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FOREWORD

The authors and texts in this book mainly follow in chrono-
logical order. However, in some special instances, whenever
there was a specific unity of thought, we have slightly altered
the chronological approach. This is the reason why the reader
will find all of the Eastern texts at the beginning of the vol-
ume. Clearly, the text on Zen Buddhism should not be placed
at the beginning if only a chronological order were followed.
The ideas expressed in Zen Buddhism are, however, a part
and a consequence of the religious and philosophical systems
of the East. Much in the same way, the reader will see that
the British empiricists and Continental rationalists of the sev-
enteenth and eighteenth centuries are respectively grouped to-
gether. It seemed correct to place Hegel right after Kant be-
cause Hegel’s ideas both develop and criticize the Kantian
system.

The editors want to thank Professor Paul Edwards for a
number of critical and helpful suggestions; furthermore we
thank Mrs. Sandra Sanders for her help with typing the manu-
script and Dennis Rodriguez for the translation of the texts
of Juan Luis Vives.






INTRODUCTION
&

THE TITLE of this anthology gives rise to many questions. For
most of the thinkers of Greek antiquity, of the Middle Ages,
and up to the period of Kant, it was self-evident that there is
something called human nature, something that philosophi-
cally speaking constitutes the “essence of man.” There were
various views about what constitutes this essence, but there
was agreement that such an essence exists—that is to say, that
there is something by virtue of which man is man.

But during the last hundred years, or even longer, this tra-
ditional view began to be questioned. One reason for this
change was the increasing emphasis given to the historical ap-
proach to man. An examination of the history of humanity
suggests that man in our epoch is so different from man in
previous ones that it is unrealistic to assume that men in every
historical epoch have had in common that essence which can
be called “human nature.” The historical approach was rein-
forced in this century by studies in the field of cultural anthro-
pology. The study of the so-called primitive peoples has
shown such a diversity of customs, values, feelings, and
thoughts that many anthropologists arrived at the concept
that man is born as a blank sheet of paper on which each cul-
ture writes its text. To these influences of the historical and
anthropological approaches was added that of the evolution-
ary one, which also tended to shake the belief in a common
“human nature.” Lamarck and, more precisely, Darwin and
other biologists showed that all living beings are subject to
evolutionary change. Modern physics has undertaken to dem-
onstrate that the physical world also evolves and changes.
Without any metaphor we can say that the totality of the
world is a totality in movement, a totality that, as A. N.
Whitehead would say, finds itself in a state of “process.”

One other factor contributed to the tendency to deny the
phenomenon of a fixed human nature, of an essence of man.
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The concept of human nature, has been abused so often, has
been used as a shield behind which the worst injustices are
committed, that when we hear it mentioned we are inclined
to seriously doubt its moral value, and even its sense. In the
name of human nature Plato, Aristotle, and most of the think-
ers up to the eighteenth century defended slavery;' in its
name, nationalism and racism were born; in the name of a
supposedly superior Aryan nature, the Nazis exterminated
more than six million human beings; in the name of a certain
abstract nature, the white man feels superior to the Negro, the
powerful to the helpless, the strong to the weak. “Human na-
ture,” in our days, too often has been made to serve the pur-
poses of state and society.

Is it necessary to come to the conclusion that there is no hu-
man nature? Such an assumption seems to imply as many
dangers as those inherent in the concept of a fixed nature. If
there were no essence common to all men, it may be argued
there could be no unity of men, there could be no value or
norms valid for all men, there could not even be the science
of psychology or anthropology, which has as its subject matter
“man.” Are we not then caught between two undesirable and
dangerous assumptions: the reactionary view of assuming a
fixed and unalterable human nature, and the relativistic one
that leads to the conclusion that man shares with other men
only his anatomical and physiological attributes?

Perhaps it would be helpful to distinguish between the con-
cept of the nature, or essence, of man and that of certain at-
tributes of man common to all, and yet which in themselves
may not constitute a full concept of the nature or essence of
man. We can call these essential attributes, that is to say, attri-
butes that belong to man qua man, and yet distinguish them
from the “essence” of man, which may comprise all these es-
sential attributes or more, and may possibly be defined as
something from which the various attributes follow.

The most popular of these attributes is the one we find
among the Greek philosophers, the philosophers of the Mid-
dle Agc!s; and those of the eighteenth century, culminating in

1 Exceptions among the Greeks would be the Stoics, defenders
of the equality of all men; in the Renaissance, such humanists as
Erasmus, Thomas More, or Juan Luis Vives.
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Kant: the definition of man as a rational being. Such a defini-
tion seemed unquestionable and self-evident before the dis-
covery of man’s profound irrationality, which, although seen
by Plato, the Greek dramatists, Dante, Shakespeare, Dostoev-
ski and many others, was made the center of an empirical,
scientific study of man for the first time by Freud. Man may
be rational, but the question, what is the weight and what are
the causes of his irrationality, remains.

Another essential definition of man is that he is a zoon polit-
icon, a social being, or, more properly speaking, a being
whose existence is necessarily bound up with a social organ-
ization. While this definition of man as a social being can
hardly be contested, it is a rather general one, telling us little
about the nature of man except that, as we may also say, he is
a herd animal rather than a solitary animal.

Another definition of man is that he is homo faber or, man
is the animal that can produce. Again, this definition is cor-
rect, but while it deals with an important quality that differ-
entiates man from the animal, it is also rather general and,
besides that, needs some qualifications in order to be properly
understood. The animal produces too; what better example of
this could there be, than the wax structure made by bees for
the storage of honey. Yet as Marx has pointed out, there is
one great difference between the animal faber and the homo
faber: the animal produces according to an instinctively built-
in pattern; man produces according to a plan he evolves in
his mind beforehand. There is another aspect differentiating
the producing man from the producing animal. Man is a tool-
making producer. By the power of his mind he produces tools,
an extension of his own body, as it were, to increase the power
of his productive capacity. In this later development he has
produced not only tools, but he has also harnessed energy
(steam, electricity, oil, atomic energy) to replace the human
and animal energy heretofore used for the purpose of produc-
tion. Lately, and this marks the second industrial revolution,
he has begun to produce devices that replace not only physi-
cal energy, but thought itself. (Automation and cybernetics.)

Finally, a last essential attribute of man must be added, one
emphasized by E. Cassirer and the philosophers of symbolic
forms. Man is a symbol-making animal, and the most impor-
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tant symbol he has created is the word. By the word he can
communicate with others, and thus the process of work and
thought is vastly facilitated.

These attributes of man—reason, the capacity for produc-
tion, the creation of social organization, and the capacity for
symbolmaking—are, indeed, essential although they do not
constitute the totality of human nature. But they are general
human potentialities and may not constitute what could be
called “human nature.” Given all of these attributes, man
could be free or determined, good or evil, driven by greed or
by ideals; there could be laws to govern his nature or there
could be no such laws; all men could have a common nature,
aside from these attributes, or they might not share in such a
common nature; there may be values common to all men, or
there may not be. In short, we are still faced with the problem
we raised in the beginning: is there, aside from certain gen-
eral attributes, something that could be called human nature,
or the essence of man?

One approach that is relatively recent seems to be helpful
in the solution of our problem, but at the same time it seems
to complicate it. A number of philosophers, from Kierkegaard
and Marx to William James, Bergson, and Teilhard de Char-
din, have perceived that man makes himself, that man is the
author of his own history. In earlier ages life in this world has
been conceived as extending from the creation to the end of
the universe, and man is a being placed in the world in order
either to find salvation or condemnation at any moment dur-
ing his lifetime. Time, however, has come to play a central
role in the philosophy and psychology of our days. Marx saw
in history a constant process of man making himself as an in-
dividual and as a species; William James considered that the
life of the spirit is the “stream of consciousness”; Bergson be-
lieved that in the very depth of our soul we are “‘duration,”
that is, personal and intransferable time that has been lived;
the cxistentialists, on their part, have told us that we lack an
essence, that we are in the first instance an existence, that is,
that we are that which we make of ourselves during the
course of our life.

Well now, if man is historical and temporal, if he con-
structs or makes himself as he changes and modifies in and
within time, it would seem evident that we can no longer talk
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of a “human nature” of an “essence of man.” Man is no longer
rational; he becomes rational. He no longer is social; he
becomes social. He no longer is religious; he becomes re-
ligious. And what about human nature? Can we still refer to
it?

We propose to take a position that seems to us to be the
most adequate and empirical answer to the problem of human
nature, and that seems the most adequate to overcome the
difficulties caused by the two extreme positions—that of the
fixed or unalterable human nature, and that of a lack of any-
thing that is common to all men, with the exception of some
essential attributes.

The mathematical idea of constants and variables is useful
in clarifying our point of view. One could say that in man,
since he began to be man, there is something that remains
constantly the same, a nature; but within man there are also a
great number of variable factors that make him capable of
novelty, creativity, productivity, and progress.?2 Thomas
Aquinas was not far from expressing this idea when he said
that the “habitus,” that is to say, the very dynamics of our
action, are the closest ‘“‘accident” to ‘substance”: in other
words, that which, although it does not constitute our entire
being, comes closest to the reality of what we are. Spinoza
thought along the same lines when he said that within our be-
ing there is a connatus (force) that maintains us in our own
being. He speaks of a “model” of human nature to which the
individual can approximate more or less distinctly.

Marx, in his philosophical writings, took a position that also
tries to differentiate between the constant and the variable.
In arguing against Bentham, Marx said:

To know what is useful for a dog one must study dog na-
ture. This nature is not to be deduced from the principle
of utility. Applying this to man, he who would criticize
all human acts, movements, relations, etc., by the princi-
ple of utility, must first deal with human nature in general,
and then with human nature as modified in each historical
epoch.?

2 The word “progress” does not mean here a form of having
more, but means a constant growth of our consciousness.

3 Karl Marx, Capital I (Chicago: Charles H. Kerr and Co,
1906), p. 668.
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Following the same thought, Marx differentiates between
“constant” or “fixed” drives, which are common to all men,
and “relative appetites,” which “owe their origin to certain
social structures and certain conditions of production and
communication.”*

Freud’s thought about human nature has much in common
with that of Spinoza and Marx. He too deals with a model of
human nature, which is characterized by the conflict between
the ego and the id (reason and instinct), and in the later ver-
sion of his theory, by the conflict between the life instinct and
the death instinct. These basic, conflicting phases constitute
the model of human nature; the influence of family and soci-
ety shape this model in such a way that many different kinds
of psychic structures emerge.

Thinkers, such as Ortega y Gasset, who do not accept the
idea of human nature held by the classical thinkers are saying
something similar when they state that, although man has no
essence, he does, on the other hand, have consistency. More
recently, Teilhard de Chardin proposes the idea of a human
nature that is always the same, but that is capable of develop-
ment as soon as it acquires greater complexity. The law of
orthogenesis does not mean anything other to Teilhard than
this: where there is greater cerebral complexity there will be
a more highly developed consciousness; man is not only more
conscious and complex than the higher animals, but he him-
self is in a process of evolution, an evolution that at the same
time will lead him toward a greater socialization and a greater
individual freedom.

Another concept of the nature of man is to be found in the
work of one of the editors [Erich Fromm)] of this book. He
sees the essence, or nature, of man in certain contradictions
inherent in human—as against animal—existence. Man is an
animal, but without having sufficient instincts to direct his ac-
tions. He not only has intelligence—as has the animal—but
also self-awareness; yet he has not the power to escape the dic-
tates of his nature. He is a “freak of nature,” being in nature
and at the same time transcending it. These contradictions
create conflict and fright, a dis-equilibrium which man must

t Mega V, p. 359.
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try to solve in order to achieve a better equilibrium. But hav-
ing reached this, new contradictions emerge and thus again
necessitate the search for a new equilibrium, and so forth. In
other words, the questions, not the answers, are man’s “es-
sence.” The answers, trying to solve the dichotomies, lead to
various manifestations of human nature. The dichotomies and
the resulting dis-equilibrium are an ineradicable part of man
qua man; the various kinds of solutions of these contradictions
depend on socio-economic, cultural and psychic factors; how-
ever, they are by no means arbitrary and indefinite. There is
a limited number of answers which have either been reached
or anticipated in human history. These answers, while de-
termined by historical circumstances, differ at the same time
in terms of these solutions, differ in terms of their adequacy
to enhance human vitality, strength, joy, and courage. The
fact that the solutions depend on many factors does not ex-
clude that human insight and will can work towards attempt-
ing to reach better rather than worse solutions.

Summing up, it can be stated that there is a significant con-
sensus among those who have examined the nature of man. It
is believed that man has to be looked upon in all his con-
creteness as a physical being placed in a specific psychical
and social world with all the limitations and weaknesses that
follow from this aspect of his existence. At the same time he
is the only creature in whom life has become aware of itself,
who has an ever-increasing awareness of himself and the
world around him, and who has the possibilities for the de-
velopment of new capacities, material and spiritual, which
make his life an open road with a determinable end. As Pas-
cal said, if man is the weakest of all beings, if he is nothing
but a “reed,” he is also the center of the universe, because he
is a “thinking reed.”

Of course man is not wholly definable, but what we have
termed his “essential attributes” can give us an approximate,
and at the same time, rather accurate approach, to what we
may call his nature. Now, human nature is not only a princi-
ple, but it is also a capacity. In other words, man tends to
achieve his being inasmuch as he develops love and reason.
We could say that man is able to love and reason because he
is but also, and conversely, that he is because he is capable of
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reasoning and loving. The capacity to become aware, to give
account to himself of himself and of his existential situation,
makes him human; this capacity is fundamentally his nature.

This is what many of the great philosophers, mystics, and
theologians of the East and the West have believed. For all of
them there is within man a spiritual reality that is born, pre-
cisely because he can know himself and others, and that is a
part of life itself. It should not be believed, however, that only
those philosophers known as spiritualists uphold this point of
view. By means of other forms of conceptualization, many of
the so-called materialists uphold, precisely, that this existen-
tial conflict is the basis of human life. Such is the case with
Democritus in Greece; such is the case with the Greek skep-
tics, for whom what mattered was not to speak, but the si-
lence of contemplation; such is the case with Feuerbach and
Marx, for whom man is an end in itself.

Finally we must distinguish between those who think that
man is an end in itself, and those who believe that man, like
all other things in nature, is a means to other ends—the state,
the family, wealth, power, etc. The reader will find that many
of the great thinkers belong in the first group. For all these
thinkers man is characterized by the capacity of being aware,
of wondering, and of finding values and goals that are the
optimal answer to the solution of his existential dichotomies.
Whether these thinkers thought in theistic or nontheistic
frames of reference, they all thought of man as a being whose
greatness is rooted in his capacity to be aware of his limita-
tions, and in this process of increasing awareness, to overcome
them.

If we believe that man is not a thing and not a means for
ends outside of himself, then, indeed, the understanding of
man’s nature has never been more difficult than in our con-
temporary industrial society. This society has achieved a mas-
tery of nature through man’s intellect that was undreamed
of until only a century ago. Stimulated by his ever-increasing
technical capacity, man has concentrated all his energies on
the production and consumption of things. In this process he
experiences himself as a thing, manipulating machines and
being manipulated by them. If he is not exploited by others,
he exploits himself; he uses his human essence as a means to
serve his existence; his human powers as a means to satisfy
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his ever-expanding and, to a large extent, artificial material
needs. There is a danger, then, that man may forget he is a
man. Hence, the reconsideration of the tradition of thought
about the nature of man was never more difficult, but at the
same time never more necessary than it is today.

Few words have been used in so many different senses—
and sometimes so ambiguously—as the word freedom. Free-
dom may mean physical freedom—the physical autonomy of
moving from one place to another; it may mean psychological
freedom—a sort of primordial spontaneity that is inherent in
man'’s nature; it may mean civil freedom, according to which a
person is free to act within the framework of the law, or, as
Montesquieu put it, “to do whatever the law permits.” Many
other meanings—we will not attempt to give an exhaustive
list—could be found under the terms: “freedom of the press,”
“freedom of speech,” “freedom of conscience,” “freedom of
teaching,” “academic freedom.” Most of them, however, are
often ambiguous and even contradictory in the way they are
used. Freedom of the press, for instance, which should be a
right for all men, can be used by “hidden persuaders,” “organ-
ization men,” and the like in order to condition us to think
“freely” according to their own rules of the game. In much the
same way freedom of conscience, which can and should be a
precious possession for all men, can become an instrument of
unreason and misery.

A different case might perhaps be made for the word free-
dom in the sense of economic liberalism. It is true that Adam
Smith and Ricardo thought of freedom basically in terms of
free enterprise. According to the ideas of Adam Smith, social
progress would lead men to become equal in terms of eco-
nomic possessions. The workers, by the effect of a law of na-
ture, would have ever-higher salaries and wages while, what
was later going to be termed the capitalist class, would see its
own revenue reduced by an identical law of nature. Whether
this describes a real social situation is open to doubt; what is
certain is that the economic liberal philosophers were, in their
belief in freedom from state control, humanists. Not surpris-
ingly, Marx, in his desire for equality, was in this sense a dis-
ciple and follower of Adam Smith and Ricardo. It is true that
freedom used in this sense may, in practice, enslave man,
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alienate him, and reduce him to a thing, and this can be ap-
plied to the property owner who alienates his being into his
having, as well as to the dispossessed who is used as a means
rather than as a human being who has his end in himself.
However, as it is the case on many occasions, the practical re-
sult does not annul the intention of the theoretical discourse.
The theorists of liberalism in this sense, the theorists of social-
ism, communism, and anarchism tend in their theory to be hu-
manists, if by this word we mean the type of thinker who not
only makes of man the measure of things but also who be-
lieves that man is his own end or his aim, the fullest develop-
ment of his potentialities.

Freedom seems to have to do precisely with the question of
means and ends. As early as the fifth century, St. John Chry-
sostom maintained that sin was to consider man as a means or
a tool. This idea, which can be found in the Bible, in the Gos-
pels, in the philosophies of the fathers of the Church, and
down to our days through Spinoza, Kant, Feuerbach, Marx,
Kierkegaard, Freud, and Scheler implies that a concept of
the autonomy of man is a condition for the concept of his free-
dom.

To most philosophers freedom has meant not so much polit-
ical, economic, or even moral or psychological freedom, but
rather: (1) the capacity of choosing freely between two op-
tions; and (2) liberation, that is to say, the capacity of freeing
oneself from irrational passions (from the Latin patio, to suf-
fer).

Now, these two complementary concepts imply that in or-
der to be free man must not use either himself or others as a
means but, as Kant says, as an end in himself. Means are al-
ways instrumental, and the person used or self-used as a
means ceases to be a free agent and becomes an object, a
thing.

Free will has been well defined by Descartes as *‘this power
which makes us follow the worst when we know the better.”
The second type of freedom is clearly stated in this sentence
of Spinoza: “The activities of the mind arise solely from ade-
quate ideas; the passive states of mind depend solely on in-
adequate ideas.” An adequate idea is, for Spinoza, not only a
clear and distinct idea but essentially an idea that implies the
knowledge of its own cause. In the first case, freedom implies
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an option of the will; in the second case it implies awareness.
Thus it is in fact difficult to think of freedom of will without
an awareness understood as inner emancipation.

Up to this point we have seen some definitions of freedom
and pointed out what seems to be the basic condition of a free
and autonomous action. But the real problem does not so
much lie in defining; it rather consists in knowing whether or
to what extent really and concretely we are free.

Determinism has generally been opposed to freedom. Such
is the case, for instance, of physical determinism, which re-
duces man to a purely natural being and which states that the
laws of causality that govern nature govern also the actions of
man. Such is also the case of biological determinism, for which
consciousness is only an epiphenomenon of the brain and is
determined by the structure of the nervous system. Such is
also the case in some aspects of behaviorist psychology when-
ever it reduces human actions to conditioned reflexes and sets
of conditions reflexes.

The case for determinism can be impressive. Whatever the
scientific or logical approach, it seems clear that the applica-
tion of strict determinism has been largely responsible for the
progress of science and technology. Determinism has at least
the appearance of being more scientific than indeterminism.
The temptation is therefore great to apply the law of causality
not only to physical phenomena but also to the phenomena
treated in the social sciences.

Furthermore, we know up to what point family upbringing,
social environment, and historical facts condition our psycho-
logical structure. Depth psychology, sociology, and economics
have made it clear that, in many and perhaps in most cases,
our actions and characters are completely the result of pre-
ceding conditions. Hence it is only natural that writers such as
Marx or Freud should consider that we are conditioned by
the unconscious forces of society or by our own unconscious
drives. Marx and Freud, and previously the Stoics and Spi-
noza, would seem to be determinists. But, at the same time, all
of them want to liberate man and wish that man can achieve
an optimum of freedom within the natural and historical
terms of human existential possibilities.

Freedom is then not so much a fact but a possibility: the
authentic achievement of the human person. Freedom must
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be gained specifically against the obstacles and the condi-
tions to which we are constantly exposed. It is precisely in
this sense that Plato or Marx, Spinoza or Bergson, Kant or
Freud, Mill or Bergson—just to mention a few important
names—would consider that to be free is to conquer free-
dom, or to put it in Sartre’s words: “The opposite of freedom
is not determinism but fatalism.”

This idea of freedom is as old as human speculation. It is
present in the Sanskrit texts, in Aristotle, Epicurus, Epictetus,
Augustine, and Descartes. Perhaps its best expression can be
found in Plato’s allegory of the cave. What would freedom be
if not the effort at breaking one’s chains, climbing with great
caution and difficulty the steep walls of the cave, and finally
seeing the sun? What would freedom be if the Philosopher,
after seeing the sun, did not return to the back of the cave to
tell men that what they see is an illusion; that real freedom
lies in the awareness of truth?

We can scarcely say that there is freedom; we should rather
say that we obtain freedom. And it is precisely in this sense
that freedom, as the Renaissance humanists put it, is the rev-
elation of human dignity, in other words, of the very nature of
man—what he is and what he is capable of being beyond bar-
riers, obstacles, and limitations inherent in his finitude.

