in the world
atthough it was not a shift that took place easily., Much of the resistance to
it came from established religion, since the heliocentric view did not fit at
ali well with the idea that God made man in his own image and placed him at
the centre of creation (indeed Galileo was nalled by the Inquisition in 1632
for backing The hel iocentric theory). I+t is important to have this background
in mind as we consider the figure who, after Piato, has had perhaps the
greatest lnfluence on the way we understand ourselves +oday—-namely, the
French philosopher, Rene Descartes (1596-1650).

The young Descartes received an excellient educetion at the hands of the
Jesuits and was all his |ife a devout Roman Catholic. However, his health was
a!ways rather poor, with the resuit that he spent o great deal of time iIn bed,

even on the mititary campaigns on which we was obliged, as a gen*ieman of the
upper classes, fo go. This gave him ample time for phEIOSOphical reflecfion,
and we might bef?er appreciate the results of his meditations if we bear in

|

mind that his ideas were for the most part conceived durlng prolonged perlods
with his feet off the ground.

This penchant for fong hours in bed finally led to his uhdoing. - Queen
Christina of Sweden was so impressed by Descartes! philosophical ideas that
she summoned him to:her court as her personal tutor. Such was the .young
queen's zeal for philosophical enlightenment that she required Descarfes,
who was unused to ever getting up before noon, to be in her chambers well
before dawn every morning. Ar a result of this unaccustomed regimen, Descarfes
confracfed !nflammafton of the lungs and died shortly afterwards at the age
of 54,

Descartes' most famous and important work is the Meditations on Flrst

Philosophy, first pubiished in 1641. The subtitle tells us what the .
mediatations are about: '"...In which the exlstence of God and the real dis-

flcfion'befwéen*fhe human soul and the body are demonstrated."” We do- -not .
have ‘time fo consider Descartes' famous.proofs for the existence of God, but
shall focus on the second topic--a topRefhat should remind you of Plato's
concerns in the Phaedo. The important parts of the Meditations for our
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purposes can be found on pp. |-41 and 68-85. {Descartes, Meditations,

translated by Laurence J. Lafleur, The Beobs-Merrill Co. Ltd.}

Descartes' primary concern was tc set philcsophy of 2 firm foundation,
and to do this he felf he had to examine with a very critical eye all the pre-
suppositicns upon which the philcsophies of his day were founded. (The
Scholastic philosophy of the Middle Ages had for centuries accepted Holy
Scripture 2nd the works of Artistotle as ultimates whose authority could under
nc circumstances be questioned.) in order to construct a philoscphy without
unexamined prejudices, Descartes employed his famous methed cf universal
Qgggi_-—fhaf is, he set out to doubt averything that could possibly be
doubted and nct to admit anything infc his system that was nct absolutely
indubitable. This method "delivers us from all sorts of prejudices and makes
available to us an easy method of accustoming our minds o bacome independent
of the senses." {p. I3--shades of the Phaedo, again) His project, then,
is to doubt the existence of everything possible, and then to recons?rﬁcf
philosophy anew upon The foundations of anything that may have survived the

devastating onslaught of his universal doubt.

In considering the First Meditation, which is subtitled "Concerning things
+hat can be doubted," we should note the frame of mind that Descartes thinks
will be most conducive to the kind of meditation that will atfain the truth--
one of cool detachment. "! have freed my mind of all kinds of cares; |
feel myself, fortunately, disturbed by no passions; and | have found a
serene retreat in peaceful sofitude." (p. |7) Note that this would appeal
to the Socrates of the Phaedo but not to the Socrafes of the Symposium,
for whom eros in the form of passionate desire is necessary for the soul's

ascent Torfhe intelligible realm.