The modern thinker Pierre Teilhard de Chardin has ex-
pressed this idea in its full clarity. For Teilhard, as for Spi-
noza, there are positive affections® such as would be the posi-
tive pains we suffer in our very process of growing and de-
veloping. But there are other affections, which Teilhard calls
“passions of diminution,” that really limit us: fear, dread,
sickness, old age, death. True freedom, according to Teilhard,
would lie in conquering passions, overcoming dread and fear.
Only in this way is it possible, in his words, to “sanctify”
human life. The “tired ones,” the “shy,” and the pessimistic
cannot gain their freedom (or, better, we cannot gain it inas-
much as each of us is pessimistic, shy, and tired). Only the
“enthusiastic” can be free, those who believe in life and its
sacred character, those who, to express it in psychological
terms, do not succumb to regression but foster progression, a

5 For Spinoza the two most clearly positive and active affects
are fortitude and generosity.
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progression that implies independence and at the same time
love toward our fellow men.

Know thyself: the very root of freedom can be found in
this classic Greek sentence. Self-knowledge has always meant
a surpassing of our limitations, a coming to maturity, a way to
become the man whom we potentially are.

Since man began to reflect on his own condition and since
he began to write clearly about it—curiously enough from the
eighth to the sixth century B.c. in India, in China, in Palestine
and in Greece—he has tried to answer the question of the rid-
dle and meaning of life. Is there any answer to this, the most
vital question? Life seems nothing but contradiction, paradox,
and suffering. On the other hand, we have seen that the way
to fulfill our own being lies in surpassing our sufferings and
our passivities. “Gravity” can be transformed into “grace,” as
Hegel and Simone Weil put it. Man can be free inasmuch as
he is aware, inasmuch as he can become awake to reality.
Does life have a meaning? This question has been in the mind
of philosophers, theologians, moralists, mystics, and psycholo-
gists: “Why should I [or a person] go on living.”

The human condition posits the very question as to the
meaning and possibility of what has been called “salvation”
by the Christian, “liberation” and “enlightenment” by the
Buddhist, and love and union with other men or harmony
and integrity within himself by the non-theistic humanists.

The vulgar utilitarian approach to life and the popular at-
titude towards it—by these we do not refer necessarily to the
school of thought that calls itself Utilitarianism—seem to op-
pose the possibility of any kind of harmony, any kind of unity,
enlightenment, or salvation precisely because they give an
ersatz solution to the problems of life. Everyday utilitarian-
ism—political or otherwise—tends to level man, tends to make
of man an alienated being, one thing among others, and tends
to reduce man to a tool.

Utilitarian philosophies of life begin by conquering us in
deforming our reality. In place of trying to be we are trying
to have, and in many an occasion our having becomes more
real than our being. In becoming alienated in our posses-
sions, we are these possessions and cease to be ourselves as
human persons. It is such a transformation that is described
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by Huxley in Brave New World and in Orwell’s 1984. It is
such a state of affairs that Heidegger analyzes when he as-
serts that it is the One (the Das Man) who conquers each of
us and thus annihilates our authentic existence. It is the same
transformation that Antonio Machado describes in saying that
Don Nadie (Mr. Nobody) comes to invade us in his nebulous
and overpowering presence.

In terms of everyday life this means that we tend to lose
the identity of our personality. In terms of our community
life—a life that is as much ours as our individual being—it
means that we lose our freedom and our responsibility. If One
says that there will be war or happiness or peace, / do not
say anything. In the “One says” we enter the world of gossip,
of meaningless talk in which no one in particular is responsi-
ble for anything. Politically speaking, any kind of dictator-
ship tends to foster the presence of the One, the undifferen-
tiated principle that makes us sheep—and not in the biblical
sense of the word.

Kierkegaard had already seen that such an attitude can
provide us with a sort of pleasure. Such is, in his words, the
world of the “aesthetic man”’; in other words, of the man who
cannot find himself and wants to find his being in experienc-
ing all things, thus losing his being and his identity. But this
“experiencing” without beginning or end, which Kierkegaard
symbolized in the attitude of the Don Juan, tends to create
sadness, the “sadness of the hedonist,” so similar to the “suffer-
ing” described in the teaching of Buddha. This sadness con-
sists in the absence of self. And sadness is, according to
Kierkegaard, and to Spinoza, the most negative of our pas-
sions, the passion most clearly against the course of life.

In other words, Don Juan is the Narcissus of the Greek leg-
end: whoever limits his reflection to his own being ends up
by drowning in the very mirror he has created. Don Juan, or
the One, is he who tries to find in others not the being of
others but, as Narcissus, the being of his selfish reality. Thus,
the hedonist cannot love, cannot be a being for others. The
sadness of the hedonist is the sadness of the One, which wants
to be unique and ends up by being No One.

If, however, we are clearly drawn toward alienation, rei-
fication, passivity, and suffering it is also clear that man has
always felt the need for perfection, salvation, enlightenment,
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unity, and harmony; that he has always been trying to seek a
solution to his conflicts by becoming united with the world.
Man is always capable of hope. In fact, one can define man as
“the animal that can hope.”

“Be true to thyself” we read in Hamlet. “I knowwho I am”
says Don Quixote. The problem of the meaning of life is pre-
cisely rooted in the question of authenticity. The authentic
man is the one who adheres to the spirit; the inauthentic man
is the nonspiritual man. Not that one should read into these
words any specifically metaphysical attitude. Materialists, inas-
much as they search for authenticity, inasmuch as they search
for enlightenment, harmony, and salvation, are spiritual. On
the other hand, a “spiritualistic” thinker who does not look for
any kind of real enlightenment would be nonspiritual.

It is in this sense that Epicurus, who from a traditional
textbook tradition can be considered a hedonist, is a spiritu-
alist because his experience of pleasure is actually an experi-
ence of enlightenment and inner harmony, quite close to the
experience of the philosophers of India or of Zen Buddhism.
Morally speaking, those who have been in search of pleas-
ure in the Epicurean sense or those who have tried to find
authentic life in an ideal virtue in this world or in the here-
after are in accord about one thing: the reassertion of human
values; the reassertion of the “dignity of man.”

It is also important to remember that many philosophers
have developed metaphysical systems and, regardless of
whether any metaphysical system is in fact true, the existence
of metaphysics, and its profound influence on the develop-
ment of the branches of human culture, including science
both East and West is an historical fact.

Any metaphysical system is a conception of the world, a
world perspective, a weltanchauung. Metaphysics is born out
of the two questions already mentioned: “Why, life?”; “Life,
what for?” Metaphysics tries to explain the place of man in
the universe and thus tells us what the conduct of man should
be in the process of living. In this sense metaphysical specu-
lation is vital, not idle, speculation.

The very existence of metaphysical views obviously differ-
ently conceptualized but probably at heart not so far apart
from one another, as textbooks sometimes seem to suggest re-
veal two facts: man is in search of “enlightenment,” “salva-



18 THE NATURE OF MAN
tion,” “harmony,” and “unity,” as different schools of thought
would put it; and man wants to explain his life by transcend-
ing his isolated existence.

“Transcend” is a tricky word. Let us give it its full meaning
by trying to encompass its different specific meanings. Tran-
scendence may be used in a religious or metaphysical context
as indicating the existence of a higher power—for instance,
Plato’s world of Ideas, Plotinus’ One, or, religiously speaking,
God. Transcendence may also mean a liberation from egotism
and selfishness and thus an attitude of openness and real com-
munication with others. Transcendence may finally mean, and
this especially in existentialist thinking, a going beyond one-
self in time, a reaching out of oneself toward the future. How-
ever, one thing is common to the different meanings of the
word: going beyond our self-absorbed ego, freeing ourselves
from the prison of egotism in relating ourselves to reality.

Once the term has been defined it seems clear that life has
a meaning if transcendence is achieved, if man does not
limit himself to the selfishness and destructiveness of the mir-
ror created by Narcissus. To give oneself is the only way of
being oneself. This paradoxical sentence is only paradoxical
in appearance. It can be found in the teachings of the Upani-
shads, in the Gospels, in the Vedas, and, among others, in the
writings of Plato, Aristotle, Kant, Goethe, Marx, Scheler, Rus-
sell, and Machado. Such is the very meaning of what has been
called the “art of loving”; such is the very meaning that un-
derlies Teilhard de Chardin’s thought when he states that if
we want to avoid outright war (“un corps a corps”) there is
only one solution, an inner peace (“un coeur ¢ coeur™).

One of the fundamental problems of our century is that of
human interrelatedness.

Heidegger once stressed that man is not only a being-in-
the-world (/n-der-Welt-Sein), but that he is essentially a be-
ing-with the others (Mitsein). This, on the other hand, is
clearly the same idea expressed by the very etymology of the
word society. In its origins societas meant companionship
(from socius: “companion,” “friend,” “associate™). Sociability
is an essential attribute of man. Its basic structure depends
on the existence of an I and a Thou, or rather, of a Thou who
is already implicit in the very existence of the I, as Feuerbach
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and Machado have shown. It is not because society exists that
each of us exists; society exists because otherness belongs to
each of us individually. Man is, in his very nature, a being
for others.

In our days the problem of intersubjectivity has been ap-
proached in different ways. Husserl postulates the existence
of the other as an “alter ego,” another “I” that I can reach and
understand through a law of analogy. Max Scheler, trying to
find a less exclusively logical approach, tried to establish the
source of communication in sympathy and love. Ortega y Gas-
set stresses that the others are his “circumstance”: “I am my-
self and my circumstance and if I do not save my circum-
stance I do not save myself”®, Machado spoke repeatedly
about the “essential heterogeneity” of the human being. It
has been written that the basic dynamic elements of human
knowledge should be found in love, understood as a unity of
care, responsibility, respect, and knowledge.” In all the think-
ers mentioned we find the idea that man can and should
communicate in spite of obvious obstacles, distances, and bar-
riers. In all these theories, there is a common factor in their
different expressions of one same thought: man is a being in
whose nature we find an urge to transcend himself, an urge to
be himself with others.®

However, the problem of communication, which, after all,
entails the problem of a common human nature, has become
more and more urgent in our century. Physical communica-
tions have increased in geometrical proportion; real intersub-
jective communication has become more difficult in a world
goverened by mass media addressed to “mass” man.?

Further, the possibility of a real communication among
men has become the object of serious doubt. Not believing
any more in Kierkegaard’s idea that we should be subjective

% The idea expressed by Ortega y Gasset is especially important
because it tends to unify individual and social responsibility. “Cir-
cumstance” should be understood in two senses: as meaning the
world around us and as meaning the world of man.

7 Cf. Erich Fromm, The Art of Loving.

S For an excellent discussion of the problem see Octavio Paz,
The Labyrinth of Solitude.

9 The word “mass” is not here used in the sense of the majority
of the people. The “mass” man, as Ortega had already seen, is the
reified man, man the object, man the tool and instrument.
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toward the others and objective toward ourselves, Heidegger
many times stresses the “distance” between man and man.
Sartre has greatly emphasized the point that communication
does not exist. Hell may very well be the others, as one of
Sartre’s characters says, if we really believe that “to love is the
project of being loved.”

Sartre’s pessimistic approach, is spite of his frequent claims
of being an optimist, implies a double challenge. On the one
hand it makes it clear once again that many obstacles remain
between our self and the other’s self; on the other hand it
leads us to ask once more whether real communication is pos-
sible. Do the words communion and community still make
any sense?

The problem of communication is not merely a social or a
historical problem. It is, more deeply, an existential problem.
As it is the case with our passions and our sufferings, the al-
ternative to sheer solipsism, “narcissism,” and, morally speak-
ing, selfishness, lies in the fact that men are in search of the
very being of others.

Many are the reasons that make communication difficult
and, in some extreme cases, impossible: the abstract individ-
ualism that stems from a bourgeois leveling attitude, probably
born in the nineteenth century; the need for propaganda and,
as a consequence, the need to use others for our own purpose;
dependence and, in some cases, tyranny, both personal and
social; and fear of a war that might be the last war of man-
kind. Social, psychological, and economic factors are many
times combined to make communication in depth an impos-
sible attempt.

Furthermore, the other’s innermost being is many times ob-
scured by a secrecy that has negative and positive aspects:
negative inasmuch as it is a way of hiding; positive inasmuch
as, in the other’s eyes, an intimacy is present that we should
not try to disturb if the other is not going to be a mere dupli-
cate of my own self but really somebody else whom I may
know and respect.

However, and in spite of what has been called the “opac-
ity” of the others, there seems to be a real set of possibilities
both for knowing his identity and for understanding his char-
acter. It is no doubt true that the child’s first movement, as
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selfish as it might be, is a movement toward the other. A
community of sorts is established since our very first days in
this world. This community can be developed in the higher
stage of our life. A real communion would then imply, beyond
obstacles and opacities, a going beyond one’s own self, and
understanding (comprehending) of the other’s self, and a
sense of reponsibility and faithfulness that involves the I, the
Thou, and the We.

Summing up: we are only capable of knowing, understand-
ing, and caring for the other if we are also capable of under-
standing, caring, and knowing ourselves. But awareness does
not mean renouncing our own privacy or abolishing the pri-
vacy of our fellow men. Love is knowledge, but precisely be-
cause it is knowledge, it is also respect. The opacity of the
other will become transparent within the limits of human pos-
sibility if and only if we become transparent to ourselves.

What is man’s mind? Is it only his thinking? Or also his
feelings? And what are feelings? Are they what we call emo-
tions, or are they affects? If there is a difference between the
two, what is it?

The term “mind” has often been used in a much broader
sense than has “thought.” In fact, from Greek antiquity on-
ward, the concept “mind” has always referred to all psychic
activity. On the other hand, the terms thinking, sensing, feel-
ing, affect, and emotion have by no means always been used
with the same meaning. Even in the psychological literature
of our day the concepts of “affect” and “emotion” are used in
different senses by different authors.

In this introduction it must suffice to point only to two main
problems that are related to the discussion of the mind. The
one is the problem of the relation between mind and body.
The philosophical and psychological literature from the days
of Greek philosophy to our time have produced thousands of
volumes filled with the discussion of the mind-body problem.
Can the body and the mind be regarded as distinct though re-
lated entities or should they be viewed as two aspects of the
same underlying reality? Is there casual interaction between
body and mind or are they two causally independent
“streams”? Are mental processes more than ‘“reflections” or
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epiphenomena of bodily processes? These are just some of the
questions discussed by philosophers under the heading of the
body-mind problem.

Philosophers and psychologists have developed many dif-
ferent hypotheses concerning these questions. In the last dec-
ade the discussion has found new stimulation through the
findings of hypnosis, psychoanalysis, and experimental psy-
chology. Hypnosis was able to show that bodily changes can
be produced by thoughts suggested to a person in a state of
hypnotic trance. Psychoanalysis demonstrated that phenom-
ena of the mind can create acute or chronic bodily changes.
In cases of hysteria and in the wide field of psychosomatic
medicine, it was possible to show these connections. On the
other hand, recent experiences with the pharmacological
treatment of psychotic states (especially depression and
schizophrenia) and anxiety states has given a new impetus to
the study of physiological processes as causes or conditions
of mental processes.

Experimental psychology has been concerned with the con-
nection between emotions and physiological processes. Some
investigators are prone to assume that every emotional phe-
nomenon is accompanied or (according to some) caused by
physiological processes, while others doubt that such a gener-
alization can be made. The experimental work in this field is
continuing, and we can expect that the new neuro-physiolog-
ical and pharmacological findings will help to clarify these
problems considerably.

The second theoretical development relating to the prob-
lem of the mind is of a much more recent nature. Until the
seventeenth century, every psychic phenomenon was sup-
posed to be necessarily conscious; mind was identified with
consciousness. Spinoza was among the first to assume ex-
plicitly that there are phenomena of the mind that are not con-
scious. The reason for our belief in freedom of the will, he
argued, was precisely that we are not aware of our motiva-
tions, while we are conscious of our desires produced by
unconscious motivations. After him, many other philosophers
extended the concept of the mind to include unconscious
psychic processes. Especially in the nineteenth century, the
number of voices increased that postulated the existence of
unconscious processes, thoughts, and affects Schopenhauer,
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Nietzsche, Carus, von Hartmann, culminating in Freud, who
made the unconscious the most significant of the mind. He
assumed that behind a person’s consciousness there was a
secret plot, as that in a Greek tragedy, a plot that determines
his actions, feelings, and thoughts, and that dominates his
life unless he can become aware of it, and thus liberate him-
self and direct his life consciously and rationally. Stimulated
by his assumption that the sexual drive, in a broad sense
comprising all important instinctual motivations, was the main
motivating power, Freud saw one plot as the central one, the
Oedipus complex. This is the sexual attraction of the little
boy to his mother, his jealousy of and hostility against his
father, which are overcome by the fear of castration and by
love for him. Eventually the boy identifies with the father
and incorporates the father’s commands and prohibitions into
a new part in his psyche, the “superego.”

Other analysts doubted the validity of Freud’s emphasis on
sex; still others thought that the Oedipus plot was only one of
many plots that determine man’s life behind his back. Psy-
choanalysis divided itself into various schools, differing among
themselves in this question of the role of sexuality, but also
differing in other areas, such as the influence of cultural and
social factors and the relevance of moral problems, further-
more of the significance of the sadistic and destructive impul-
ses [of power, and aggression). Freud himself modified his
theory considerably when he replaced the basic dichotomy of
his earlier work, that between sexual drives and ego drives, by
the polarity between the life instinct and the death instinct.
But whatever the differences within the psychoanalytic camp,
and the changes within Freud’s own theory, one principle re-
mained constant: that the understanding of the unconscious
is the key to the understanding of human behavior, and that,
in many cases of mental disturbance (although not necessarily
in all), becoming conscious of the unconscious can lead to the
cure of the disturbance, be it a symptom (like a phobia) or a
“neurotic character,” which makes a person unable to make
adequate use of his given potentialities.

In concluding this introduction we want to stress one point
that is applicable to this as well as other anthologies. The
reader is presented with the views of many different thinkers
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on the nature of man. He may read these different views and
be satisfied by knowing who has said what. This would be an
unfortunate result of an anthology. All the texts quoted here
should have only one function: that of stimulating the reader
to make himself sensitive to the problem of the nature of man,
to give him food for his own thought. The reader’s aim should
be to know: what do / think?
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The Upanishads, which have been described by W. B. Yeats
as “a doctrine of wisdom,” were written before 600 B.C. They
represent one of the deepest wells of wisdom for mankind in
any time and place.

May HE PROTECT us both. May He take pleasure in us both.
May we show courage together. May spiritual knowledge
shine before us. May we never hate one another. May peace
and peace be everywhere.

Katha Upanishad

Lords! Inspiration of sacrifice! May our ears hear the good.
May our eyes see the good. May we serve Him with the
whole strength of our body. May we, all our life, carry out His
will.

Peace, peace, and peace be everywhere.

Welcome to the Lord!

The word Om is the Imperishable; all this its manifestation.
Past, present, future—everything is Om. Whatever transcends
the three divisions of time, that too is Om.

There is nothing that is not Spirit. The personal Self is the
impersonal Spirit. It has four conditions.

First comes the material condition—common to all—percep-
tion turned outward, seven agents, nineteen agencies, wherein
the Self enjoys coarse matter. This is known as the waking
condition.

The second is the mental condition, perception turned in-
ward, seven agents, nineteen agencies, wherein the Self en-
joys subtle matter. This is known as the dreaming condition.

In deep sleep man feels no desire, creates no dream. This

* The following texts are from: The Ten Principal Upanishads,
trans. Shree Purohit Swami and W. B. Yeats (London: Faber and
Faber, Ltd., 1937). Reprinted by permission of Anne Yeats, M.B.
Yeats, and Faber and Faber, Ltd.
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undreaming sleep is the third condition, the intellectual con-
dition. Because of his union with the Self and his unbroken
knowledge of it, he is filled with joy, he knows his joy; his
mind is illuminated.

The Self is the lord of all; inhabitant of the hearts of all. He
is the source of all; creator and dissolver of beings. There is
nothing He does not know.

He is not knowable by perception, turned inward or out-
ward, nor by both combined. He is neither that which is
known, nor that which is not known, nor is He the sum of all
that might be known. He cannot be seen, grasped, bargained
with. He is undefinable, unthinkable, indescribable.

The only proof of His existence is union with Him. The
world disappears in Him. He is the peaceful, the good, the
one without a second. This is the fourth condition of the Self—
the most worthy of all.

This Self, though beyond words, is that supreme word Om;
though indivisible, it can be divided in three letters corre-
sponding to the three conditions of the Self, the letter A, the
letter U, and the letter M.

The waking condition, called the mental condition, corre-
sponds to the letter A, which leads the alphabet and breathes
in all the other letters. He who understands, gets all he wants;
becomes a leader among men.

The dreaming condition, called the mental condition, cor-
responds to the second letter, U. It upholds; stands between
waking and sleeping. He who understands, upholds the tradi-
tion of spiritual knowledge; looks upon everything with an
impartial eye. No one ignorant of Spirit is born into his family.

Undreaming sleep, called the intellectual condition, corre-
sponds to the third letter, M. It weighs and unites. He who
understands, weighs the world; rejects; unites himself with
the cause.

The fourth condition of the Self corresponds to Om as One,
indivisible Word. He is whole; beyond bargain. The world
disappears in Him. He is the good; the one without a second.
Thus Om is nothing but Self. He who understands, with the
help of his personal Self, merges himself into the impersonal
Self; He who understands.

Mandookya U panishad
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Lead me from the unreal to the real!

Lead me from darkness to light!

Lead me from death to immortality!

In the beginning all things were Self, in the shape of per-
sonality. He looked round, saw nothing but Himself. The first
thing He said was, “It is 1” Hence “I” became His name.
Therefore even now if you ask a man who he is, he first says,
“It is I,” and gives what other name he has. He is the eldest of
all. Because he destroyed all evil, he is called the first Person.
He who knows this, destroys all evil, takes the first rank.

He became afraid; loneliness creates fear. He thought: “As
there is nothing but myself, why should I be afraid?” Then
his fear passed away; there was nothing to fear, fear comes
when there is a second.

As a lonely man is unhappy, so he was unhappy. He
wanted a companion. He was as big as man and wife to-
gether; He divided himself into two, husband and wife were
born.

Yadnyawalkya said: “Man is only half himself; his wife is
the other half.”

They joined and mankind was born.

Even today he who knows that he is Spirit, becomes Spirit,
becomes everything; neither gods nor men can prevent him,
for he has become themselves.

Who thinks of himself as separate from Self, and worships
some other than Self, he is ignorant; becomes a sacrificial
animal for the gods.

Mankind is the honey of all beings; all beings the honey of
mankind. The bright eternal Self that is in mankind, the
bright eternal Self that lives in a man, are one and the same;
that is immortality, that is Spirit, that is all.

Self is the honey of all beings; all beings the honey of Self.
The bright eternal Self that is everywhere, the bright eternal
Self that lives in a man, are one and the same; that is immor-
tality, that is Spirit, that is all.

This Self is the Lord of all beings; as all spokes are knit to-
gether in the hub, all things, all gods, all men, all lives, all
bodies, are knit together in that Self.
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Some say that dreaming and waking are the same; for what
man sees while awake, he sees in his dreams. Whatever else
be true, the Self shines by its own light.

This is perfect. That is perfect. Perfect comes from perfect.
Take perfect from perfect; the remainder is perfect.
May peace and peace and peace be everywhere.
Brihadaranyaka U panishad



GAUTAMA*
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Gautama (called Buddha) (ca. 563—ca. 483 B.C.), although fol-
lowing some of the basic ideas of the Upanishads, was one of
the great spiritual leaders in the history of mankind. His basic
teaching was that men should surpass the course of becoming
and attain a state of wisdom which is also the suppression of
selfishness, ignorance, passions, and sufferings.

THUS HAVE 1 HEARD: Once the Exalted One was dwelling near
Benares, at Isipatana, in the Deer-Park.

Then the Exalted One thus spake unto the company of five
monks:

Mouks, these two extremes should not be followed by one
who has gone forth as a wanderer. What two?

Devotion to the pleasures of sense, a low practice of villag-
ers, a practice unworthy, unprofitable, the way of the world
(on the one hand); and (on the other) devotion to self-morti-
fication, which is painful, unworthy and unprofitable.

By avoiding these two extremes the Tathagata has gained
knowledge of that middle path which giveth vision, which
giveth knowledge, which causeth calm, special knowledge,
enlightenment, Nibbana.

And what, monks, is that middle path which giveth vi-
sion . . . Nibbana?

Verily it is this Ariyan eightfold way, to wit: Right view,
right aim, right speech, right action, right living, right effort,
right mindfulness, right concentration. This, monks, is that
middle path which giveth vision, which giveth knowledge,
which causeth calm, special knowledge, enlightenment, Nib-
bana.

Now this, monks, is the Ariyan truth about Ill:

Birth is Ill, decay is Ill, sickness is Ill, death is Ill: likewise
sorrow and grief, woe, lamentation and despair. To be con-

* The following text is from H. C. Warren, trans., Buddhism in
Translation (Cambridge: Harvard University Press).
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joined with things which we dislike: to be separated from
things which we like—that also is Ill. Not to get what one
wants—that also is Ill. In a word, this body, this fivefold mass
which is based on grasping—that is Ill.

Now this, monks, is the Ariyan truth about the arising of Ill:

It is that craving that leads back to birth, along with the
lure and the lust that lingers longingly here now, now there:
namely, the craving for sensual pleasure, the craving to be
born again, the craving for existence to end. Such, monks, is
the Ariyan truth about the arising of Ill.

And this monks, is the Ariyantruth about the ceasing of Ill:

Verily it is the utter passionless cessation of, the giving up,
the forsaking, the release from, the absence of longing for this
craving.

Now this, monks, is the Ariyan truth about the practice that
leads to the ceasing of IlI:

Verily it is this Ariyan eightfold way to wit: Right view,
right aim, right speech, right action, right living, right effort,
right mindfulness, right concentration.

Monks, at the thought of this Ariyan truth of Ill, concerning
things unlearnt before, there arose in me vision, insight, un-
derstanding: there arose in me wisdom, there arose in me
light.

Monks, at the thought: This Ariyan truth about Ill is to be
understood—concerning things unlearnt before, there arose in
me vision, insight, understanding: there arose in me wisdom,
there arose in me light.

Monks, at the thought: This Ariyan truth about Ill has been
understood (by me)—concerning things unlearnt before there
arose in me vision, insight, understanding: there arose in me
wisdom, there arose in me light.

Again, monks, at the thought of this Ariyan truth about the
arising of Ill, concerning things unlearnt before, there arose in
me vision, insight, understanding: there arose in me wisdom,
there arose in me light.

At the thought: This arising of Ill is to be put away—con-

cerning things unlearnt before . . . there arose in me light.
At the thought: This arising of Il has been put away—con-
cerning things unlearnt before . . . there arose in me light.

Again, monks, at the thought of this Ariyan truth about the
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ceasing of Ill, concerning things unlearnt before . . . there
arose in me light.

At the thought: This ceasing of Ill must be realized—con-

cerning things unlearnt before . . . there arose in me light.
At the thought: This Ariyan truth about the ceasing of Il
has been realized, concerning things unlearnt before . . . there

arose in me light.

Again, monks, at the thought of this Ariyan truth about the
practice leading to the ceasing of Ill. concerning things un-
learnt before . . . there arose in me light.

At the thought: This Ariyan truth about the practice lead-
ing to the ceasing of Ill must be cultivated—concerning things
unlearnt before . . . there arose in me light.

At the thought: This Ariyan truth about the practice of
leading to the ceasing of Ill has been cultivated—concerning
things unlearnt before there arose in me vision, insight, under-
standing: there arose in me wisdom, there arose in me light.

Now, monks, so long as my knowledge and insight of these
thrice revolved twelvefold Ariyan truths, in their essential na-
ture, was not quite purified—so long was I not sure that in
this world, together with its Devas, its Maras, its Brahmas,
among the hosts of recluses and brahmins, of Devas and man-
kind, there was one enlightened with supreme enlightenment.

But, monks, so soon as my knowledge and insight of these
thrice revolved twelvefold Ariyan truths, in their essential na-
ture, was quite purified—then, monks, was I assured what it is
to be enlightened with supreme enlightenment with regard
to the world and its Devas, its Maras, its Brahmas, and with
regard to the hosts of recluses and brahmins, of Devas and
mankind. Now knowledge and insight have arisen in me so
that I know: Sure is my heart’s release. This is my last birth.
There is no more becoming for me.

Thus spake the Exalted One, and the company of five
monks were glad and rejoiced at the words of the Exalted
One.

Now when this sermon had been spoken, there arose in the
venerable Kondaifiia the pure and stainless eye to see the
Norm, to wit: Whatsoever is of a nature to arise is likewise of
a nature to cease.

Moreover, when the foundation of the kingdom of the
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Norm had been thus established by the Exalted One, the
Devas of the earth raised the cry: At Benares, at Isipatana, in
the Deer-Park, hath been established by the Exalted One this
kingdom of the Norm unsurpassed, this kingdom not to be
overset by an recluse or brahmin, any Deva or Mara or
Brahma, or by anyone whatsoever in the world.

When the Devas of the Four Kings heard the cry of the
Devas of the earth, they also raised the cry: At Benares . . .
hath been established . . .

When the Devas of the Thirty-Three, the Yama Devas, the
Devas of Delight, the Creative Devas, the Devas who re-
joices in the works of other Devas, and the Devas of the com-
pany of Brahma, heard the cry of the Devas of the Four
Kings, they also raised the cry: At Benares, at Isipatana, in
the Deer-Park, hath been established by the Exalted One this
kingdom of the Norm unsurpassed, this kingdom not to be
overset by any recluse or brahmin, any Deva or Mara or
Brahma, or by anyone whatsoever in the world.

Thus at that very hour, at that very moment, in an instant
of time the cry reached over to the Brahma World, and this
thousandfold world-system quaked and quaked again: it was
shaken to and fro, and an immeasurable mighty radiance
shone forth, surpassing even the magic power of the Devas.

Thereupon the Exalted One uttered this solemn saying:

Kondanna indeed has understood! Kondafna indeed has
understood!

Thus it was that the venerable Kondaiifia won his name of
“Kondainna-who-hath-understood.”

Buddha's Sermon at Benares
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IT IS A CHARACTERISTIC of man that the more he becomes in-
volved in complexity, the more he longs for simplicity; the
simpler his life becomes, the more he longs for complexity;
the busier he becomes, the stronger is his desire for leisure;
the more leisure he has, the more boredom he feels; the more
his concerns, the more he feels the allure of unconcern; the
more his unconcern, the more he suffers from vacuousness; the
more tumultuous his life, the more he seeks quietude; the
more placid his life, the lonelier he becomes and the more he
quests for liveliness.

It is a characteristic feature of modern civilization that
everything is becoming more and more complicated, that the
degree of busyness increases day by day, and that the mind
becomes too overburdened with concerns. Consequently,
there is an increasingly strong desire on the part of people to
seek simplicity, leisure, freedom from concern, and quietude
in order to offset the common trend of modern life.

Recently, in the United States, which has assumed the lead
in modern civilization, not only ordinary buildings but even
churches have changed their architectural style from a heavy,
complex, and intricate style to a straight-lined, simple, smart,
modern style. That this tendency toward modernization in
architecture is sweeping over not only America but also the
older cities of Western Europe and, indeed, even Japan, is not
simply because of practical utility but also undoubtedly be-
cause it responds to a natural desire of modern man, who
finds himself further and further enmeshed in the extreme
complexities of modern life. More specifically, the fact that
houses in America are gradually becoming one-storied, sim-
ple, and clean-cut, influenced by Japanese architecture, is

* The following text is from “The Zen Understanding of Man”
by Shin’Ichi Hisamatsu. This originally appeared in The Eastern
Buddhist (new series), Vol. I, No. I (Kyoto, Japan: The Eastern
Buddhist Society, 1965).
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probably because of the desire to escape complexity and to
find serenity. Further, that intricate and involved painting
and sculpture have given way to forms which are unconven-
tionally informal, de-formed, or abstract may also be consid-
ered to signify a liberation from troublesome complexity,
elaborateness, and formality. So, too, the change from overly
heavy colors to monotone colors in the manner of mono-
chrome sumi-e paintings, thus making for a beauty of sim-
plicity, one of the special characteristics of modern art, may
also be considered another aspect of this same liberation.

In the same vein, it is inevitable that modern man, thrown
more and more into a whirl of pressing concerns, should seek
and, in fact, greedily demand leisure time, a phenomenon
which has found its expression in the current term, “leisure
boom.” Indeed, all of the following recent phenomena—the
deep interest in the extremely primitive art of uncivilized
people, the popularity of folk songs and of children’s songs,
the appeal generated by the rustic colloquialisms of the local
dialects in contradistinction to the standard language of the
cities, the attraction of the free and open world of nature (the
mountains, the fields, the oceans) as opposed to the uncom-
fortably close and crowded urban centers, the marked tend-
ency in recent art toward naive artlessness, simplicity, and
rustic beauty—can probably be similarly attributed to a long-
ing for artlessness by modern men, who are suffering from the
excessive contrivances and artificiality of modern civilization.

Oneness and manyness—or unity and diversity—are mu-
tually indispensable moments within the basic structure of
man. They must necessarily be one with each other and not
two. Oneness without manyness is mere vacuity without con-
tent; manyness without oneness is mere segmentation without
unity. Here lies the great blind spot in the mode of mod-
ern civilization. The so-called diseases of civilization—up-
rootedness, confusion, prostration, instability, bewilderment,
skepticism, neurosis, weariness of life, etc.—are largely due to
this blind spot. The greater the multiplicity, the stronger in
direct proportion must be the oneness or unity. When, on the
contrary, the actual situation is a relation of an inverse pro-
portion, then man has no other alternative than to seek to es-
cape into a oneness or simplicity alienated from manyness,
whether by turning to the primitive or by simply negatively
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withdrawing from manyness. This, however, is no more than
a superficial solution of the problem of segmented dissocia-
tion. Herein may also be found one reason that today, al-
though anachronistic to our time, premodern, noncivilized
cults and superstitions still command a following. A drowning
man will grasp even at a straw, although objectively consid-
ered it is clearly untrustworthy. The attempts by contem-
porary man to escape from civilization or to return to the
primitive, to the noncivilized and the nonmodern, may be
viewed as natural but superficial countermeasures to try to
compensate for the lack of unity in modern civilization. To
turn from such superficial countermeasures to a genuine solu-
tion, there is no other way than by establishing within the
multiplicity that oneness or unity which is appropriate to the
multiplicity.

If the direction of the development of civilization is toward
more and more multiplicity, more and more specialization,
then no fixed, static oneness or unity will ever do. The oneness
or unity must be sufficiently alive and flexible to respond
freely and appropriately to the growing multiplicity. It is not
enough that the oneness, while not being alienated from
multiplicity, merely serve as the static basis within multiplicity.
It must be a dynamic and creative oneness or unity which, as
the root-origin of multiplicity, produces multiplicity from it-
self without limit; a oneness that can eternally produce multi-
plicity out of itself freely and yet remain unbound by what is
produced; a unity which while producing multiplicity yet
remains within multiplicity and can accord with that multi-
plicity appropriate to the particular time and place. Only then
can the multiplicity, while unlimitedly taking its rise
from such a oneness, never lose that oneness, and does the
oneness, while producing the multiplicity, ever remain within
and unalienated from the multiplicity it produces.

Multiplicity, in such a case, continuing to contain within
itself, even as multiplicity, a oneness or unity, will thus not
become disjointedly fragmented. Accordingly, there will be
no need to escape from multiplicity to a hollow unity which is
alienated from multiplicity. On the other hand, since the one-
ness even as oneness is the inexhaustible source of, and is
never separated from, multiplicity, there will be no need, be-
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cause of any feeling of ennui or because of having fallen into
a mood of emptiness or loneliness, to seek for a liveliness
within a manyness alienated from oneness. The true oneness
is a oneness in manyness; the true manyness is a manyness in
oneness. There is a Zen expression, “Within Nothingness
[there is contained] an inexhaustible storehouse.” Only when
such a relation obtains between oneness and manyness, the
two elements of the basic structure of man, will man, how-
ever much he may diversify toward multiplicity, be free from
disjointed fragmentation and, at the same time, in his oneness
never suffer from emptiness or loneliness. Then can he be at
once a unity and a multiplicity without hindrance, free from
all pressure and self-contented, the true Subject eternally giv-
ing rise to civilization. Man as such a Subject is Man in his
True mode of being. Precisely this Man is the human image
which is the inner demand, whether or not he is conscious of
it, of modern man, standing as he does right in the midst of a
civilization which continues to diversify more and more as it
develops. Such a human image is the Original-Subject which,
even as it freely and unlimitedly creates civilization and is
ever present appropriate to the time and place within the
civilization which has been created, is always completely
emancipated and never bound by the civilization.

This Original-Subject, which must awaken to itself and form
itself right in the midst of modern civilization, is no other than
the Zen image of man. It is this Man that the author in his
previous writings has called “Oriental Nothingness,” “Active
Nothingness,” and “Formless-Self.” It is this Man which Hui-
neng, the Sixth Patriarch, already very carly in the history of
Chinese Zen, spoke of as “The Self-Nature which, unmoved
in its base, is able to produce all things,” and, again, as “Not
a single thing to be obtained and, precisely thereby, able to
give rise to all things.” It is the same image of Man which is
referred to when Yung-chia, a contemporary of Hui-neng,
says that: “Walking is also Zen, sitting is also Zen. Whether
talking or silent, whether in motion or rest, the Subject is
composed.” The same Man is meant by Huang-po when, in
his The Pivotal Point of Mind-to-Mind Transmission, he de-
clared: “Just the one who the whole day, though not apart
from things, does not suffer from the world of things, is called
the Free Man.”
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In that it infinitely creates civilization and forms history,
this human image may be said to be humanistic. In that—even
while it is immanent in, and the root-origin of, what is created
or formed—it is not attached to or bound by, but is always
free from, the created, it may be said to have the religiousness
of Lin-chi’s “Self-awakened and Self-sustaining [Man],” that
is, the religiousness of being the truly Emancipated-Subject.
Only when they come to be this Emancipated-Subject can the
subjects—spoken of in the Avaram-saka teaching as the sub-
ject which “returns to and takes rise from Itself,” and in the
Pure Land teaching as the subject which in its “going aspect”
actualizes nirvana and in its “returning aspect” “plays freely
amid the thick woods of what formerly constituted self-ago-
nizing illusions”—lend themselves to a modern application. Of
course, by modern I do not mean anything temporal, that is,
of any particular generation or period of history. Rather, I
mean a modern Self-formation-actualization of the Eternal-
Subject which is the root-origin of, and beyond all, historical
periods. In the Vimalakirtinirdesa, this is expressed as “taking
form in response to the thing confronted.” Here there can be
established a newer and higher humanistic religion which, on
the one hand, does not degenerate into the modern type of
anthropocentric, autonomous humanism which has forgotten
self-criticism and, on the other, does not retrogress back to-
ward a premodern, theocentric theonomy completely una-
wakened to human autonomy.

The realization of such a new, yet basic and ultimate, hu-
man image will enable us to do two things. First, it will en-
able us to turn away from the superficial attempt to cure the
disease of modern civilization through an anachronistic, sim-
ple-minded, world-renouncing mode of escape to a naive,
premodern oneness, which is in estrangement from civiliza-
tion. Secondly, it will enable us to make a more proper attempt
at a radical cure of the modern predicament through the Self-
awakening of that oneness which, contrary to being in es-
trangement from civilization, accords with, and is the source
and base of, civilization. Such an image of man entertained
by Zen will also sweep away every internal and external crit-
icism or misunderstanding of Buddhism which takes it to be
world-weary, world-renouncing, and removed from reality,
longing for some ideal world in a sphere other than the his-
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torical world of time and space. It will, at the same time, be
worthy of being presented to the Occident as a new Oriental
prescription for the disease of modern civilization. For the
recent surging of Zen interest in the West in such areas as
psychology, the arts, the handicrafts, invention, philosophy,
and religion is not accidental, but derives from an inner neces-
sity of modern civilization.

“The Zen Understanding of Man”
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O Lorp OUR Lorp, how excellent is thy name in all the earth!
who hast set thy glory above the heavens.

Out of the mouth of babes and sucklings hast thou ordained
strength because of thine enemies, that thou mightest still the
enemy and the avenger.

When I consider thy heavens, the work of thy fingers, the
moon and the stars, which thou hast ordained;

What is man, that thou art mindful of him? and the son of
man, that thou visitest him?

For thou hast made him a little lower than the angels, and
hast crowned him with glory and honor.

Thou madest him to have dominion over the works of thy
hands; thou hast put all things under his feet:

All sheep and oxen, yea, and the beasts of the field;

The fowl of the air, and the fish of the sea, and whatsoever
passeth through the paths of the seas.

O Lord our Lord, how excellent is thy name in all the earth!

Psalm 8

Once he has achieved being fully human the stranger
ceases to be a stranger; the illusion of differences in essence
existing between nation and nation disappears; there are no
longer any “chosen” people, just as no one will be required
to worship the same god that anyone else worships. As Amos
puts it: “ ‘Are you not like the Ethiopians to me, O people of
Israel? says the Lord. ‘Did I not bring up Israel from the land
of Egypt, and the Philistines from Caphtor and the Syrians
from Kir? ” (Amos 9:7).

The same idea about all nations being equally loved by God,

* The Scripture quotations in this publication are from the Re-
vised Standard Version of the Bible, copyrighted 1946 and 1952
by the Division of Christian Education of the National Council of
Churches, and used by permission.
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and that there is no favorite son is beautifully expressed also
by Isaiah:

In that day there will be a highway from Egypt to As-
syria, and the Assyrian will come into Egypt, and the
Egyptian into Assyria, and the Egyptian will worship with
the Assyrians. In that day Israel will be the third with
Egypt and Assyria, a blessing in the midst of the earth,
whom the Lord of hosts has blessed, asking, “Blessed be
Egypt my people, and Assyria the work of my hands, and
Israel my heritage” (Isaiah 19:23-25).

An essential aspect of the prophets’ Messianic teachings is
their attitude toward power and force. For the prophets, the
Messianic time is a time of peace and of the absence of
force—and hence of fear. Indeed, nature cease to be oppo-
nents—and become one. Man is at home in the natural
world—and nature becomes a part of the human world; this
is peace in the prophetic sense. (The Hebrew word for peace,
shalom, which could best be translated as “completeness,”
points in the same direction. )

The idea of the Messianic time as the state of man’s peace
with nature and the ending of all destructiveness is thus de-
scribed by Isaiah:

The wolf shall dwell with the lamb, and the leopard
shall lie down with the kid, and the calf and the lion and
the fatling together, and a little child shall lead them.

The cow and the bear shall feed; their young shall lie
down together, and the lion shall eat straw like the ox.

The sucking child shall play over the hole of the asp,
and the weaned child shall put his hand on the adder’s
den.

They shall not hurt or destroy in all my holy mountain;
for the earth shall be full of the knowledge of the Lord as
the waters cover thesea (Isaiah 11:6-9).

The idea of man’s new harmony with nature in the Mes-
sianic time signifies not only the end of the struggle of man
against nature, but also that nature will not withhold itself
from man; it will become the all-loving, nurturing mother. Na-
ture within man will cease to be crippled, and nature outside
of man will cease to be sterile. As Isaiah put it:
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Then the eyes of the blind will be opened, and the ears
of the deaf unstopped; then shall the lame man leap like a
hare, and the tongue of the dumb sing for joy. For waters
shall break forth in the wilderness, and streams in the
desert; the burning shall become a pool, and the thirsty
ground springs of water; the haunt of jackals shall become
a swamp, the grass shall become reeds and rushes.