Descartes develops his practice of universal doubt in three stages.
First, since the senses sometimes deceive us {a straight stick put in water
looks benf;-a square tower viewed from a distance looks round; and so forth)
he considers it wise never to trust their testimony, since it could always
+urn out that they had been deceptive (p. 18). His doubt becomes even more -
encompassing when he considers dreaming. DOreams are often so convincingly
| Tke waking |ife that we can only tell after we have woken up Tthat we were
in fact dreaming. And so, Descartes reasoned, even the most apparentty real
aspects of our experience mighf_subsequen?ly turn out to have been dreamed
(p. 19), Finally, just to make. absolutely sure, he supposes that there |
exists an evil demon whose entire life is devoted to deceiving him
(Descartes): and so he must consider whatever he believes to be certain

to be merely the result of the deceiving actlvities of this evil demon.
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We left Descartes last time in a state of universal doubf, having :.
succeeded in doubting atl the testimony of the sensés--and even whether he
had a body at ali. But now he has a flash of insight: even if the evil
demon has managed to deceive him as to evarything he thought he could be
certain of, he figures that as long as he is being deceived, he must himself
exist, i.e., be thare to be deceived~-if not be there in body (about whfch
he could atways be wrong), at teast there as 3 mind. To put IT another way
as long as he is doubting, or “thinking" in the wide sense, he must exist.
Or,: according to Descartes famous formulation of his insight (he'originally
wrote the Meditation in Latin): Cogito, ergo sum | am fhinking, There~
fore | am, ‘And so t+his, finally, is the indubitable truth for which Deeceffes

was searching in order to base his whole philosophy on t+: "l am, | exist,

Is necessarily true every time that | pronounce it or concelve it in my mind

mind." (p. 24).

However, the scope of thls supposedly indubitable truth Is ndt ‘very
great, since it appites only to the "inner' or "mental® {ife, and stiif can-
not afford him any certainty about the existence of anything outside his mind.
in order to galn any know! edge abouT the outside world, he would have to show
not only fhaf fhe ideas he has are caused by things in the externatl wor!d
buf ferfher fhaf fhey are caused by +h|ngs that resemble these ideas. And he
is unable to do this without br:nglng in the ldea of God, whose existence
he proves Iafer in The Meditations, as a power who guaranfees that any "clear

and disfincf“ Ideas in Descartes’ mind are indeed caused by fhings oufs[de

him that resembfe +hose ideas.

But mosf important for our purposes are the ontological implications
of Thls move of Descarfes' : As a result of his insight he divides the untverse
into TWO dlsflncf kinds, or realms, of being (and is therefore a radical
dualisf)—-— what he calles res cogitans, or ”Thlnking stuff", and res extensa,

or "exfended stuff". Res cogifans or what we might catl mind, Is "hnner!,

(1 put this in quo+es because it is not in space at all) indivisible and
Indubifable——fﬁefefore easy fo know; res extensa, or matter is "outer",
dlvislble and dublfable——fherefore difficult to know. Whereas any claims
we might make about the external worid might turn out fo be wrong (e.g., I
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might have to withdraw my claim that there is a lectern in front of me, |If |
am shown that it is in fact a cleveriy constructed hologram), if | restrict
my claim fo my "inner experience" (i.e., if | say, ‘It seems to me as if
there is a brown rectangilar shape in the middle of my visual field"} then

there is no way | could be corrected.

Now this dualism that Cescartes created has had monumental consequences
for the way Western men has understood himself and his relation to the world,
and is still very much a part.of our thinking in the form of the dichotomy

between mind and matter. You will better appreciate the importance of this

move if you think back te our old friend, the splrit-matter continuum, You
remember that the continuum was "held together", as it were, by mgna, or inm -
later terminology, the world soul. Now, what Descartes has done is to
carry even further the sfretching of the continuum that we found in Plato's
Phaedo --stretching it to the point where it "snaps" into the two polar
opposites of mind and matter. He did this by as it were "sucking out" all
the soul. from the world (he even denied that animels had souls, concluding
from his experiments in vivisection that they were merely'yery cleverly
constructed mechanisms!} and placed it exclusively insidé.human Qelngs.

So, rather than, as before, participating in the worlid in an organistic way,

man now understood himself as observing a "dead" (because soul-less) and ,
mechanistic universe--i.e., a universe that had a totally different kind of _h
being from his own essential nature. By splitting the spirit-matter conf;nuqm
Iinto a dichotomy befween mind and matter, subject and object, Descartes géve
rise fo the idea of the "encapsulated" self as something en?irély separé+e:
from the world. (This idea shculd strike you as the absolute opposite of the

conception of the self in Chinese philosphy.)