And a highway shall be there, and it shall be called the
Holy Way; the unclean shall not pass over it, and the fools
shall not err therein. No lion shall be there, nor shall any
ravenous beast come up on it; they shall not be found
there, but the redeemed shall walk there. And the ran-
somed of the Lord shall return, and come to Zion with
singing, with everlasting joy upon their gladness, and sor-
row and sighing shall flee away (Isaiah 35:5-10).

Or, as the second Isaiah puts it:

Behold, I am doing a new thing; now it springs forth, do
you not perceive it? I will make a way in the wilderness
and rivers in the desert. The wild beasts will honor me,
the jackals and the ostriches; for I give water in the wilder-
ness, rivers in the desert, to give drink to my chosen peo-
ple (Isaiah 43:19-20).

Josea expresses the idea of a new covenant between man
and all animals and plants, between all men: “And I will
make for you a covenant on that day with the beasts of the
field, the birds of the air, and the creeping things on the
ground; and I will abolish the bow, the sword, and war from
the land; and I will make you lie down in safety” (Josea
2:18).

The idea of peace among men finds its culmination in the
prophetic concept of the destruction of all weapons of war
as expressed, among others, by Micah:

He shall judge between many peoples, and shall de-
cide for strong nations afar off; and they shall beat their
swords into plowshares, and their spears into pruning
hooks; nations shall not lift up sword against nation,
neither shall they learn war any more; but they shall sit
every man under his vine and under his fig tree, and none
shall make them afraid; for the mouth of the Lord of
hosts has spoken (Micah 4:3-5).
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Heraclitus (ca. 540—ca. 470 B.C.) was born at Ephesus. Of his
writings 130 Fragments have been preserved. His influence
was great in Greek thought and pervades the history of West-
ern philosophy down to Hegel, Marx, Nietzsche, and our own
days.

IT 1s WISE, listening not to me but to the Logos, to acknowl-
edge that all things are one.

But although this Logos holds forever, men fail to under-
stand it as much when they hear it for the first time as before
they have heard it. For while all things take place in accord-
ance with this Logos, yet men are like the inexperienced
when they make trial of such words and actions as I set
forth, classifying each thing according to its nature, and tell-
ing the way of it. But other men do not know what they do
when awake, even as they forget what they do when asleep.

Fools when they hear are like deaf men; it is of them that
the saying bears witness, “Though present they are not there.”

Knowing neither how to listen nor how to speak.

You will not find the unexpected unless you expect it; for it
is hard to find, and difficult.

They who seek for gold dig up much earth and find little
gold.

* The following text is from Selections from Early Greek Phi-
losophy, Fourth Edition, ed. Milton C. Nahm, translated by Lat-
timore. Copyright © 1964 by Meredith Publishing Company.
Reprinted by permissions of Appleton-Century-Crofts, Division of
Meredith Publishing Company.



Nature loves to hide.

The lord to whom belongs the oracle at Delphi neither
speaks out nor hides his meanings, but gives a sign.

Wisdom is a single thing. It is to understand the mind by
which all things are steered through all things.

This world that is the same for all, neither any god nor any
man shaped it, but it ever was and is and shall be ever-living
Fire that kindles by measures and goes out by measures.

God is day, he is night; winter and summer, war and
peace, satiety and hunger; he changes form even as Fire
when mixed with various incenses is named according to the
pleasant perfume of each.

The sun is new every day.

All things are fair and good and right to God; but men
think of some as wrong and others as right.

You could not step twice in the same river; for other and
yet other waters are ever flowing on.

Strife is the father and king of all things; he has shown
some to be gods and some mortals, he has made some slaves
and others free.

Men do not understand how what is divided is consistent
with itself; it is a harmony of tensions like that of the bow and
the lyre.

Hidden harmony is better than apparent harmony.

Immortals are mortal, mortals immortal, each living the
death and dying the life of the other.

The way up and the way down are one and the same.

You will not find the limits of the soul, though you take
every road; so deep is the tale of it.
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By changing it rests.

In the same rivers we step and we do not step. We are and
are not.

A man is called silly by a god, just as a child is by a man.
One man is ten thousand to me, if he be noble.
A man’s character is his destiny.

I have sought myself out.
Fragments
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Empedocles (ca. 494—ca. 434 B.C.) was born at Agrigentum. He
was considered in his time a philosopher, a magician, and a
religious leader. Many fragments of his work have come
down to us.

BuT coME, hear my words, for truly learning causes the
mind to grow. For as I said before in declaring the ends of
my words: Twofold is the truth I shall speak; for at one
time there grew to be the one alone out of many, and at an-
other time it separated so that there were many out of the
one; fire and water and earth and boundless height of air,
and baneful Strife apart from these, balancing each of them,
and Love among them, their equal in length and breadth.
Upon her do thou gaze with thy mind, nor yet sit dazed in
thine eyes; for she is wont to be implanted in men’s members,
and through her they have thoughts of love and accomplish
deeds of union, and call her by the name of Delight and
Aphrodite; no mortal man has discerned her with them the
elements as she moves on her way. But do thou listen to
the undeceiving course of my words. . . .

For they two (Love and Strife) were before and shall be,
nor yet, I think, will there ever be an unutterably long time
without them both.

But now I shall go back over the course of my verses,
which I set out in order before, drawing my present discourse
from that discourse. When Strife reached the lowest depth of
the eddy and Love comes to be in the midst of the whirl,

* The following text is from Selections from Early Greek Phi-
losophy, Fourth Edition, ed. Milton C. Nahm, translated by Fair-
banks. Copyright © 1964 by Meredith Publishing Company.
Reprinted by permissions of Appleton-Century-Crofts, Division of
Meredith Publishing Company.
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then all these things come together at this point so as to be
one alone, yet not immediately, but joining together at their
pleasure, one from one place, another from another. And as
they were joining together Strife departed to the utmost
boundary. But many things remained unmixed, alternating
with those that were mixed, even as many as Strife, remain-
ing aloft, still retained; for not yet had it entirely departed
to the utmost boundaries of the circle, but some of its mem-
bers were remaining within, and others had gone outside. But
just as far as it is constantly rushing forth, just so far there
ever kept coming in a gentle immortal stream of perfect
Love; and all at once what before I learned were immortal
were coming into being as mortal things, what before were
unmixed as mixed, changing their courses. And as they the
elements were mingled together there flowed forth the myriad
species of mortal things, patterned in every sort of form, a
wonder to behold.
The Fragments, Book 1
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Sophocles (ca. 495—ca. 405 B.C.) served in public affairs and can
be considered, together with Aeschylus, his predecessor, and
Euripides, his young contemporary, as one of the few great
tragedy writers of all times. The humanism present in his
works is in a poetic language that philosophers seldom attain.

WONDERS ARE MANY, and none is more wonderful than
man; the power that crosses the white sea, driven by the
stormy south-wind, making a path under surges that threaten
to engulf him; and Earth, the eldest of the gods, the immortal,
the unwearied, doth he wear, turning the soil with the off-
spring of horses, as the ploughs go to and fro from year to
year.

And the light-hearted race of birds, and the tribes of sav-
age beasts, and the sea-brood of the deep, he snares in the
meshes of his woven toils, he leads captive, man excellent in
wit. And he masters by his arts the beast whose lair is in the
wilds, who roams the hills; he tames the horse of shaggy
mane, he puts the yoke upon its neck, he tames the tireless
mountain bull.

And speech, and wind-swift thought, and all the moods
that mould a state, hath he taught himself; and how to flee
the arrows of the frost, when ’tis hard lodging under the
clear sky, and the arrows of the rushing rain; yea, he hath
resource for all; without resource he meets nothing that must
come: only against Death shall he call for aid in vain; but
from baffling maladies he hath devised escapes.

Cunning beyond fancy’s dream is the fertile skill which
brings him, now to evil, now to good. When he honors the

* The following text is from The Complete Greek Drama, edited
by W. J. Oates and Eugene O'Neill, Vol. II (New York: Random
House, Inc., 1938).
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laws of the land, and that justice which he hath sworn by

the gods to uphold, proudly stands his city: no city hath he

who, for his rashness, dwells with sin. Never may he share

my hearth, never think my thoughts, who doth these things!
Antigone
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Socrates (470-399 B.C.)was born in Athens. Although he
probably was at first a cosmologist, he was to become the
greatest moral figure of Greece. Believing in the value of the
spoken word, he preferred not to write. But his thoughts are
known to us through his disciples, among them the historian
Xenophon and, greatest of them all, Plato. Accused of cor-
rupting the Athenian youth he was condemned to death, but
Socrates has remained, at all times, a symbol of human and
ethical values.

Plato (427-347 B.C.) was born in Athens. His real name
was Aristocles; Plato means the “broad-shouldered” His
dialogues are among the highest literary, artistic, and philo-
sophical achievements of all times. Plato was the founder of
the Academy, the first “university” of the world. He traveled
to Egypt and to Sicily, where he attempted, without success,
to put in practice his ideas about the perfect state. It has
been said that Western philosophy is but a series of footnotes
on the philosophies of Plato and Aristotle.

LET us REFLECT in another way, and we shall see that there
is great reason to hope that death is a good; for one of two
things—either death is a state of nothingness and utter un-
consciousness, or, as men say, there is a change and migra-
tion of the soul from this world to another. Now if you sup-
pose that there is no consciousness, but a sleep like the
sleep of him who is undisturbed even by dreams, death will be
an unspeakable gain. For if a person were to select the night
in which his sleep was undisturbed even by dreams, and were
to compare with this the other days and nights of his life, and
then were to tell us how many days and nights he had passed
in the course of his life better and more pleasantly than this
one, I think that any man, I will not say a private man,

* The following texts are from The Dialogues of Plato, trans-
lated by Benjamin Jowett (Oxford: Clarendon Press).
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but even the great king will not find many such days or nights,
when compared with the others. Now if death be of such a
nature, I say that to die is gain; for eternity is then only a
single night. But if death is the journey to another place, and
there, as men say, all the dead abide, what good, O my
friends and judges, can be greater than this? If indeed when
the pilgrim arrives in the world below, he is delivered from
the professors of justice in this world, and finds the true
judges who are said to give judgment there, Minos and
Rhadamanthus and Aeacus and Triptolemus, and other sons
of God who were righteous in their own life, that pilgrimage
will be worth making. What would not a man give if he
might converse with Orpheus and Musaeus and Hesiod and
Homer? Nay, if this be true, let me die again and again. I
myself, too, shall have a wonderful interest in there meeting
and conversing with Palamedes, and Ajax the son of Telamon,
and any other ancient hero who has suffered death through
an unjust judgment; and there will be no small pleasure, as
I think, in comparing my own sufferings with theirs. Above
all, I shall then be able to continue my search into true and
false knowledge; as in this world, so also in the next; and
I shall find out who is wise, and who pretends to be wise,
and is not. What would not a man give, O judges, to be able
to examine the leader of the great Trojan expedition; or
Odysseus or Sisyphus, or numberless others, men and women
too! What infinite delight would there be in conversing with
them and asking them questions! In another world they do
not put a man to death for asking questions: assuredly not.
For besides being happier than we are, they will be im-
mortal, if what is said is true.

Wherefore, O judges, be of good cheer about death, and
know of a certainty, that no evil can happen to a good man,
either in life or after death. He and his are not neglected by
the gods; nor has my own approaching end happened by
mere chance. But I see clearly that the time had arrived
when it was better for me to die and be released from trou-
ble; wherefore the oracle gave no sign. For which reason,
also, I am not angry with my condemners, or with my accus-
ers; they have done me no harm, although they did not mean
to do me any good; and for this I may gently blame them.

Still I have a favor to ask of them. When my sons are



SOCRATES AND PLATO 51
grown up, I would ask you, O my friends, to punish them;
and I would have you trouble them, as I have troubled you,
if they seem to care about riches, or anything, more than
about virtue; or if they pretend to be something when they
are really nothing—then reprove them, as I have reproved
you, for not caring about that for which they ought to care,
and thinking that they are something when they are really
nothing. And if you do this, both I and my sons will have re-
ceived justice at your hands.

The hour of departure has arrived, and we go our ways—
I to die, and you to live. Which is better God only knows.
Apology

“And now,” I said, “let me show in a figure how far our
nature is enlightened or unenlightened—Behold! human
beings living in an underground den, which has a mouth open
toward the light and reaching all along the den; here they
have been from their childhood, and have their legs and
necks chained so that they cannot move, and can only see be-
fore them, being prevented by the chains from turning round
their heads. Above and behind them a fire is blazing at a
distance, and between the fire and the prisoners there is a
raised way; and you will see, if you look, a low wall built
along the way, like the screen which marionette players have
in front of them, over which they show the puppets.”

“I'see.”

“And do you see,” I said, “men passing along the wall car-
rying all sorts of vessels, and statues and figures of animals
made of wood and stone and various materials, which appear
over the wall? Some of them are talking, others silent.”

“You have shown me a strange image, and they are strange
prisoners.”

“Like ourselves,” I replied; “and they see only their own
shadows, or the shadows of one another, which the fire throws
on the opposite wall of the cave.”

“True,” he said; “how could they see anything but the
shadows if they were never allowed to move their heads?”

“And of the objects which are being carried in like man-
ner they would only see the shadows?”

“Yes,” he said.

“And if they were able to converse with one another,
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would they not suppose that they were naming what was ac-
tually before them?”

“Very true.”

“And suppose further that the prison had an echo which
came from the other side, would they not be sure to fancy
when one of the passers-by spoke that the voice which they
heard came from the passing shadow?”

“No question,” he replied.

“To them,” I said, “the truth would be literally nothing
but the shadows of the images.”

“Thatis certain.”

“And now look again, and see what will naturally follow
if the prisoners are released and disabused of their error. At
first, when any of them is liberated and compelled suddenly
to stand up and turn his neck round and walk and look to-
ward the light, he will suffer sharp pains; the glare will dis-
tress him, and he will be unable to see the realities of which
in his former state he had seen the shadows; and then con-
ceive someone saying to him that what he saw before was
an illusion, but that now, when he is approaching nearer to
being and his eye is turned toward more real existence, he
has a clearer vision—what will be his reply? And you may
further imagine that his instructor is pointing to the objects
as they pass and requiring him to name them—will he not
be perplexed? Will he not fancy that the shadows which he
formerly saw are truer than the objects which are now shown
to him?”

“Far truer.”

“And if he is compelled to look straight at the light, will
he not have a pain in his eyes which will make him turn
away to take refuge in the objects of vision which he can see,
and which he will conceive to be in reality clearer than the
things which are now being shown to him?”

“True,” he said.

“And suppose once more that he is reluctantly dragged
up a steep and rugged ascent, and held fast until he is forced
in the presence of the sun himself, is he not likely to be
pained and irritated? When he approaches the light his
eyes will be dazzled, and he will not be able to see anything
at all of what are now called realities.”

“Not all in a moment,” he said.



SOCRATES AND PLATO 53

“He will require to grow accustomed to the sight of the
upper world. And first he will see the shadows best, next the
reflections of men and other objects in the water, and then
the objects themselves; then he will gaze upon the light
of the moon and the stars and the spangled heaven; and he
will see the sky and the stars by night better than the sun or
the light of the sun by day.”

“Certainly.”

“Last of all he will be able to see the sun, and not mere
reflections of him in the water, but he will see him in his own
proper place, and not in another; and he will contemplate him
as heis.”

“Certainly.”

“He will then proceed to argue that this is he who gives
the season and the years, and is the guardian of all that is
in the visible world, and in a certain way the cause of all
things which he and his fellows have been accustomed to be-
hold.”

“Clearly,” he said, “he would first see the sun and then
reason about him.”

“And when he remembered his old habitation, and the
wisdom of the den and his fellow prisoners, do you not sup-
pose that he would facilitate himself on the change, and pity
them?”

“Certainly, he would.”

“And if they were in the habit of conferring honors among
themselves on those who were quickest to observe the passing
shadows and to remark which of them went before, and which
followed after, and which were together; and who were there-
fore best able to draw conclusions as to the future, do you
think that he would care for such honors and glories, or envy
the possessors of them? Would he not say with Homer, ‘Bet-
ter to be the poor servant of a poor master,” and to endure
anything, rather than think as they do and live after their
manner?”’

“Yes,” he said, “I think that he would rather suffer any-
thing than entertain these false notions and live in this mis-
erable manner.”

“Imagine once more,” I said, “such a one coming suddenly
out of the sun to be replaced in his old situation; would he
not be certain to have his eyes full of darkness?”
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“To be sure,” he said.

“And if there were a contest, and he had to compete in
measuring the shadows with the prisoners who had never
moved out of the den, while his sight was still weak, and
before his eyes had become steady (and the time which would
be needed to acquire this new habit of sight might be very
considerable), would he not be ridiculous? Men would say
of him that up he went and down he came without his eyes;
and that it was better not even to think of ascending; and if
anyone tried to loose another and lead him up to the light,
let them only catch the offender, and they would put him to
death.”

“No question,” he said.

“This entire allegory,” I said, “you may now append, dear
Glaucon, to the previous argument; the prison house is the
world of sight, the light of the fire is the sun, and you will
not misapprehend me if you interpret the journey upward
to be the ascent of the soul into the intellectual world accord-
ing to my poor belief, which, at your desire, I have expressed
—whether rightly or wrongly God knows. But whether true
or false, my opinion is that in the world of knowledge the
idea of good appears last of all, and is seen only with an
effort; and, when seen, is also inferred to be the universal
author of all things beautiful and right, parent of light and of
the lord of light in this visible world, and the immediate
source of reason and truth in the intellectual; and that this
is the power upon which he who would act rationally either
in public or private life must have his eyes fixed.”

“I agree,” he said, “as far as I am able to understand you.”

“Moreover,” I said, “you must not wonder that those who
attain to this beatific vision are unwilling to descend to human
affairs; for their souls are ever hastening into the upper
world where they desire to dwell; which desire of theirs is
very natural, if our allegory may be trusted.”

Republic, Book VII

“What then is Love?” I asked; “Is he mortal?” “No.”
“What then?” “As in the former instance, he is neither mortal
nor immortal, but in a mean between the two.” “What is he,
Diotima?” “He is a great spirit, and like all spirits he is inter-
mediate between the divine and the mortal.” “And what,” 1
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said, “is his power?” “He interprets,” she replied, “between
gods and men, conveying and taking across to the gods the
prayers and sacrifices of men, and to men the commands
and replies of the gods; he is the mediator who spans the
chasm which divides them, and therefore in him all is bound
together, and through him the arts of the prophet and the
priest, their sacrifices and mysteries and charms, and all
prophecy and incantation, find their way. For God mingles
not with man; but through Love all the intercourse and con-
verse of god with man, whether awake or asleep, is carried
on. The wisdom which understands this is spiritual; all other
wisdom, such as that of arts and handicrafts, is mean and
vulgar. Now these spirits or intermediate powers are many
and diverse, and one of them is Love.” “And who,” I said,
“was his father, and who his mother?” “The tale,” she
said, “will take time; nevertheless I will tell you. On the
birthday of Aphrodite there was a feast of the gods, at
which the god Poros or Plenty, who is the son of Metis or
Discretion, was one of the guests. When the feast was over,
Penia or Poverty, as the manner is on such occasions, came
about the doors to beg. Now Plenty, who was the worse for
nectar (there was no wine in those days), went into the gar-
den of Zeus and fell into a heavy sleep; and Poverty consid-
ering her own straitened circumstances, plotted to have a
child by him, and accordingly she lay down at his side and
conceived Love, who partly because he is naturally a lover of
the beautiful, and because Aphrodite is herself beautiful, and
also because he was born on her birthday, is her follower
and attendant. And as his parentage is, so also are his for-
tunes. In the first place he is always poor, and anything but
tender and fair, as the many imagine him; and he is rough
and squalid, and has no shoes, nor a house to dwell in; on
the bare earth exposed he lies under the open heaven, in
the streets, or at the doors of houses, taking his rest; and
like his mother he is always in distress. Like his father too,
whom he also partly resembles, he is always plotting against
the fair and good; he is bold, enterprising, strong, a mighty
hunter, always weaving some intrigue or other, keen in the
pursuit of wisdom, fertile in resources; a philosopher at all
times, terrible as an enchanter, sorcerer, sophist. He is by
nature neither mortal nor immortal, but alive and flourishing
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at one moment when he is in plenty, and dead at another
moment, and again alive by reason of his fathers nature.
But that which is always flowing in is always flowing out,
and so he is never in want and never in wealth; and, further,
he is in a mean between ignorance and knowledge. The truth
of the matter is this: No god is a philosopher or seeker after
wisdom, for he is wise already; nor does any man who is wise
seek after wisdom. Neither do the ignorant seek after wisdom.
For herein is the evil of ignorance, that he who is neither
good nor wise is nevertheless satisfied with himself: he has
no desire for that of which he feels no w4nt.” “But who then,
Diotima,” I said, “are the lovers of wisdom, if they are
neither the wise nor the foolish?” “A child may answer that
question,” she replied; “they are those who are in a mean
between the two; Love is one of them. For wisdom is a most
beautiful thing, and Love is of the beautiful; and therefore
Love is also a philosopher or lover of wisdom, and being a
lover of wisdom is in a mean between the wise and the ig-
norant. And of this too his birth is the cause; for his father
is wealthy and wise, and his mother poor and foolish. Such,
my dear Socrates, is the nature of the spirit Love. The error
in your conception of him was very natural, and as I imagine
from what you say, has arisen out of a confusion of love and
the beloved, which made you think that love was all beauti-
ful. For the beloved is the truly beautiful, and delicate, and
perfect, and blessed; but the principle of love is of another
nature, and is such as I have described.”

Symposium

I mean those which are awake when the reasoning and
human and ruling power is asleep; then the wild beast within
us, gorged with meat or drink, starts up and having shaken
off sleep, goes forth to satisfy his desires; and there is no
conceivable folly or crime—not excepting incest or any other
unnatural union, or parricide, or the eating of forbidden
food—which at such a time, when he has parted company
with all shame and sense, a man may not be ready to commit.