One last peint, which would be worth bearing in mind as we move on to
Nietzche. We saw that Descartes wos writing just after, or during, the shift
from the geocentric fo the heliocentric view of the universe. There is a
sense In which Descartes' philosphy may have been a response to man's having
been shifted from the centre to the periphery of the universe~-in that now,
the only thing that can be certain is the existence of the thinking subject.
This move places man, once again, in a somewhat different sense, at the

Centre of creation.
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In the horizon of the infinite— We have feft the Jand and
have embarked. We have bumed our bridges behind us—
indeed, we have gone farther end destroyed the land behind
us. Now, little ship, look out! Beside you is the ocean: to be
sure, it does not slways roar, and a1 times it lies spread out like
s5ik and gold and reveries of graciousness. But hours will come
when you will realize that it is infinite and that there is nothing
more awesome than infinity.** Oh, the poor bird thet felt fres
and now sirikes the walls of this cage! Woe, when you feel
homesick for the land as if it had offiered more freedorm—-and
there is no Jonger any “'land.”

125 .

The madman.— Have you not heard of that msdman who
lit a lantern in the bright momning hours, ran to the market
place, and cried incessantly; ‘I sezk Godl | seck God!™ —As
many of those who did not believe in God were standing

around just then, he provoked much laughier, Has he got lost?

asked one. Did he lose his way like a child? asked snother, Or
is he hiding? 1s he afraid of us? Has he gone on a voysge?
emigrated? —Thus they yelled and laughed.

The medman jumped into their midst and pierced them with
his eyes. ““Whither is God?" be cried; “I will tell you., We
have killed Rim—you rnd 1. Al! of us are his murderers. But
how did we do’ this? How could we drink up the sea? Who
gave us the sponge 10 wipe away the entire horizon? ‘What were
we doing when we unchained this earth from its sun? Whither
is it moving now? Whither are we moving? Away from all
suns? Are we pot plunging continually? Backward, sideward,
forward, in all directions? Is there still any up or down? Are
the bresth of cmpty space? Has it not become colder? Is not
night continually closing in on us? Do we not need to light
lenterns in the moming? Do we hear nothing as yet of the
noise of the gravediggers who are burying God? Do we smell
nothing &5 yet of the divine decomposition? Gods, 1oo, decom-
pose. God is dead. God remains dead. And we have killed him.

“How shall we comfort ourselves, the murderers of all mur:
derers? What was holiest and mightiest of sll that the world
has yet owned has bled to death under our knives: who will
wipe this blood off us? What water is there for us to clean
ourselves? What festivals of stonement, what secred games
shall we have 1o invent? Is not the greatness of this deed too
great for us? Must we ourselves not become gods simply 10
sppear worthy of it? There has never been a grealer deed; and
whoever is born after us—ior the sake of this dead he will
belong 10 & higher history then el history hitherto.”

A

Here the madman fell silent and looked again &t his listeners;
end they, 100, were silent and stsred at him in a:ténishmcnll
A.x last he threw his lanlern oo the tround. snd 1t broke inic
pieces and went out, “! have come 100 carly,” he said thexn:

ay time is not yet, This trermendous event s atlll on s way'
s:':ll wandering; it has not yet reached the ears of men, Lighl-‘
ning and thunder require time; the light of the stars requires
time; deeds, though done, siill require time to be seen end
hf:.ard. This deed is still more distant from them then the most
distant stars—and yet they have done it themselves.”