Republic, Book IX

Until philosophers are kings, or the kings and princes of
this world have the spirit and power of philosophy, and po-
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litical greatness and wisdom meet in one, and those com-
moner natures who pursue either to the exclusion of the
other are compelled to stand aside, cities will never have
rest from their evils—no, nor the human race, as I believe—
and then only will this our State have a possibility of life
and behold the light of day. Such was the thought, my dear
Glaucon, which I would fain have uttered if it had not
seemed too extravagant.

Republic, Book V

Those too who have been pre-eminent for holiness of life
are released from this earthly prison, and go to their pure
home which is above, and dwell in the purer earth; and of
these, such as have duly purified themselves with philosophy
live henceforth altogether without the body, in mansions
fairer still, which may not be described, and of which the
time would fail me to tell.

Phaedrus

For self-knowledge would certainly be maintained by me
to be the very essence of knowledge, and in this I agree
with him who dedicated the inscription, “Know thyself!” at
Delphi. That word, if I am not mistaken, is put there as a sort
of salutation which the god addresses to those who enter the
temple; as much as to say that the ordinary salutation of
“Hail!” is not right, and that the exhortation “Be temperate!”
would be a far better way of saluting one another. The no-
tion of him who dedicated the inscription was, as I believe,
that the god speaks to those who enter his temple, not as
men speak; but, when a worshipper enters, the first word
which he hears is “Be temperate!” This, however, like a
prophet he expresses in a sort of riddle, for “Know thyself!”
and “Be temperate!” are the same.

Charmides
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Aristotle (384—322 B.C.) was born at Stagira. When he came
to Athens he became a disciple of and later a critic of Plato’s
views. His work covers a wide range of knowledge—from
physics to psychology, from metaphysics to ethics, from poli-
tics to the arts, from logic to rhetoric. He founded his own
school, the Lyceum, and was for some time the educator of
Alexander the Great. Toward the end of his life he was ban-
ished from Athens and died obscurely in exile. His influence
can best be seen in the Arab, Jewish, and Christian philoso-
phy of the Middle Ages.

THE souL Is the cause or source of the living body. The
terms cause and source have many senses. But the soul is
the cause of its body like in all three senses which we ex-
plicitly recognize. It is (a) the source or origin of movement,
it is (b) the end, it is (c) the essence of the whole living
body.

That it is the last, is clear; for in everything the essence is
identical with the ground of its being, and here, in the case of
living things, their being is to live, and of their being and their
living the soul in them is the cause or source. Further, the
actuality of whatever is potential is identical with its formu-
lable essence.

It is manifest that the soul is also the final cause of its body.
For Nature, like mind, always does whatever it does for the
sake of something, which something is its end. To that some-
thing corresponds in the case of animals the soul and in this
it follows the order of nature; all natural bodies are organs
of the soul. This is true of those that enter into the constitu-
tion of plants as well as of those which enter into that of
animals. This shows that that for the sake of which they are
is soul. We must here recall the two senses of “that for the

* The following texts are from the Oxford translation of Aris-
totle (Oxford: Clarendon Press).
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sake of which,” viz., (a) the end to achieve which, and (b)
the being in whose interest, anythingisoris done.

We must maintain, further, that the soul is also the cause
of the living body as the original source of local movement.
The power of locomotion is not found, however, in all living
things. But change of quality and change of quantity are also
due to the soul. Sensation is held to be a qualitative alteration,
and nothing except what has soul in it is capable of sensa-
tion. The same holds of the quantitative changes which con-
stitute growth and decay; nothing grows or decays naturally
except what feeds itself, and nothing feeds itself except what
has a share of soul in it.

On the Soul

The most skillful interpreter of dreams is he who has the
faculty of observing resemblances. Anyone may interpret
dreams which are vivid and plain. But, speaking of “resem-
blances,” I mean that dream presentations are analogous to
the forms reflected in water, as indeed we have already
stated. In the latter case, if the motion in the water be great,
the reflection has no resemblance to its original, nor do the
forms resemble the real objects. Skillful, indeed, would he be
in interpreting such reflections who could rapidly discern,
and at a glance comprehend, the scattered and distorted
fragments of such forms, so as to perceive that one of them
represents a man, or a horse, or anything whatever. Ac-
cordingly, in the other case also, in a similar way, some such
thing as this blurred image is all that a dream amounts to;
for the internal movement effaces the clearness of the dream.

On Prophesying by Dreams

Next we must consider what virtue is. Since things that
are found in the soul are of three kinds—passions, faculties,
states of character—virtue must be one of these. By pas-
sions I mean appetite, anger, fear, confidence, envy, joy,
friendly feeling, hatred, longing, emulation, pity, and in gen-
eral the feelings that are accompanied by pleasure or pain;
by faculties the things in virtue of which we are said to be
capable of feeling these, e.g., of becoming angry or being
pained or feeling pity; by states of character the things in vir-
tue of which we stand well or badly with reference to the pas-
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sions, e.g., with reference to anger we stand badly if we feel
it violently or too weakly, and well if we feel it moderately;
and similarly with reference to the other passions.

Now neither the virtues nor the vices are passions, because
we are not called good or bad on the ground of our passions,
but are so called on the ground of our virtues and vices, and
because we are neither praised nor blamed for our pas-
sions (for the man who feels fear or anger is not praised, nor
is the man who simply feels anger blamed, but the man who
feels it in a certain way), but for our virtues and our vices we
are praised or blamed.

Again, we feel anger and fear without choice, but the vir-
tues are modes of choice or involve choice. Further, in re-
spect of the passions we are said to be moved, but in respect
of the virtues and the vices we are said not to be moved but
to be disposed in a particular way.

For these reasons also they are not faculties; for we are
neither called good nor bad, nor praised nor blamed, for
the simple capacity of feeling the passions; again, we have
the faculties by nature, but we are not made good or bad by
nature; we have spoken of this before.

If, then, the virtues are neither passions nor faculties, all
that remains is that they should be states of character.

Virtue, then, is a state of character concerned with choice,
lying in a mean, ie, the mean relative to us, this being
determined by a rational principle, and by that principle
by which the man of practical wisdom would determine it.
Now it is a mean between two vices, that which depends
on excess and that which depends on defect; and again it is
a mean because the vices respectively fall short of or exceed
what is right in both passions and actions, while virtue both
finds and chooses that which is intermediate. Hence in respect
of its substance and the definition which states its essence vir-
tue is a mean, with regard to what is best and right an ex-
treme.

That moral virtue is a mean, then, and in what sense it is
so, and that it is a mean between two vices, the one involv-
ing excess, the other deficiency, and that it is such because
its character is to aim at what is intermediate in passions
and in actions, has been sufficiently stated. Hence also it is
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no easy task to be good. For in everything it is no easy
task to find the middle, e.g., to find the middle of a circle
is not for everyone but for him who knows; so, too, anyone
can get angry—that is casy—or give or spend money; but
to do this to the right person, to the right extent, at the
right time, with the right motive, and in the right way, that
is not for everyone, nor is it easy; wherefore goodness is
both rare and laudable and noble.

With regard to justice and injustice we must consider
(1) what kind of actions they are concerned with, (2)
what sort of mean justice is, and (3) between what extremes
the just act is intermediate. Our investigation shall follow the
same course as the preceding discussions.

We see that all men mean by justice that kind of state of
character which makes people disposed to do what is just
and makes them act justly and wish for what is just; and
similarly by injustice that state which makes them act unjustly
and wish for what is unjust. Let us too, then, lay this down
as a general basis. For the same is not true of the sciences
and the faculties as of states of character. A faculty or a sci-
ence which is one and the same is held to relate to contrary
objects, but a state of character which is one of two con-
traries does not produce the contrary results; e.g., as a result
of health we do not do what is the opposite of healthy, but
only what is healthy; for we say a man walks healthily, when
he walks as a healthy man would.

Now often one contrary state is recognized from its con-
trary, and often states are recognized from the subjects that
exhibit them; for (a) if good condition is known, bad con-
dition also becomes known, and (b) good condition is
known from the things that are in good condition, and they
from it. If good condition is firmness of flesh, it is necessary
both that bad condition should be flabbiness of flesh and
that the wholesome should be that which causes firmness in
flesh. And it follows for the most part that if one contrary
is ambiguous the other also will be ambiguous; e.g., if “just”
is so, that “unjust” will be so too.

Now “justice” and “injustice” seem to be ambiguous, but
because their different meanings approach near to one an-
other the ambiguity escapes notice and is not obvious as it is,
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comparatively, when the meanings are far apart, e.g. (for
here the difference in outward form is great) as the am-
biguity in the use of kleis for the collarbone of an animal
and for that with which we lock a door. Let us take as a
starting point, then, the various meanings of “an unjust
man.” Both the lawless man and the grasping and unfair
man are thought to be unjust, so that evidently both the law-
abiding and the fair man will be just. The just, then, is the
lawful and the fair, the unjust the unlawful and the unfair.

Acts just and unjust being as we have described them, a
man acts unjustly or justly whenever he does such acts volun-
tarily; when involuntarily, he acts neither unjustly nor justly
except in an incidental way; for he does things which happen
to be just or unjust.

But the pleasures that do not involve pains do not ad-
mit of excess; and these are among the things pleasant by
nature and not incidentally. By things pleasant incidentally
I mean those that act as cures (for because as a result people
are cured, through some action of the part that remains
healthy, for this reason the process is thought pleasant); by
things naturally pleasant I mean those that stimulate the ac-
tion of the healthy nature.

There is no one thing that is always pleasant, because our
nature is not simple but there is another element in us as
well, inasmuch as we are perishable creatures, so that if the
one element does something, this is unnatural to the other
nature, and when the two elements are evenly balanced,
what is done seems neither painful nor pleasant; for if the
nature of anything were simple, the same action would al-
ways be most pleasant to it. This is why God always enjoys
a single and simple pleasure; for there is not only an activity
of movement but an activity of immobility, and pleasure is
found more in rest than in movement. But “change in all
things is sweet,” as the poet says, because of some vice; for
as it is the vicious man that is changeable, so the nature that
needs change is vicious; for it is not simple nor good.

It is also disputed whether the happy man will need friends
or not. It is said that those who are supremely happy and



ARISTOTLE 63
self-sufficient have no need of friends; for they have the
things that are good, and therefore being self-sufficient
they need nothing further, while a friend, being another self,
furnishes what a man cannot provide by his own effort;
whence the saying “When fortune is kind, what need of
friends?” But it seems strange, when one assigns all good
things to the happy man, not to assign friends, who are
thought the greatest of external goods. And if it is more char-
acteristic of a friend to do well by another than to be well
done by, and to confer benefits is characteristic of the good
man and of virtue, and it is nobler to do well by friends
than by strangers, the good man will need people to do well
by. This is why the question is asked whether we need friends
more in prosperity or in adversity, on the assumption that
not only does a man in adversity need people to confer bene-
fits on him, but also those who are prospering need people
to do well by. Surely it is strange, too, to make the supremely
happy man a solitary; for no one would choose the whole
world on condition of being alone, since man is a political
creature and one whose nature is to live with others. There-
fore even the happy man lives with others; for he has the
things that are by nature good. And plainly it is better to
spend his days with friends and good men than with strangers
or any chance persons. Therefore the happy man needs
friends.

If happiness is activity in accordance with virtue, it is
reasonable that it should be in accordance with the highest
virtue; and this will be that of the best thing in us. Whether
it be reason or something else that is this element which is
thought to be our natural ruler and guide and to take thought
of things noble and divine, whether it be itself also divine
or only the most divine element in us, the activity of this in
accordance with its proper virtue will be perfect happiness.
That this activity is contemplative we have already said.

Nicomachean Ethics

Let us acknowledge then that each one has just so much
of happiness as he has of virtue and wisdom, and of virtuous
and wise action. God is a witness to us of this truth, for he is
happy and blessed, not by reason of any external good, but
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in himself and by reason of his own nature. And herein of
necessity lies the difference between good fortune and hap-
piness; for external goods come of themselves, and chance
is the author of them, but no one is just or temperate by
or through chance. In like manner, and by a similar train of
argument, the happy state may be shown to be that which is
best and which acts rightly; and rightly it cannot act without
doing right actions, and neither individual nor state can do
right actions without virtue and wisdom. Thus the courage,
justice, and wisdom of a state have the same form and
nature as the qualities which give the individual who pos-
sesses them the name of just, wise, or temperate.

Thus much may suffice by way of preface: for I could not
avoid touching upon these questions, neither could I go
through all the arguments affecting them; these are the busi-
ness of another science.

Let us assume then that the best life, both for individuals
and states, is the life of virtue, when virtue has external
goods enough for the performance of good actions.

If we are right in our view, and happiness is assumed to
be virtuous activity, the active life will be the best, both for
every city collectively, and for individuals. Not that a life of
action must necessarily have relation to others, as some per-
sons think, nor are those ideas only to be regarded as prac-
tical which are pursued for the sake of practical results, but
much more the thoughts and contemplations which are inde-
pendent and complete in themselves; since virtuous activity,
and therefore a certain kind of action, is an end, and even
in the case of external actions the directing mind is most
truly said to act. Neither, again, is it necessary that states
which are cut off from others and choose to live alone should
be inactive; for activity, as well as many other things, may
take place by sections; there arc many ways in which the
sections of a state act upon one another. The same thing is
equally true of every individual. If this were otherwise, God
and the universe, who have no external actions over and
above their own energies, would be far enough from perfec-
tion. Hence it is evident that the same life is best for each
individual, and for states and for mankind collectively.

Politics
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Lucretius (Titus Lucretius Carus, 98—55 B.C.) is one of the
great Roman poets and an expounder of the Epicurean school
of thought.

Now 1 ASSERT that the mind and the soul are kept together
in close union and make up a single nature, but that the
directing principle which we call mind and understanding is
the head so to speak and reigns paramount in the whole body.
It has a fixed seat in the middle region of the breast: here
throb fear and apprehension, about these spots dwell soothing
joys; therefore here is the understanding or mind. All the
rest of the soul disseminated through the whole body obeys
and moves at the will and inclination of the mind. It by itself
alone knows for itself, rejoices for itself, at times when the
impression does not move either soul or body together with
it. And as when some part of us, the head or the eye, suffers
from an attack of pain, we do not feel the anguish at the
same time over the whole body, thus the mind sometimes
suffers pain by itself or is inspirited with joy, when all the
rest of the soul throughout the limbs and frame is stirred by
no novel sensation. But when the mind is excited by some
more vehement apprehension, we see the whole soul feel in
unison through all the limbs, sweats and paleness spread
over the whole body, the tongue falters, the voice dies
away, a mist covers the eyes, the ears ring, the limbs sink
under one; in short we often see men drop down from terror
of mind; so that anybody may easily perceive from this that
the soul is closely united with the mind, and, when it has been

* The following texts are from The Stoic and Epicurean Philos-
ophers, ed. Whitney Oates (New York: Random House, Inc.,
1940).
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smitten by the influence of the mind, forthwith pushes and
strikes the body.

This same principle teaches that the nature of the mind
and soul is bodily; for when it is seen to push the limbs,
rouse the body from sleep, and alter the countenance and
guide and turn about the whole man, and when we see that
none of these effects can take place without touch nor touch
without body, must we not admit that the mind and the soul
are of a bodily nature? Again you perceive that our mind
in our body suffers together with the body and feels in unison
with it. When a weapon with a shudder-causing force has
been driven in and has laid bare bones and sinews within
the body, if it does not take life, yet there ensues a faintness
and a lazy sinking to the ground and on the ground the tur-
moil of mind which arises, and sometimes a kind of unde-
cided inclination to get up. Therefore the nature of the mind
must be bodily, since it suffers frombodily weapons and blows.

On the Nature of Things, Book III

And generally to whatever pursuit a man is closely tied
down and strongly attached, on whatever subject we have
previously much dwelt, the mind having been put to a more
than usual strain in it, during sleep we for the most part
fancy that we are engaged in the same; lawyers think they
plead causes and draw up covenants of sale, generals that
they fight and engage in battle, sailors that they wage and
carry on war with the winds, we think we pursue our task and
investigate the nature of things constantly and consign it when
discovered to writings in our native tongue. So all other pur-
suits and arts are seen for the most part during sleep to
occupy and mock the minds of men. And whenever men
have given day during many days in succession undivided
attention to games, we generally see that after they have
ceased to perceive these with their senses, there yet remain
passages open in the mind through which the same idols of
things may enter. Thus for many days those same objects
present themselves to the eyes, so that over when awake
they see dancers as they think moving their pliant limbs, and
receive into the ears the clear music of the harp and speak-
ing strings, and behold the same spectators and at the same
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time the varied decorations of the stage in all their brilliancy.
So great is the influence of zeal and inclination, so great is
the influence of the things in which men have been habitu-
ally engaged, and not men only but all living creatures.

On the Nature of Things, Book IV
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Epictetus (ca. 60—a. 110) was born in Phrygia. He followed
the Stoic tradition already laid down in Greece in the third
century B.C. that has strongly influenced Montaigne, Quevedo,
Descartes, and Spinoza.

SOME THINGS are under our control, while others are not
under our control. Under our control are conception, choice,
desire, aversion, and in a word, everything that is our own
doing; not under our control are our body, our property,
reputation, office, and in a word, everything that is not our
own doing. Furthermore, the things under our control are by
nature free, unhindered, and unimpeded; while the things
not under our control are weak, servile, subject to hin-
drance, and not our own. Remember, therefore, that if what
is naturally slavish you think to be free, and what is not
your own to be your own, you will be hampered, will
grieve, will be in turmoil, and will blame both gods and men;
while if you think only what is your own to be your own,
and what is not your own to be, as it really is, not your
own, then no one will ever be able to exert compulsion upon
you, no one will hinder you, you will blame no one, will
find fault with no one, will do absolutely nothing against
your will, you will have no personal enemy, no one will
harm you, for neither is there any harm that can touch you.

With such high aims, therefore, remember that you must
bestir yourself with no slight effort to lay hold of them, but
you will have to give up some things entirely, and defer oth-
ers for the time being. But if you wish for these things also,
and at the same time for both office and wealth, it may be
that you will not get even these latter, because you aim also

* The following text is from Epictetus’ Encheiridion or Manual,
translated by W. A. Oldfather, from The Loeb Classical Library
(Cambridge, Mass.: Harvard University Press).
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at the former, and certainly you will fail to get the former,
which alone bring freedom and happiness.

Make it, therefore, your study at the very outset to say to
every harsh external impression, “You are an external im-
pression and not at all what you appear to be.” After that
examine it and test it by these rules which you have, the
first and the most important of which is this: Whether the
impression has to do with the things which are under our con-
trol, or with those things which are not under our control;
and, if it has to do with some one of the things not under
our control, have ready to hand the answer, “It is nothing to
me.”

Be not elated at any excellence which is not your own. If
the horse in his elation were to say, “I am beautiful,” it could
be endured; but when you say in your elation, “I have a
beautiful horse,” rest assured that you are elated at some-
thing good which belongs to a horse. What, then, is your own?
The use of external impressions. Therefore, when you are
in harmony with nature in the use of external impressions,
then be elated; for then it will be some good of your own
at which you will be elated.

Never say about anything, “I have lost it,” but only “I have
given it back.” Is your child dead? It has been given back.
Is your wife dead? She has been given back. “I have had
my farm taken away.” Very well, that too has been given
back. “Yet it was a rascal who took it away.” But what con-
cern is it of yours by whose instrumentality the Giver called
for its return? So long as He gives it to you, take care of it
as of a thing that is not your own, as travelers treat their
inn.

Remember that you are an actor in a play, the character
of which is determined by the Playwright: if He wishes the
play to be short, it is short; if long, it is long; if he wishes
you to play the part of a begger, remember to act even this
role adroitly; and so if your role be that of a cripple, an
official, or a layman. For this is your business, to play ad-
mirably the role assigned you; but the selection of that role

is Another’s.
Encheiridion
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Plotinus (205-270) was born in Alexandria. Essentially a
mystic, he synthesized Platonic thought and especially in-
fluenced the thinkers of the early Middle Ages, many of the
Arab philosophers, and several modern thinkers, such as
Berkeley and Bergson.

THIS, THEREFORE, is manifested by the mandate of the mys-
teries, which orders that they shall not be divulged to those
who are uninitiated. For as that which is divine cannot be
unfolded to the multitude, this mandate forbids the attempt
to elucidate it to anyone but him who is fortunately able to
perceive it. Since, therefore, in this conjunction with deity
there were not two things, but the perceiver was one with
the thing perceived, as not being properly speaking vision
but union; whoever becomes one by mingling with deity, and
afterwards recollects this union, will have with himself an
image of it. But he was also himself one, having with respect
to himself no difference, nor with respect to other things. For
then there was not anything excited with him who had as-
cended thither; neither anger, nor the desire of any thing else
nor reason, nor a certain intellectual perception, nor, in short,
was even he himself moved, if it be requisite also to assert
this; but being as it were in an ecstasy, or energizing enthusi-
astically, he became established in quiet and solitary union,
not at all deviating from his own essence, nor revolving about
himself, but being entirely stable, and becoming as it were
stability itself. Neither was he then excited by anything beau-
tiful; but running above the beautiful, he passed beyond
even the choir of the virtues. Just as if someone having en-
tered into the interior of the adytum should leave behind

* The following text is from Thomas Taylor's translation of
Select Works of Plotinus.
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all the statues in the temple which on his departure from the
adytum will first present themselves to his view, after the
inward spectacle, and the association that was there, which
was not with a statue or an image, but with the thing itself
which the images represent, and which necessarily become
the second objects of his perception. Perhaps, however, this
was not a spectacle, but there was another mode of vision,
viz., ecstasy, and an expansion and accession of hin{self, a
desire of contact, rest, and a striving after conjunction, in
order to behold what the adytum contains. But nothing will be
present with him who beholds in any other way. The wise
prophets, therefore, obscurely signified by these imitations
how this highest God is seen. But the wise priest under-
standing the enigma, and having entered into the adytum,
obtains a true vision of what is there. If, however, he has
not entered, he will conceive this adytum to be a certain
invisible thing, and will have a knowledge of the fountain
and principle, as the principle of things. But when situated
there, he will see the principle, and will be conjoined with it,
by a union of like with like, neglecting nothing divine which
the soul is able to possess. Prior to the vision also it requires
that which remains from the vision. But that which remains
to him who passes beyond all things, is that which is prior
to all things. For the nature of the soul will never accede to
that which is entirely nonbeing. But proceeding indeed down-
ward it will fall into evil; and thus into nonbeing, yet not
into that which is perfect nonentity. Running, however, in a
contrary direction, it will arrive not at another thing, but at
itself. And thus not being in another thing, it is not on that
account in nothing, but is in itself. To be in itself alone, how-
ever, and not in being, is to be in God. For God also is
something which is not essence, but beyond essence. Hence
the soul when in this condition, associates with him. He,
therefore, who perceives himself to associate with God, will
have himself the similitude of him. And if he passes from
himself as an image to the archetype, he will then have the
end of his progression. But when he falls from the vision of
God, if he again excites the virtue which is in himself, and
perceives himself to be perfectly adorned, he will again be
elevated through virtue, proceeding to intellect and wisdom,
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and afterwards to the principle of all things. This, therefore,

is the life of the Gods, and of divine and happy men, a lib-

eration from all terrene concerns, a life unaccompanied with

human pleasures, and a flight of the alone to the alone.
Enneads
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Sextus Empiricus (A.D. third century) was the Roman inter-
preter of Greek Scepticism. His writings have had a constant
influence on Western philosophy, especially on Montaigne.

SCEPTICISM IS AN ABILITY, or mental attitude, which opposes
appearances to judgments in any way whatsoever, with the
result that, owing to the equipollence of the objects and rea-
sons thus opposed, we are brought firstly to a state of mental
suspense and next to a state of “unperturbedness” or quie-
tude. Now we call it an “ability” not in any subtle sense, but
simply in respect of its “being able.”” By ‘“appearances” we
now mean the objects of sense-perception, whence we con-
trast them with the objects of thought or “judgments.” The
phrase “in any way whatsoever” can be connected either with
the word “ability,” to make us take the word “ability,” as we
said, in its simple sense, or with the phrase “opposing appear-
ances to judgments”; for inasmuch as we oppose these in a
variety of ways—appearances to appearances, or judgments to
judgments, or alternando appearances to judgements—in or-
der to insure the inclusion of all these antitheses we employ
the phrase “in any way whatsoever.” Or, again, we join “in
any way whatsoever” to “appearances and judgments” in or-
der that we may not have to inquire how the appearances
appear or how the thought-objects are judged, but may take
these terms in the simple sense. The phrase “opposed judg-
ments” we do not employ in the sense of negations and
affirmations only but simply as equivalent to “conflicting judg-
ments.” “Equipollence” we use of equality in respect of prob-
ability and improbability, to indicate that no one of the con-

* The following text is from the translation by R. G. Bury, from
The Loeb Classical Library (Cambridge, Mass.: Harvard Univer-
sity Press).
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flicting judgments takes precedence of any other as being
more probable. “Suspense” is a state of mental rest owing to
which we neither deny nor affirm anything. “Quietude” is an
untroubled and tranquil condition of soul.

“Outlines of Pyrrhonism, What Scepticism Is”
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Saint Gregory of Nyssa (ca. 335—-ca. 395) was born in Caesarea
(Cappadocia). One of the most important Greek fathers of
the Church, he died as Bishop of Nyssa.

WHETHER WHAT I AM about to say on this question comes
near to the truth or not, he knows best who is Truth itself.
The following at any rate is what suggests itself to me. First
I repeat what I said earlier on. God said, “Let us make man
to our image and likeness.” This image of God finds its ful-
fillment in human nature as a whole. Adam had not yet come
into being. The word Adam means “formed from the earth”
according to Hebrew scholars. The Apostle Paul, well versed
in his native Hebrew, turned the name Adam into Greek by
the word goikon, i.e., of the earth.

By man, then, is meant the universal nature of man, this
God-like thing, made in the likeness of God. It was not a mere
part of the whole that came into being through the all-power-
ful wisdom of God, but the whole extension of the created
nature at once. He saw it all who holds all things within his
hand, even to the uttermost limits of creation (as the Scrip-
ture says, “in his hands are all the ends of the earth”). He
saw it who knows all things even before they come to be; saw
before his mind in one all-seeing glance the whole extent and
number of the human race. And since he also saw the inclina-
tion which our nature would have toward evil, and how we
should, of our own free choice, fall away from a dignity equal
to that of the angels to consort with lower creatures, he min-
gled with that image of himself an irrational element. In the
blessed nature of God this distinction of male and female had
no part. But God transferred to man a characteristic of the

* The following text is from Catholicism by Henri de Lubac,
S.J. (New York: Sheed & Ward, Inc.; London: Burns & Oates,
Ltd.).
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brute creation, imparting to our race a means of increase quite
out of keeping with our lofty nature as first created. When
God made man to his image and likeness, he did not add the
power of increasing and multiplying; it was only when he
divided man into male and female that he said, “Increase and
multiply and fill the whole earth.”
“Onthe Formation of Man,” Chapter 22
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Saint Augustine (Aurelius Augustinus, 354—430) was born at
Tagaste, near Carthage. The son of a pagan father and a
Christian mother (Saint Monica), he became a skeptic and
later a Manichean before his conversion to Christianity. His
thought has had a great impact on the philosophies of Saint
Bonaventure, Descartes, and many contemporary thinkers.

AND WHAT Is THIS? I asked the earth; and it answered, “I am
not He”; and whatsoever are therein made the same confes-
sion. I asked the sea and the deeps, and the creeping things
that lived, and they replied, “We are not thy God, seek higher
than we.” I asked the breezy air, and the universal air with
its inhabitants answered, “Anaximenes was deceived, I am not
God.” 1 asked the heavens, the sun, moon, and stars: “Nei-
ther,” say they, “are we the God whom thou seekest.” And I
answered unto all these things which stand about the door of
my flesh, “Ye have told me concerning my God, that ye are
not He; tell me something about Him.” And with a loud voice
they exclaimed, “He made us.” My questioning was my ob-
serving of them; and their beauty was their reply. And I di-
rected my thoughts to myself, and said, “Who are thou?” And
I answered, “A man.” And lo, in me there appear both body
and soul, the one without, the other within. By which of these
should I seek my God, whom I had sought through the body
from earth to heaven, as far as I was able to send messen-
gers—the beams of mine eyes? But the better part is that
which is inner; for to it, as both president and judge, did all
my corporeal messengers render the answers of heaven and

* The following texts are from An Augustine Synthesis by Erich
Przywara. reprinted by permission of Sheed & Ward, Inc.. New
York and Sheed & Ward, Ltd., London, 1945; and from The Basic
Writings of St. Augustine, edited by Whitney J. Oates, reprinted
by permission of T. & T. Clark, Edinburgh, and Random House,
Inc., New York, 1948.
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earth and all things therein, who said, “We are not God, but
He made us.” These things my inner man knew by the minis-
try of the outer; I, the inner man, knew all this—I, the soul,
through the senses of my body. I asked the vast bulk of the
earth of my God, and it answered me, “I am not He, but He
made me.”

Confessions, Book X, Chapter VI

While man is properly understood or at any rate held to be
made in the image of God, in that part of him of course
which excels those inferior parts which he has in common
with the beasts of the field; yet because the mind itself, in
which reason and understanding are naturally inherent, is
darkened by the mist of inveterate error and disenabled not
only to enjoy by inherence but even to endure that immut-
able light, it must gradually be purified and healed and made
fit for such happiness, and must first be instructed by faith
and purged. And in the mind truth itself, the Son of God,
taking on our manhood without any loss of His divinity,
founded and established faith, that the way of man to God
should be through the God made man.

The City of God, Book XI, Chapter II

For I was ignorant as to that which really is, and was,
as it were, violently moved to give my support to foolish de-
ceivers, when they asked me, “Whence is evil?”"—and, “Is God
limited by a bodily shape, and has He hairs and nails?>—and,
“Are they to be esteemed righteous who had many wives at
once, and did kill men and sacrificed living creatures?” At
which things I, in my ignorance, was much disturbed, and,
retreating from the truth, I appeared to myself to be going
toward it; because as yet I knew not that evil was naught but
a privation of good, until in the end it ceases altogether to
be; which how should I see, the sight of whose eyes saw no
further than bodies, and of my mind no further than a phan-
tasm?

Confessions, Book III, Chapter VII

In thee, O my mind, I measure times. Do not overwhelm
me with thy clamor. That is, do not overwhelm thyself with
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the multitude of thy impressions. In thee, I say, I measure
times; the impression which things as they pass by make on
thee, and which, when they have passed by, remains, that I
measure as time present, not those things which have passed
by, that the impression should be made. This I measure when
I measure times. Either, then, these are times, or I do not
measure times. What when we measure silence, and say that
this silence has lasted as long as that voice lasts? Do we not
extend our thought to the measure of a voice, as if it sounded,
so that we may be able to declare something concerning the
intervals of silence in a given space of time? For when both
the voice and tongue are still, we go over in thought poems
and verses, and any discourse, or dimensions of motions; and
declare concerning the spaces of times, how much this may be
in respect of that, not otherwise than if uttering them we
should pronounce them. Should anyone wish to utter a length-
ened sound, and had with forethought determined how long
it should be, that man has in silence surely gone through
a space of time, and, committing it to memory, he be-
gins to utter that speech, which sounds until it be extended
to the end proposed; truly it has sounded, and will sound. For
what of it is already finished has surely sounded, but what
remains will sound; and thus does it pass on, until the present
intention carry over the future into the past; the past increas-
ing by the diminution of the future, until, by the consump-
tion of the future, all be past.

Confessions, Book XI, Chapter XXVII

Thou certainly dost not love anything except what is good;
for the earth is good with its lofty mountains and the ordered
disposition of its hills, and the level surface of its plains; and
good is an estate that is pleasant and fertile; and a house is
good that is well proportioned in its parts and is spacious and
bright; and good are the animate bodies of animals; and good
is the air that is temperate and salubrious; and food is good
and wholesome; and health without pains and lassitude is
good; and good is the countenance of man when it is well
proportioned and cheerful in expression and pleasantly col-
ored; and good is the mind of a friend in the sweetness of
agreement and the confidence of love; and good is a just man;
and good are riches, since they are readily useful; and good
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is the sky with its sun and moon and stars; and good are the
Angels by their holy obedience; and good is a discourse that
pleasantly teaches and aptly admonishes the hearer; and good
is a form that is harmonious in its numbers and weighty in
its sentiment. But why add more and yet more? This good
and that good: Take away the “this” and “that,” and regard
good itself, if thou canst. Thus wilt thou see God, not good
by good other than Himself, but the good of all good. For in
all these good things, whether those which I have enumerated,
or any others that may be discerned or imagined, we could
not say that one was better than another, if we are to judge
truly, unless a conception of good itself had been impréssed
upon us, by reference to which we might approve something
as good, and prefer one good to another. So God is to be
loved, not this and that good, but good itself. For the good
that must be sought for the soul is not one over which it is to
fly by judging, but one to which it is to cleave by loving. And
what can this be except God? Not a good mind, or a good
Angel, or a good heaven, but the good good. But perhaps
what I wish to say may be more easily perceived in this way.
When, for example, a mind is called good, as there are two
words, so from these words I understand two things—one by
which it is a mind, the other by which it is good. And indeed
to be a mind it did nothing of itself, for there was nothing as
yet to cause it to be; but to make itself to be a good mind
must, I see, be the work of the will; not because that by which
it is mind is not itself something good—for why otherwise is it
called, and rightly called, better than the body?—but it is not
yet called a good mind, for the reason that the action of the
will by which it is to become more excellent, is still wanted;
and by which it is to become more excellent, is still wanted;
and if it has neglected this, then is it justly blamed, and is
rightly called not a good mind. For it then differs from the
mind which does take this action; and since the latter is
praiseworthy, the former, which does not so act, is un-
doubtedly blamable. But when it takes this action of set pur-
pose, and becomes a good mind, it nevertheless cannot attain
to being so, unless it turn itself to something which itself is
not. But to what can it turn itself that it may become a good
mind, save to the good which it loves, and seeks, and obtains?
And if it reverts from this, then by the very act of turning
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away from the good, unless that good from which it turns
away remain in it, it cannot again turn back thither if it
should wish to amend.

Wherefore there would be no mutable good things unless
there were an immutable good. When therefore thou hearest
of this and that good thing, which things can also in other re-
spects be called not good, if, setting aside those things which
are good by the participation of the good, thou canst discern
that good by the participation of which they are good (for
when this or that good thing is spoken of thou understandest
together with them the good itself also): if, then, I say thou
canst remove these things and discern the good per se, thou
wilt have discerned God. And if thou adhere to it with love,
thou shalt be forthwith blessed. But, since other things are
not loved save because they are good, it were a shame in
cleaving to them not to love the good itself whence they are
good. That also which is a mind, only because it is a mind,
while it is not yet also good by the turning itself to the im-
mutable good, but, as I have said, is only a mind, whenever
it so pleases us that, if we understand aright, we prefer it
even to all corporeal light, it does not please us in itself, but
in that skill by which it was made. For it is thence approved
as made, wherein it is seen to have been to be made. This is
truth and simple good; for it is nothing other than the good
itself, and therefore also the supreme good. For no good can
be diminished or increased, except that which is good from
some other good. Therefore the mind turns itself, in order to
be good, to that by which it comes to be a mind. Therefore
the will is then in harmony with nature, that the mind may
be perfected in the good, when that good is loved by the turn-
ing of the will to it, whence that other good also comes which
is not lost by the turning away of the will from it. For by turn-
ing itself from the supreme good, the mind loses the being a
good mind, but it does not lose the being a mind. And this,
too, is already a good, and one better than the body. The will
therefore loses that which the will obtains. For the mind al-
ready was, that could wish to be turned to that from which it
was; but that as yet was not which could wish to be before it
was. And this is our good, when we see whether the thing
ought to have been or to be, respecting which we compre-
hend that it ought to have been or to be, and when we see
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that it could not have been unless it ought to have been, of

which we also do not comprehend in what manner it ought to

have been. This good therefore “is not far from every one of

us,” for in it “we live, and move, and are” (Acts 17:27 sq.).
The City of God, Book XIV, 28

Two loves have created these two cities, namely, self-love
to the extent of despising God, the earthly; love of God to the
extent of despising one’s self, the heavenly city. The former
glories in itself, the latter in God. For the former seeks the
glory of men while to the latter God as the testimony of the
conscience is the greatest glory. The former lifts its head in
self-glory, the latter says to its God: “Thou art my glory, and
the lifter up of my head” (Ps. 3:4). The former dominated by
the lust of sovereignty boasts of its princes or of the nations
which it may bring under subjection; in the latter men serve
one another in charity, the rulers by their counsel, the subjects
by their obedience. The former loves its own strength in the
person of its masters, the latter says to its God: “I will love
thee, O Lord, my strength” (Ps. 17:2). Hence the wise men
of the former, living according to the flesh, follow the good
things either of the body, or of the mind, or of both; and such
as might know God

.. . have not glorified him as God or given thanks: but
became vain in their thoughts. And their foolish heart was
darkened. For professing themselves to be wise, that is
extolling themselves proudly in their wisdom, they be-
come fools. And they changed the glory of the incorrupti-
ble God into the likeness of the image of a corruptible
man and of birds, and of four-footed beasts and of creep-
ing things for they were either the people’s leaders or fol-
lowers in all these idolatries . . . and worshipped and
served the creature rather than the Creator, who is blessed
for ever (Rom. 1:21 sq.).

But in the heavenly city there is no wisdom of man, but only
the piety by which the true God is fitly worshipped, and the
reward it looks for is the society of the saints . . . “that God
may be all in all” (1 Cor. 15:28).

The City of God, Book XIV, 28
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Saint Thomas Aquinas (1225-74) was born at the castle of
Rocca Secca, near Monte Cassino. Destined to follow a mili-
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I ANSWER THAT, as Augustine says, where an image exXists,
there forthwith is likeness; but where there is likeness, there
is not necessarily an image. Hence it is clear that likeness
is essential to image; and that an image adds something
to likeness—namely, that it is copied from something else.
For an image is so called because it is produced as an imita-
tion of something else; and so an egg, however much like and
equal to another egg, is not called an image of the other
egg, because it is not copied from it.

But equality does not belong to the essence of an image,
for, as Augustine says in the same place, where there is an
image there is not necessarily equality, as we see in a per-
son’s image reflected in a glass. Yet equality is of the essence
of a perfect image, for in a perfect image nothing is wanting
that is to be found in that of which it is a copy. Now it is
manifest that in man there is some likeness to God, copied
from God as from an exemplar; yet this likeness is not one
of equality, for such an exemplar infinitely excels its copy.
Therefore there is in man a likeness to God, not, indeed,
a perfect likeness, but imperfect. And Scripture signifies the
same thing when it says that man was made ro God’s likeness;

* The following text is from Basic Writings of St. Thomas
Aquinas, edited by Anton C. Pegis. Copyright 1945 by Random
House, Inc. Reprinted by permission of Random House, Inc., New
York and Burns & Oates, Ltd., London.
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for the preposition ro signifies a certain approach, as of some-
thing at a distance.

Summa Theologica, Question 93, Article 1

I answer that, The soul has no matter. We may consider
this question in two ways. First, from the notion of a soul in
general, for it belongs to the notion of a soul to be the form
of a body. Now, either it is a form in its entirety, or by virtue
of some part of itself. If in its entirety, then it is impossible
that any part of it should be matter, if by matter we under-
stand something purely potential; for a form, as such, is an
act, and that which is purely potential cannot be part of an
act, since potentiality is repugnant to actuality as being its
opposite. If, however, it be a form by virtue of a part of itself,
then we shall call that part the soul, and that matter, which
itactualizes first, we shall call the primary animate.

Secondly, we may proceed from the specific notion of the
human soul, inasmuch as it is intellectual. For it is clear that
whatever is received into something is received according to
the condition of the recipient. Now a thing is known in as far
as its form is in the knower. But the intellectual soul knows
a thing in its nature absolutely: for instance, it knows a
stone absolutely as a stone; and therefore the form of a
stone absolutely, as to its proper formal notion, is in the in-
tellectual soul. Therefore the intellectual soul itself is an
absolute form, and not something composed of matter and
form. For if the intellectual soul were composed of matter
and form, the forms of things would be received into it as
individuals, and so it would only know the individual; just as
it happens with the sensitive powers which receive forms in
a corporeal organ. For matter is the principle by which forms
are individuated. It follows, therefore, that the intellectual
soul, and every intellectual substance which has knowledge
of forms absolutely, is exempt from composition of matter
and form.

Summa Theologica, Question 75, Article §

There exists, therefore, an operation of the soul which so
far exceeds the corporeal nature that it is not even performed
by any corporeal organ; and such is the operation of the
rational soul. Below this, there is another operation of the
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soul, which is indeed performed through a corporeal organ,
but not through a corporeal quality, and this is the operation
of the sensitive soul. For though hot and cold, wet and dry,
and other such corporeal qualities are required for the work
of the senses, yet they are not required in such a way that
the operation of the senses takes place by the power of
such qualities; but only for the proper disposition of the
organ. The lowest of the operations of the soul is that which
is performed by a corporeal organ and by the power of a
corporeal quality. Yet this transcends the operation of the
corporeal nature; because the movements of bodies are
caused by an extrinsic principle, while these operations are
from an intrinsic principle. For this is common to all the op-
erations of the soul, since every animate thing, in some way,
moves itself. Such is the operation of the vegetative soul; for
digestion, and what follows, is caused instrumentally by the
action of heat, as the Philosopher says.

Now the powers of the soul are distinguished generically
by their objects. For the higher a power is, the more uni-
versal is the object to which it extends, as we have said
above. But the object of the soul's operation may be consid-
ered in a triple order.

Summa Theologica, Question 78, Article I

I answer that, The sensitive appetite is one generic power,
and is called sensuality; but it is divided into two powers,
which are species of the sensitive appetite—the irascible and
the concupiscible.

Now these two inclinations are not to be reduced to one
principle. For sometimes the soul busies itself with unpleasant
things, against the inclination of the concupiscible appe-
tite, in order that, following the impulses of the irascible ap-
petite, it may fight against the obstacles. And so even the
passions of the irascible appetite counteract the passions of
the concupiscible appetite; since concupiscence, on being
aroused, diminishes anger, and anger, being roused, very often
diminishes concupiscence. This is clear also from the fact
that the irascible is, as it were, the champion and defender
of the concupiscible, when it rises up against what hinders
the acquisition of the suitable things which the concupiscible
desires, or against what inflicts harm, from which the con-
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cupiscible flies. And for this reason all the passions of the
irascible appetite rise from the passions of the concupiscible
appetite and terminate in them. For instance, anger rises
from sadness, and, having wrought vengeance, terminates in
joy. For this reason also the quarrels of animals are about
things concupiscible—namely, food and sex, as the Philos-
opher says.

Summa Theologica, Question 81, Article 2

1 answer that, Man has free choice, or otherwise counsels,
exhortations, commands, prohibitions, rewards and punish-
ments would be in vain. In order to make this evident, we
must observe that some things act without judgment, as a
stone moves downward; and in like manner all things which
lack knowledge. And some act from judgment, but not a free
judgment; as brute animals. For the sheep, seeing the wolf,
judges it a thing to be shunned, from a natural and not a
free judgment; because it judges, not from deliberation, but
from natural instinct. And the same thing is to be said of
any judgment in brute animals. But man acts from judgment,
because by his apprehensive power he judges that something
should be avoided or sought. But because this judgment, in
the case of some particular act, is not from a natural in-
stinct, but from some act of comparison in the reason, there-
fore he acts from free judgment and retains the power of
being inclined to various things. For reason in contingent
matters may follow opposite courses, as we see in dialectical
syllogisms and rhetorical arguments. Now particular opera-
tions are contingent, and therefore in such matters the
judgment of reason may follow opposite courses, and is not
determinate to one. And in that man is rational, it is neces-
sary that he have free choice.

Summa Theologica, Question 83, Article 1

Love, concupiscence and the like can be understood in
two ways. Sometimes they are taken as passions—arising,
that is, with a certain commotion of spirit. And thus they are
commonly understood, and in this sense they are only in
the sensitive appetite. They may, however, be taken in an-
other way, insofar as they are simple affections without pas-
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sion or commotion of spirit, and thus they are acts of the
will. And in this sense, too, they are attributed to the angels
and to God. But if taken in this sense, they do not belong to
different powers, but only to one power, which is called the
will.

Summa Theologica, Question, 82, Article §

For that every agent acts for an end clearly follows from
the fact that every agent tends to something definite. Now
that to which an agent tends definitely must needs be be-
fitting to that agent, since the agent would not tend to it
save because of some fittingness thereto. But that which is
befitting to a thing is good for it. Therefore every agent acts
for a good.

Further. The end is that wherein the appetite of the agent
or mover comes to rest, as also the appetite of that which
is moved. Now it is the very notion of good to be the term
of appetite, since good is the object of every appetite.
Therefore all action and movement is for a good.

Summa Contra Gentiles, Chapter 111

For evil, as we have said, is nothing else but the privation
of what is connatural and due to anyone; for the term evil
is used in this sense by all. Now privation is not an essence,
but is the nonexistence of something in a substance. There-
fore evil is not a real essence.

Summa Contra Gentiles, Chapter VII

I answer that, It can be proved in three ways that virtue
belongs to a power of the soul. First, from the very nature
of virtue, which implies the perfection of a power; for per-
fection is in that which it perfects. Secondly, from the fact
that virtue is an operative habit, as we have said above.
Now all operation proceeds from the soul through a power.
Thirdly, from the fact that virtue disposes to that which is
best; and the best is the end, which is either a being’s opera-
tion, or something acquired by an operation proceeding from
the being’s power. Therefore a power of the soul is the subject
of virtue.

Summa Theologica, Question 56, Article 1
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I answer that, Law is a rule and measure of acts, whereby
man is induced to act or is restrained from acting; for lex
(law) is derived from ligare (to bind), because it binds one
to act. Now the rule and measure of human acts is the reason,
which is the first principle of human acts, as is evident from
what has been stated above. For it belongs to the reason to
direct to the end, which is the first principle in all matters of
action, according to the Philosopher. Now that which is the
principle in any genus is the rule and measure of that
genus: for instance, unity in the genus of numbers, and the
first movement in the genus of movements. Consequently, it
follows that law is something pertaining to reason.

Summa Theologica, Question 9o, Article 1

I answer that, Man’s nature may be looked at in two ways:
first, in its integrity, as it was in our first parent before sin;
secondly, as it is corrupted in us after the sin of our first par-
ent. Now in both states human nature needs the help of God,
as First Mover, to do or will any good whatsoever, as was
stated above. But in the state of integrity of nature, as re-
gards the sufficiency of operative power, man by his natural
endowments could will and do the good proportioned to his
nature, which is the good of acquired virtue; but he could
not do the good that exceeded his nature, which is the good
of infused virtue. But in the state of corrupted nature, man
falls short even of what he can do by his nature, so that he
is unable to fulfill all of it by his own natural powers. Yet be-
cause human nature is not altogether corrupted by sin,
namely, so as to be shorn of every good of nature, even in
the state of corrupted nature it can, by virtue of its natural
endowments, perform some particular good, such as to build
dwellings, plant vineyards, and the like; yet it cannot do all
the good natural to it, so as to fall short in nothing. In the
same way, a sick man can of himself make some movements,
yet he cannot be perfectly moved with the movement of one
in health, unless by the help of medicine he be cured.

Hence in the state of the integrity of nature, man needs a
gratuitous strength superadded to natural strength for one
reason, viz., in order to do and will supernatural good; but in
the state of corrupted nature he needs it for two reasons, viz.,
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in order to be healed and, furthermore, in order to carry out
works of supernatural virtue, which are meritorious. Beyond
this, in both states man needs the divine help that he may be
moved to act well.

Summa Theologica, Question 109, Article 2
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Johannes Eckhart (1260-1327) was a German Dominican
monk, best known as Meister Eckhart. He taught in Paris,
Strasbourg, and Cologne. In his mystical approach he was one
of the most radical thinkers of the late Middle Ages.

THIs REQUIRES that in all thy doings thou observe the law of
truth which is shining eternally in the highest kingdom of
thy soul. It is the ray or spark of the soul which is giving
us counsel all the while, so that thou shalt pass on to any
given person what is an open book to you concerning him,
as though all human nature were contained in thee and thy
nature were everybody’s nature, thou seeing thyself in every-
one and everyone in thee.

Nor has the soul any name. We can no more find the
real name of the soul than we can find the proper name for
God, in spite of weighty books that are written on it.

One philosopher says, “Whatever we can say of God God
is”; and another one declares, “God is nothing that we can
express,” and both of them are right. According to Augustine,
“God is power, wisdom and goodness,” (whereas) Dionysius
says, “God is above wisdom and above goodness; he is above
anything we can express.” In the Scriptures God is given
many names, and for this there are two reasons: one, be-
cause his majesty cannot be expressed in any words at all,
he is above and beyond nature, possessing as he does an un-
natured nature. Sometimes they say he is a power, at other

* The following texts are from: Treatises and Sermons of
Meister Eckhart, translated by James M. Clark and John V. Skin-
ner (New York: Harper & Row, Inc, 1958, and London: Faber
& Faber, Ltd.), and Meister Eckhart, translated by C. de B. Evans
(London: Vincent Stuart & John M. Watkins, Ltd., 1952).
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times a light. He transcends all light. They call him this or
that because he is not really any of these things. If his
grandeur could be realized by dint of any words, these names
would be carefully concealed. He who knows God best de-
nies most to him, as we can see with a ship. Suppose I wanted
to describe a ship to someone who had ever seen one and I
said, it is not like a stone nor like a blade of grass. At once
I should have told him something about the ship. Two learned
men were at their prayers. One besought our Lord by his
power and his wisdom, the other one said, “Hush, thou dost
dishonor God. God is far above aught that we can say; were
God not so lenient and had the saints not given and God ac-
cepted it from them I would never dare to give him praise
in words.”

Sermons

The most powerful prayer and ultimately the most power-
ful to obtain all things, and the worthiest work of all, is
what proceeds from a free mind. The more free it is, the
more powerful, the more worthy, useful, praiseworthy and
perfect are the prayer and the work. A free mind has power
to perform all things.

What is a free mind? A free mind is one that is not con-
fused by anything or bound to anything. It has not attached
its advantage to any way of life, nor does it consider its own
advantage in any respect, but it is entirely engrossed in the
dearest will of God and has renounced what is its own. How-
ever mean a work, man can never do it without its deriving
from this source its strength and power.

One should pray so powerfully that one would wish that
all the limbs of man and his powers, his eyes, ears, mouth,
heart and all his mind be directed to it. And one should not
cease until one finds that one is about to be united with Him,
in whose presence one is, and to whom one prays, and that is
God.

People never need to think so much about what they ought
to do, but they should remember what they are. Now if peo-
ple and their ways are good, their works might shine forth
brightly. If you are just, then your works are also just. One
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does not think of basing holiness on one action, one should
base holiness on being. For works do not sanctify us, but we
should sanctify the works. However holy the works are,
they do not sanctify us at all insofar as they are works; but
insofar as we are and have being, to that extent we sanctify
all our works, whether it be eating, sleeping, keeping vigils,
or whatever else it may be. Those who have not much being,
whatever works they may perform, nothing comes of it.

From this you will observe that one should apply oneself
with all diligence to being good, not so much to what one
should do, or of what nature the works are, but of what
nature the ground of the works is.

You should know that the impulse to evil never comes to
a just man without bringing great advantage and profit. Now
notice: there are two men. One of them is of such a disposi-
tion that no human frailty tempts him, or scarcely any; but
the other is so constituted that weaknesses beset him. His
outer man is moved by the external influences of things. He
is easily stirred to anger or pride, or perhaps to sensuality
according to the object. But in his highest powers he is stead-
fast and immovable. He will not commit evil, nor fall into
anger or any other sin, and in this way he vigorously resists
the temptation. For it is perhaps just a natural weakness,
since many people are by nature hot-tempered and proud,
or whatever it may be, and yet they do not fall into sin.
This man is much more to be praised and his reward is
much greater than that of the first-mentioned man. For per-
fection in virtue comes from the struggle, as Saint Paul says:
“Virtue is made perfect in weakness.”

The inclination to sin is not sin, but the will to sin is sin
and the will to anger is sin. Indeed, if a man was well dis-
posed and if he had the power to decide, he would not want
the inclination to sin to die out in him, because without it
man would be irresolute in every respect and in all his works.
He would not be vigilant, and also he would lack the honor
of the fight, of the victory and of the reward. For the attack
and result of evil bring virtue and the reward for the hard
struggle. The inclination to sin makes man more diligent in
every way to exercise virtue valiantly, and impels him power-
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fully to virtue. It is a strong whip that impels a man to vigi-
lance and virtue. For the weaker a man finds himself, the
more he should fortify himself with strength and victory,
since virtue and vice depend on the will.

A man should not be afraid of anything as long as his
will is good, nor should he be at all depressed if he cannot
achieve his aim in all his works. But he should not consider
himself to be far from virtue when he finds real good will in
himself, because virtue and everything good depend on good
will. You can lack nothing if you have true good will,
neither love, nor humility, nor any other virtue. But what
you desire strongly and with all your will is yours. God and
all the creatures cannot take it away from you, provided that
the will is entire and is a real godly desire, and that God
is present in it. So do not say: “I should like to do it later,” be-
cause that would be in the future, but “I will that it should
be so now.”

Notice: if something were over a thousand miles away and
I wanted to have it, I should have it more truly than what
I have in my lap without wanting to possess it.

Good is not less powerful to lead to good than evil to evil.
Note this: even if I had never committed an evil deed, nev-
ertheless, if I have the will to do evil, I am sinning, just as
if I had committed the deeds. I might in my will, if it is whole-
hearted, commit as great a sin as if I had killed the whole
world, without ever doing anything. Why should not that be
possible with a good intention? Yes, much more, and im-
mensely more.

In fact, I can do all things by my will, I can bear all the
hardships of all men, and feed all the poor, and do the
work of all men, or whatever else you can imagine. If you do
not lack the will, but only the power, you have really done
it in the sight of God, and no one can take it away from
you, or impede you for one moment in doing so. For to want
to do something as soon as I can and to have done something
are the same thing before God. Furthermore, if I wanted
to have as much will as all the world has, and if my desire
thereto was great and unimpaired, then I have it, for what
I want to have I have. In the same way, if I wanted to
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have as much love as all men ever obtained, and to praise
God as much, or whatever else you can imagine, you have
all that in actual fact if your will is unimpaired.

Now you might ask: when is the will right? The will is un-
impaired and right when it is entirely free from self-seeking,
and when it has forsaken itself and is formed and trans-
formed into the will of God, indeed, the more it is so, the
more the will is right and true. And in this will you can
achieve all things, whether it is love or whatever else you
like. You say: how could I have this kind of love, when I do
not feel it or become aware of it, as I see it in many people
who have great works to show, and in whom I find great
devotion and wonderful qualities, of which I have nothing?

Here you should note two aspects of love: the first is the
essential nature of love, the second is the work or the out-
pouring of the essence of love. The place of love is in the
will alone; those who have more will have also more love.
But no one knows whether someone else has more of it. It
lies hidden in the soul as long as God lies buried in the ground
of the soul. This love lies absolutely in the will; those who
have more will, have also more love.

Treatises and Sermons
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(France). A mathematician, physicist, lawyer, and philoso-
pher, he was influenced by the neo-Platonic tradition. He was
one of the most outstanding representatives of Renaissance
humanism.

THE UNIVERSE, THEN, has no circumference, for, if it had a
center and a circumference, it would thus have in itself its
beginning and its end, and the universe itself would be ter-
minated by relation to something else; there would be out-
side the universe another thing and a place—but all this con-
tains no truth. Thus, since it is not possible that the universe
is enclosed between a material center and a circumference,
the world is unintelligible; the universe whose center and
circumference are God. And although our universe is not
infinite, nevertheless one cannot conceive of it as finite, since
there are no boundaries between which it is enclosed. Thus
the earth, which cannot be the center, cannot be absolutely
lacking in movement; for the earth must necessarily have
such a movement, that it could still have a movement in-
finitely less strong. Just as the earth is not the center of the
universe, neither is the circumference of the universe the
sphere of the fixed stars, although if one compares the earth
to the heavens, the earth seems nearer the center and the
heavens nearer the circumference. Thus the earth is at the
center neither of the eighth nor of any other sphere, and the
appearance of the six stars above the horizon does not prove
that the earth is at the center of the eighth sphere. In fact,
if it was even at a certain distance from the center and in
the vicinity of the axis passing through the poles, so that in
one part it was raised toward one pole and in the other low-

* The following text is from Of Learned Ignorance, translated
by Germain Meron (London: Routledge & Regan Paul, Ltd,

1954).
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ered toward the other pole, then, to men situated at a dis-
tance from the poles as great as the extent of the horizon,
only a half of the sphere would appear, as is clear. Now the
center of the universe is not in the interior of the earth any
more than in its exterior; and the earth does not have a center
any more than any of the spheres. In fact, a center is a point
equidistant from a circumference, and it is not possible that
there should exist a sphere or a circle so true that one could
not find a truer one; thus it is clear also that neither could
one find a center such that one could not find one more
true and more precise. Except for God, one would not know
how to find precise equidistance to diverse points, because
He alone is infinite equality. Thus He who is the center of the
universe, namely God whose name is blessed, He is the cen-
ter of the earth and of all the spheres, and of everything in
the universe, He who is at the same time the infinite cir-
cumference of all things.

“The Nature of the Universe”

We see that God has implanted in all things a natural
desire to exist with the fullest measure of existence that is
compatible with their particular nature. To this end they are
endowed with suitable faculties and activities; and by means
of these there is in them a discernment that is natural and in
keeping with the purpose of their knowledge, which ensures
their natural inclination serving its purpose and being able
to reach its fulfillment in that object toward which it is at-
tracted by the weight of its own nature. If at times this does
not happen, it is necessarily the result of an accident, as
when sickness deceives taste or conjecture upsets calculation.
That is the explanation of the sound untrammeled intellect’s
desire for truth, which, by its natural discursive movement,
it ceaselessly seeks in all things; and once it takes possession
of the object of its natural desire, we say it knows the truth;
for, without any hesitation, we call that true, which no sound
mind can refuse to embrace. In every inquiry men judge of
the uncertain by comparing it with an object presupposed cer-
tain, and their judgment is always approximative; every in-
quiry is, therefore, comparative and uses the method of anal-
ogy. When there is comparatively little distance from the
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object of inquiry back to the object regarded as certain, a
judgment is easily formed; when many intermediaries are
required, the task becomes difficult. We are familiar enough
with this in mathematics, in which the reducing of the first
propositions to the well-known first principles is easier,
whereas the more remote propositions give rise to more dif-
ficulty, because it is only by means of the first propositions
that these can be led back to the first principles. Every in-
jury, therefore, consists in a relation of comparison that is
easy or difficult to draw; for this reason the infinite as infinite
is unknown, since it is away and above all comparison.
Now, while proportion expresses an agreement in some one
thing, it expresses at the same time a distinction, so that it
cannot be understood without number. Number, in conse-
quence, includes all things that are capable of comparison. It
is not then in quantity only that number produces propor-
tion; it produces it in all things that are capable of agreement
and difference in any way at all, whether substantially or
accidentally. That is why Pythagoras was so insistent on
maintaining that in virtue of numbers all things were under-
stood.

It so far surpasses human reason, however, to know the pre-
cision of the combinations in material things and how ex-
actly the known has to be adapted to the unknown that
Socrates thought he knew nothing save his own ignorance,
whilst Solomon the Wise affirmed that in all things there are
difficulties which beggar explanation in words; and we have
it from another, who was divinely inspired, that wisdom
and the locality of the understanding lie hidden from the
eyes of all the living. If this is so—and even the most pro-
found Aristotle in his First Philosophy affirms it to be true
of the things most evident to us in nature—then in presence
of such difficulty we may be compared to owls trying to
look at the sun; but since the natural desire in us for knowl-
edge is not without a purpose, its immediate object is our
own ignorance. If we can fully realize this desire, we will
acquire learned ignorance. Nothing could be more beneficial
for even the most zealous searcher for knowledge than his
being in fact most learned in that very ignorance which is
peculiarly his own; and the better a man will have known
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his own ignorance, the greater his learning will be. It is in
bearing this in mind that I have undertaken the task of
writing a few words on learned ignorance.

Now, human nature it is that is raised above all the works
of God and made a little lower than the angels. It contains
in itself the intellectual and the sensible natures, and there-
fore, embracing within itself all things, has very reasonably
been dubbed by the ancients the microcosm or world in min-
iature. Hence is it a nature that, raised to union with the
maximum, would exhibit itself as the fullest perfection of the
universe and of every individual in it, so that in this hu-
manity itself all things would achieve their highest grade.
But humanity has no real existence except in the limited
existence of the individual. Wherefore it would not be pos-
sible for more than one real man to rise to union with the
maximum; and this man assuredly would so be man as to
be God, would so be God as to be man, the perfection of
all things and in all things holding the primacy. In him the
smallest things of nature, the greatest and all between, would
so coincide in a nature united with the absolute maximum,
as to form in him the perfection of all things; and all things,
in their limitation, would respose in him as in their perfec-
tion. This man’s measure would also be that of the angel
and of every one of the angels, as Saint John says in the
Apocalypse (21:17), for he would be the universal con-
tracted entity of each creature through his union with the
absolute, which is the absolute entity of all things. From him
all things would receive the beginning and end of their limi-
tation. By him who is the maximum of limitation, all things
are to come forth into their limited being from the Absolute
Maximum, and by means of him revert to the maximum. For
he is the first beginning of their setting forth and the last
end of their return.

Source or cause of the being of all things, God is the creator
of all, and all are made for him. To this highest, maximal
and absolute power of creating all things, the nature of hu-
manity would be united. In consequence, God Himself would
by this assumed humanity become all things in their limita-
tion in that humanity, as He is the absolute power behind
the beings of all things. This man, therefore, since He would
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subsist by union in the highest equality itself of all being,
would be the son of God and would be the Word in which
all things were made, i.e, the equality itself of all being;
and, as was shown earlier, this is what the son of God is
called.

Of Learned Ignorance
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Marsilio Ficino (1433-99) was born in Florence. He trans-
lated Plato and Aristotle and was the organizer of the Floren-
tine Academy under the protection of the Medici.

MAN 1s REALLY the vicar of God, since he inhabits and cul-
tivates all elements and is present on earth without being
absent from the other. He uses not only the elements, but also
all the animals which belong to the elements, the animals of
the earth, of the water, and of the air, for food, convenience,
and pleasure, and the higher, celestial beings for knowledge
and the miracles of magic. Not only does he make use of the
animals, he also rules them. It is true, with the weapons re-
ceived from nature some animals may at times attack man or
escape his control. But with the weapons he has invented
himself man avoids the attacks of wild animals, puts them to
flight, and tames them. Who has ever seen any human beings
kept under the control of animals, in such a way as we see
everywhere herds of both wild and domesticated animals
obeying men throughout their lives? Man not only rules the
animals by force, he also governs, keeps, and teaches them.
Universal providence belongs to God, who is the universal
cause. Hence man who provides generally for all things, both
living and lifeless, is a kind of god. Certainly he is the god of
the animals, for he makes use of them all, rules them all, and
instructs many of them. It is also obvious that he is the god of
the elements, for he inhabits and cultivates all of them. Fi-
nally, he is the god of all materials, for he handles, changes,
and shapes all of them. He who governs the body in so many
and so important ways, and is the vicar of the immortal God,
he is no doubt immortal.
The Soul of Man

* The following text is from Platonic Theology, by Marsilio
Ficino, translated by J. L. Burroughs for the Journal of the His-
tory of Ideas, Vol. V, No. 2, 1944.
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IT MUST BE CONSIDERED that many men have thought the soul
mortal who nevertheless have written that it is immortal.
But they did so on account of the proneness to evil of men
who have little or no intellect, and neither knowing nor loving
the goods of the soul devote themselves to bodily things
alone. Whence it is necessary to cure them by devices of this
sort, just as the physician acts toward the sick man and the
nurse toward the child lacking reason.

By these reasons, I think, other points also can be resolved.
For although it is commonly said that, if the soul is mortal,
man ought to give himself over completely to bodily pleas-
ures, commit all evils for his own advantage, and that it
would be vain to worship God, to make sacrifices, and do
other things of this sort, the answer is clear enough from what
has been said. For since happiness is naturally desired and
misery shunned, and by what has been said happiness con-
sists in virtuous action, but misery in vicious action, since to
worship God with the whole mind, to honor the divine, to
raise prayers to God, to sacrifice are actions in the highest de-
gree virtuous, we ought hence to strive with all our powers to
acquire them. But on the contrary, thefts, robberies, murders,
a life of pleasures are vices, which make man turn into a beast
and cease to be a man; hence we ought to abstain from them.
And note that one who acts conscientiously, expecting no
other reward than virtue, seems to act far more virtuously and
purely than he who expects some reward beyond virtue. And

* The following text, translated by W. H. Hay II, is from The
Renaissance Philosophy of Man, edited by Cassirer, Kristeller,
and Randall (Chicago: The University of Chicago Press). © Uni-
versity of Chicago, 1948.
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he who shuns vice on account of the foulness of vice, not be-
cause of the fear of due punishment for vice, seems more to
be praised than he who avoids vice on account of the fear of
punishment, as in the verses:

The good hate sin from love of virtue,
The evil hate sin from fear of punishment.

Wherefore those who claim that the soul is mortal seem
better to save the grounds of virtue than those who claim it
to be immortal. For the hope of reward and the fear of punish-
ment seem to suggest a certain servility, which is contrary to
the grounds of virtue.

“On the Immortality of the Soul”
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Giovanni Pico Della Mirandola (1463-94) initiated a new
humanistic type of writing with his Oration on the Dignity
of Man. He was versed in Latin, Greek, Hebrew, and Arabic.

I HAVE READ in the records of the Arabians, reverend Fa-
thers, that Abdala the Saracen, when questioned as to what
on this stage of the world, as it were, could be seen most
worthy of wonder, replied: “There is nothing to be seen more
wonderful than man.” In agreement with this opinion is the
saying of Hermes Trismegistus: “A great miracle, Asclepius,
is man.” But when I weighed the reason for these maxims,
the many grounds for the excellence of human nature re-
ported by many men failed to satisfy me—that man is the in-
termediary between creatures, the intimate of the gods, the
king of the lower beings, by the acuteness of his senses, by
the discernment of his reason, and by the light of his intelli-
gence the interpreter of nature, the interval between fixed
eternity and fleeting time, and (as the Persians say) the bond,
nay, rather, the marriage song of the world, on David’s testi-
mony but little lower than the angels. Admittedly great
though these reasons be, they are not the principal grounds,
that is, those which may rightfully claim for themselves the
privilege of the highest admiration. For why should we not
admire more the angels themselves and the blessed choirs of
heaven? At last it seems to me I have come to understand
why man is the most fortunate of creatures and consequently
worthy of all admiration and what precisely is that rank
which is his lot in the universal chain of Being—a rank to be
envied not only by brutes but even by the stars and by minds
beyond this world. It is a matter past faith and a wondrous

* The following text, translated by W. H. Hay II, is from The
Renaissance Philosophy of Man, edited by Cassirer, Kristeller,
and Randall (Chicago: The University of Chicago Press). ©
University of Chicago, 1948.
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one. Why should it not be? For it is on this very account that
man is rightly called and judged a great miracle and a won-
derful creature indeed.

At last the best of artisans ordained that that creature to
whom He had been able to give nothing proper to himself
should have joint possession of whatever had been peculiar
to each of the different kinds of being. He therefore took man
as a creature of indeterminate nature and, assigning him a
place in the middle of the world, addressed him thus:

Neither a fixed abode nor a form that is thine alone
nor any function peculiar to thyself have we given thee,
Adam, to the end that according to thy longing and ac-
cording to thy judgment thou mayest have and possess
what abode, what form, and what functions thou thyself
shalt desire. The nature of all other beings is limited and
constrained within the bounds of laws prescribed by Us.
Thou, constrained by no limits, in accordance with thine
own free will, in whose hand We have placed thee, shalt
ordain for thyself the limits of thy nature. We have set
thee at the world’s center that thou mayest from thence
more easily observe whatever is in the world. We have
made thee neither of heaven nor of earth, neither mortal
nor immortal, so that with freedom of choice and with
honor, as though the maker and molder of thyself, thou
mayest fashion thyself in whatever shape thou shalt pre-
fer. Thou shalt have the power to degenerate into the
lower forms of life, which are brutish. Thou shalt have
the power, out of thy soul's judgment, to be reborn into
the higher forms, which are divine.

Surely, Fathers, there is in us a discord many times as
great; we have at hand wars grievous and more than civil,
wars of the spirit which, if we dislike them, if we aspire to
that peace which may so raise us to the sublime that we
shall be established among the exalted of the Lord, only phi-
losophy will entirely allay and subdue in us. In the first
place, if our man but ask a truce of his enemies, moral phi-
losophy will check the unbridled inroads of the many-sided
beast and the leonine passions of wrath and violence. If we
then take wiser counsel with ourselves and learn to desire the
security of everlasting peace, it will be at hand and will gen-
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erously fulfill our prayers. After both beasts are felled like a
sacrificed sow, it will confirm an inviolable compact of holiest
peace between flesh and spirit. Dialectic will appease the
tumults of reason made confused and anxious by inconsisten-
cies of statement and sophisms of syllogisms. Natural philoso-
phy will allay the strife and differences of opinion which vex,
distract, and wound the spirit from all sides. But she will so
assuage them as to compel us to remember that, according to
Heraclitus, nature was begotten from war, that it was on this
account repeatedly called “strife” by Homer, and that it is not,
therefore, in the power of natural philosophy to give us in na-
ture a true quiet and unshaken peace but that this is the func-
tion and privilege of her mistress, that is, of holiest theology.
She will show us the way and as comrade lead us to her who,
seeing us hastening from afar, will exclaim “Come to me, ye
who have labored. Come and I will restore you. Come to me,
and I will give you peace, which the world and nature cannot
give you.”
Oration on the Dignity of Man
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Desiderius Erasmus of Rotterdam (14667-1536) was per-
haps the greatest Renaissance humanist. He attempted the
inner reformation of the Church and preached a living Chris-
tianity, which was to be known as the Philosophia Christi.
His influence is apparent in the writings of Thomas More,
Juan Luis Vives, Guillaume Budé, and other Renaissance
thinkers.

WE BEGAN OUR disputation with man, created in the image
and likeness of God, and for whose pleasure He created all
things. We note that some are born with healthy bodies and
good minds, as though born for virtue, again others with
monstrous bodies and horrible sickness, others so stupid that
they almost have fallen to the level of brute animals, some
even more brutish than the brutes, others so disposed toward
disgraceful passions, that it seems a strong fate is impelling
them, others insane and possessed by the devils. How will we
explain the question of God’s justice and mercy in such cases?
Shall we say with Paul: “O the depth . ..” (Romans 11:33)?
I think this would be better than to judge with impious rash-
ness God's decisions, which man cannot explore. And truly, it
is even more difficult to explain how God crowns his favors
in some with immortal life, and punishes his misdeed in others
with eternal suffering. In order to defend such a paradox they
resort to other paradoxes and to maintain the battle against
their adversary. They immensely exaggerate original sin
which supposedly has corrupted even the most excellent fac-
ulties of human nature, makes man incapable of anything,
save only ignoring and hating God, and not even after grace
and justification by faith can be effect any work which
wouldn’t be sin. They make that inclination to sin in us, re-

* The following text is from Discourse on Free Will, translated
and edited by Ernst F. Winter. (New York: Frederick Ungar Pub-
lishing Co., Inc.)
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maining after the sin of our first parents, an invincible sin in
itself, so that no one divine precept exists which even a man
justified by faith could possibly keep. All the commandments
of God have supposed no other purpose than to amplify the
grace of God, which, irrespective of merit, grants salvation.

However, they seem to me to minimize God’s mercy in one
place, in order to enlarge it elsewhere, in the same manner,
as one placing parsimoniously before his guests a very small
breakfast, in order to make dinner appear more splendidly; or
just as imitating a painter who darkens the part of a canvas
which will be closest to the spot he wishes to be emitting the
light in the picture.

At first they make God almost cruel, who, because of some-
body else’s sin, rages against all mankind, cruel especially
since those who sinned have done penance and were pun-
ished severely as long as they lived. Secondly, when they
say that even those justified by faith can do nothing but sin,
so that loving and trusting God we deserve God’s hatred and
disfavor: doesn't this diminish divine grace that man justified
by faith can still do nothing else but sin? Moreover, while
God has burdened man with so many commandments which
have no effect other than to make him hate God more and
make his damnation even more severe, does this not make
God a harsher tyrant than even Dionysius of Sicily, who zeal-
ously issued many laws which, as he suspected, would not be
observed by the multitude, unless strictly enforced? At first he
closed his eyes to this, but soon, seeing that almost everybody
transgressed in some way, began to call them to account, rend-
ering them all punishable. And yet, God’s laws were such
that they could have easily been observed if only men had
wanted to do so.

I do not want to investigate now, why they teach it to be
impossible for us to keep all of God’s commandments, for that
is not our purpose here. We wish to show how they, by ea-
gerly enlarging grace on account of salvation, have actually
obscured it in others. I do not see how such views can endure.
The liquidate the freedom of the will and teach that man is
driven by the Spirit of Christ whose nature cannot bear fel-
lowship with sin. At the same time, they say man does noth-
ing but sin after having received grace.

Luther seems to enjoy such exaggerations. He pushes other
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people’s exaggerations even further, driving out bad knots
with worse wedges, as the saying goes. Some had daringly ad-
vanced another exaggeration, selling not only their own, but
also the merits of all the saints. What kind of works is meant:
songs, chanting the psalms, eating of fishes, fasting, dressing
simply, titles? Thus Luther drove one nail through with an-
other, when he said the saints had no merits whatsoever, and
that the works of even the most pious men were sin and
would adduce eternal damnation if faith and divine mercy
had not come to the rescue. The other side was making a con-
siderable profit with confession and reparation. Human con-
science was thereby exceedingly entangled. Likewise, all
kinds of strange things were related concerning purgatory.
The opponents, ie., Luther, correct these mistakes by saying
confession is the Devil's invention, and should not be required,
and they think no satisfaction is necessary for sin, because
Christ has atoned for the sin of all; and think there is no pur-
gatory. One side goes so far as to say that the orders of any
prior of a monastery are binding under pain of hell, while
they have no scruples in promising eternal life to those who
obey them. The opponents answer this exaggeration by saying
that all the orders of popes, councils and bishops are heretical
and anti-Christian. The one side exalts papal power in an ex-
aggerated way, the other side speaks of the pope such that I
do not dare to repeat it. Again, one side says the vows of
monks and priests fetter man forever under punishment of
hell, the others say such vows are godless and not to be made,
and once made, to be broken.

The whole world is now shaken by the thunder and light-
ning born of the collision of such exaggerations. If both sides
hold fast to their exaggeration, I foresee such a battle as be-
tween Achilles and Hector: since both were headstrong, only
death could separate them. True, there is the popular saying,
“If you want to straighten a curved stick, bend it in the op-
posite direction.” But this applies to the correction of morals.
I do not know whether to employ it in matters of dogma.

In the case of exhortations and dissuasion I see sometimes a
place for an exaggeration. If one wishes to encourage the
timid man, one would be right in exhorting: “Don’t fear, God
will speak and do everything in you.” And in order to dampen
a man’s godless insolence, you might profitably say, “Man can
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do nothing but sin”; and to those who demand that their dog-
mas be thought equal to the canonical books, say that all men
are liars.

When in the investigation of truth, however, axioms are
propounded, I believe one must not use paradoxes, because
they are so similar to riddles. I like moderation best. Pelagius
attributes much too much to the free will; Scotus attributes
quite a bit. But Luther mutilates it at first by amputating its
right arm. And not content with this, he has killed the free-
dom of the will and has removed it altogether.

I like the sentiments of those who attribute a little to the
freedom of the will, the most, however, to grace. One must
not avoid the Scylla of arrogance by going into the Charybdis
of desperation and indolence. In resetting a disjointed limb,
one must not dislocate it in the opposite direction, but put it
back in its place. One must not fight with an enemy in such a
manner that turning the face, you are caught off guard.

According to this moderation man can do a good, albeit im-
perfect work; man should not boast about it; there will be
some merit, but man owes it completely to God. The life of us
mortals abounds in many infirmities, imperfections and vices.
Whoever wishes to contemplate himself, will easily lower his
head. But we do not assume that even a justified man is cap-
able of nothing but sin, especially because Christ speaks of
rebirth and Paul of a new creature.

Why, you ask, is anything attributed to the freedom of the
will, then? It is in order to justify blaming the godless ones
who resist spitefully the grace of God; to prevent despair in
us; to prevent a false sense of security; to stimulate our efforts.
For these reasons the freedom of the will is asserted by all.
Yet it is, however, ineffectual without the continuous grace of
God, in order not to arrogate anything to ourselves. Someone
says, what’s the good of the freedom of the will, if it does not
effect anything? I answer, what’s the good of the entire man,
if God treats him like the potter his clay, or as he can deal
with a pebble?

Hence, if it has sufficiently been demonstrated, this matter
is as follows: It does not promote piety to investigate this any
further than must be, especially before those who are un-
learned. We have proven that our opinion is more evident in
scriptural testimony than the opinion of the opponents. It is a
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fact that Holy Scripture is in most instances either obscure
and figurative, or seems, at first sight, to contradict itself.
Therefore, whether we like it or not, we sometimes had to
recede from the literal meaning, and had to adjust its mean-
ing to an interpretation. Finally, it has been plainly shown
how many unreasonable, not to say absurd, things follow, if
we eliminate the freedom of the will. It has been made plain
that the opinion, as I have been elucidating it, when ac-
cepted, does not eliminate the pious and Christian things Lu-
ther argues for—concerning the highest love of God; the rejec-
tion of exclusive faith in merits, works and our strength; the
complete trust in God according to his promises. Hence, I
want the reader to consider whether he thinks it is fair to
condemn the opinion offered by the Church Fathers, ap-
proved for so many centuries by so many people, and to ac-
cept some paradoxes which are at present disturbing the
Christian world. If the latter are true, I admit freely to my
mental sloth and inability to grasp. I know for certain that I
am not resisting the truth, that I love from the bottom of my
heart true evangelical liberty, and that I detest everything ad-
verse to the Gospels. Thus I am here not as a judge, as I said
at the outset, but as a disputer. Nevertheless, I can truly af-
firm that I have served religiously in this debate, as was de-
manded once upon a time of judges trying matters of life and
death. Though I am an old man, I'm neither ashamed nor
irked to be taught by a younger if he teaches with evangeli-
cal gentleness more evident truths.

Some will say: Erasmus should learn about Christ and dis-
regard human prudence. This nobody understands, unless he
has the Spirit of God.

Now, if I do not yet understand what Christ is, certainly we
must have gone far astray from our topic and goal, though I
should love nothing more than to learn which Spirit so many
doctors and Christian people possessed—because it seems
probably that the people believed what their bishops have
already taught for thirteen centuries—who did not understand
this.

I have come to the end. It is for others to judge.

The Free Will
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Martin Luther (1528?—1640) was an Augustinian monk who
reacted against the Church and became the founder of Protes-
tantism in Germany. His translation of the Bible made him
one of the founders of German literature.

To THE VENERABLE Master Erasmus of Rotterdam, Martin Lu-
ther wishes Grace and Peace in Christ.

That I have been so long in answering your Diatribe on the
free will, venerable Erasmus, has happened against the ex-
pectation of all and against my usual wont, because thus far
I have not only gladly embraced such opportunities for writ-
ing, but have also freely searched for them. . .. I concede to
you openly, a thing I have never done before, that you not
only surpass me by far in literary prowess and intellectuality
(which we all grant to you as your due, and the more so,
since I am a barbarian occupied with the barbarous), but that
you have in two ways also dampened my spirits, and impetu-
ousness, and slackened my strength before the battle began.
First, because artfully you debate this matter with wonderful
and continuous restraint, preventing thereby my becoming
angry with you. Second, because by chance or fortune or fate
you say nothing on so great a subject which has not already
been stated before, and you say even less, and attribute more
to free will than the Sophists hitherto did (I shall speak more
of this later), so that it seemed quite superfluous to answer
your invalid arguments.

I have already often refuted them myself. And Philipp Me-
lanchthon has trampled them underfoot in his unsurpassed
book Concerning Theological Questions. His is a book which,
in my judgment, deserves not only being immortalized, but
also being included in the Church’s canon, in comparison

* The following text is from: Discourse on Free Will, trans-

lated and edited by Ernst F. Winter (New York: Frederick Ungar
Publishing Co., Inc., 1961).
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with which your book is, in my opinion, so contemptible and
worthless that I feel great pity for you for having defiled your
beautiful and skilled manner of speaking with such vile
dirt. . . . To those who have drunk of the teaching of the
Spirit in my books, we have given in abundance and more
than enough, and they easily despise your arguments. But it is
not surprising that those reading without the Spirit are tossed
like a reed with every wind. . . . Hence you see, I lost all desire
to answer you, not because I was busy, or because it would
have been a difficult task, nor on account of your great elo-
quence, nor for fear of you, but simply because of disgust, in-
dignation and contempt, which, if I say so, expresses my judg-
ment of your Diatribe. If I do answer, it is because faithful
brethren in Christ press me to it. . . . And who knows but that
God may even condescend to visit you, dearest Erasmus,
through me, His poor weak vessel, and that I may (which
from my heart I desire of the Father of mercies through Jesus
Christ our Lord) come to you in this book in a happy hour
and gain a dearest brother. For although you write wrongly
concerning free will, I owe you no small thanks, because you
have confirmed my own view. Seeing the case for free will ar-
gued with such great talents, yet leaving it worse than it was
before, is an evident proof that free will is a downright lie. It
is like the woman of the Gospel: the more the physicians
treat her case, the worse it gets.

Therefore I shall be even more grateful if you gain greater
certainty through me, just as I have gained in assurance
through you. But both are the gift of the Spirit, and not the
work of our own endeavors. So we should pray to God that
He will open my mouth, and yours and all men’s hearts: that
He may be the teacher in the midst of us, who may in us
speak and hear.

My friend Erasmus, may I ask you to suffer my lack of
eloquence, as I in return will bear with your ignorance in
these matters. God does not give everything to each and we
cannot all do everything. As Paul says, “Now there are varie-
ties of gifts, but the same Spirit” (1 Cor. 12:4). It remains,
therefore, that these gifts render a mutual service. One with
his gift bear the burden of the other’s lack. Thus we shall ful-
fill the law of Christ.



MARTIN LUTHER 113

You say: Who will endeavor to reform his life? I answer:
Nobody! No man can! God has no time for your self-reform-
ers, for they are hypocrites. The elect who fear God will be
reformed by the Holy Spirit. The rest will perish unreformed.
Note how Augustine does not say that the works of none or of
all are crowned, but that the works of some are. “Therefore
there will be some who reform their lives.”

You say, by our doctrine a floodgate of iniquity is opened.
Be it so. Ungodly men are part of that evil leprosy spoken
of before. Nevertheless, these are the same doctrines which
throw open to the elect, who fear God, a gateway to right-
eousness, an entrance into heaven, a way unto God. . . .
These truths are published for the sake of the elect, that
they may be humbled and brought down to nothing and so be
saved. The rest resist this humiliation. They condemn the
teaching of self-desperation. They wish to have left a little
something that they may do themselves. Secretly they con-
tinue proud, and enemies of the grace of God.

As to the other paradox you mention, that whatever is
done by us, is not done by free will, but of mere necessity,
let us briefly consider it, lest we should let such a pernicious
remark go unchallenged. I observe: if it be proved that our
salvation is not of our own strength or counsel, but depends
on the working of God alone (which I hope I shall clearly
prove later in the main discussion), does it not evidently fol-
low that when God is not present to work in us, everything we
do is evil, and that we of necessity act in a way not availing
unto our salvation? For if it is not we ourselves, but God
only, who works salvation in us, it follows that nothing we
do before His working in us avails unto salvation. By neces-
sity I do not mean compulsion. I meant what they term the
necessity of immutability. That is to say, a man void of the
Spirit of God does not do evil against his will, under pres-
sure, as though taken by the neck and forced into it . . . but
he does it spontaneously and willingly. And this willingness
and desire of doing evil he cannot, by his own strength,
eliminate, restrain or change. He goes on still desiring and
craving to do evil. And if external pressure compels him to
act outwardly to the contrary, yet the will within remains
averse and chafes under such constraint. But it would not
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thus rise in indignation, if it were changed, and made will-
ing to yield to a constraining power. This is what we mean
by the necessity of immutability: that the will cannot change
itself, nor gives itself another bent, but, rather, the more it
is resisted, the more it is irritated to crave, as its indignation
proves. This would not be the case if it were free or had a
free will. . . .

You make the power of free will small and utterly inef-
fective apart from the grace of God. Acknowledged? Now
then, I ask you: if God’s grace is wanting, or if it be taken
away from that certain small degree of power, what can it
do for itself? You say it is ineffective and can do nothing
good. Therefore it will not do what God or His grace wills.
And why? Because we have now taken God's grace away
from it, and what the grace of God does not do is not good.
Hence it follows that free will without the grace of God is
not free at all, but is the permanent bond-slave and servant
of evil, since it cannot turn itself unto good. This being de-
termined, I allow you to enlarge the power of free will as
much as you like, make it angelic, divine, if you can. But
once you add this doleful postscript, that it is ineffective
apart from God’s grace, you at once rob it of all its power.
What is ineffective power, but plainly no power at all. There-
fore, to say that free will exists and has power, though
ineffective, is, what the Sophists call a contradiction in terms.
It is like saying, free will is something which is not free.

As for myself, I frankly confess, that I should not want
free will to be given me, even if it could be, nor anything
else be left in my own hands to enable me to strive after
my salvation. And that, not merely, because in the face of
so many dangers, adversities and onslaughts of devils, I
could not stand my ground and hold fast my free will—for
one devil is stronger than all men, and on these terms no
man could be saved—but because, even though there were no
dangers, adversities of devils, I should still be forced to labor
with no guarantee of success and to beat the air only. If
I lived and worked to all eternity, my conscience would
never reach comfortable certainty as to how much it must
do to satisfy God. Whatever work it had done, there would
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still remain a scrupling as to whether or not it pleased God,
or whether he required something more. The experience of
all who seek righteousness by work proves that. I learned it
by bitter experience over a period of many years. But now
that God has put my salvation out of the control of my own
will and put it under the control of His, and has promised
to save me, not according to my effort or running, but . . . ac-
cording to His own grace and mercy, I rest fully assured
that He is faithful and will not lie to me, and that moreover
He is great and powerful, so that no devils and no adversities
can destroy Him or pluck me out of His hand. . . . I am
certain that I please God, not by the merit of my works, but
by reason of His merciful favor promised to me. So that, if
I work too little or badly, He does not impute it to me, but,
like a father, pardons me and makes me better. This is the
glorying which all the saints have in their God!
The Bondage of the Will
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Thomas More (1478-1535), who was Lord