It has been related further that on the same day the madman
forced his way into several churches and there struck up his
reguiem geternam deo. Led out and called 10 acr.ouht. he is
said alweys 10 have replied nothing but: “What after sl are

these church if th -
Codrm es now if they are not tha tombs and scpulchers of
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The_ grectest weight."'— What, if tome day or night 2 demon
were {0 steal after you into your loneliest loneliness and say to
you: "This life as you now live it and have lived it, you will
have to live once more and innumerable times more; end there
will be nothing new in it, but every pain and every joy and every
thought and sigh and everything unutierably smsl] or great in
your tife will have to return to you, all in the same succession
and sequence—even this spider and this moonlight between the
treea, and even this moment and | myself. The eternal hourglass
of existence is turned uvpside down again and again, and you
with it. speck of dust]” ‘

Wouid you not throw yourself down and gnash your teeth
and curse the demon who spoke thus? Or have you once cxpe
tienced 8 tremendous moment when you would have answered
him: **You are a god and never have ! heard enything more

divine.” If this thought gained possession of you, it would
change you as you are or perhaps crush you, The questian in
cach and every thing, “Do you desire this once more and in-
numerable times more?” would lie upon your sctions as the
greatest weight. Or how well disposed would you heve 10 be-
come 1o yourself end to life 10 crave nothing more fervently then
this ultimate eternal confirmstion and. seal?

.
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When Zarathustra was thirty years old he left his
home and the lake of his home and went inte the
mountalns. Here he enjoyed his spirit and his solitude,
and for ten years did not tire of it. But at Jast a change
came over his heart, and one moerning he rose with the
dawn, stepped before the sun, and spoke to It thus:

“You great star, what would your happiness be had
you not those for whom you shine?

“For ten years you have climbed to my cave: you
would have tired of your light and of the journey had
it not been for me and my eagle and my serpent.
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“But we waited for you every morning, took your
overflow from you, and blessed you for it.

“Behold, I am weary of my wisdom, like a bee that
has gathered too much honey; I need hands out-

| stretched to receive It

“I would give away and distribute, until the wise
among men find joy once again in their foly, and the
poor in their riches. .

“For that 1 must descend to the depths, as you do
in the evening when you go behind the sea and still
bring light ta the underwerld, you overrich star,

“Like you, I must go under-—go down, as is said by
man, to whom I want to descend.

“So bless me then, you quiet eye that can Jook even
upon an all-too-great happiness without envyt

“Bless the cup that wants to overflow, that the water
may flow from it golden and carry everywhere the re-
flection of your delight.

“Behold, this cup wants to become empty again, and
Zarathustra wants to become man again.”

Thus Zarathustra began to go under,

2

Zarathustra descended alone from the mountains, en-
countering no one. But when he came Into the forest.

tall at once there stood before him an old ‘man who had
left his holy cottage to look for roots in the woods. And
thus spoke the old man to Zarathustra:

“No stranger to me is this wanderer: many years ago
he passed this way. Zarathustra he was called, but he
has changed. At that time you carded your ashes to
the mountains; would you now carry your fire into
the volleys? Do you not fear to be punished as an
arsonist?

“Yes, I recognize Zarathustra. His eyes are pure, and
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around his mouth there hides no disgust. Does he not
walk like a dancer?

“Zarathustra has changed, Zarathustra has become a
child, Zarathustra is an awakened one; what do you
now want among the sleepers? You lived in your soli-
tude as in the sea, and the sea carried you. Alas, would
you now climb ashore? Alas, would you again drag
your own body?”

Zamathustra answered: "I love man.” ~

“Why,” nsked the saint, “did 1 go into the forest and .
the desert? Was it not because I loved man all-too-
much? Now I love God; man I love not. Man is for me
too imperfect a thing. Love of man would kill me.”

Zarathustra answered: “Did I speak of love? 1 bring
men a gift.” )

“Cive them nothing!” said the saint. “Rather, take
part of their load and help them to bear jt—that will
be best for them, if only it does you goodl And if you
want to give them something, give no more than alms,
end let them beg for that!”

“No,” answered Zarathustra, “I give no alms, For
that I am not poor enough,”

The saint laughed at Zarathustra and spoke thus:
“Then see to it that they accept your treasures. They
are suspiclous of hermits and do not helieve that we
come with gifts. Our steps sound too lonely through
the streets. And what if at night, in their beds, they
hear 2 man watk by long before the sun has risen—
they probably ask themselves, Where is the thief go-
ing?

“Do not go to man, Stay In the forest! Go rather
even to the animals! Why do you not want 1o be as
am—a bear among bears, n bird amang birds?”

“And what is the saint doing in the forest?™ asked
Zarathustra




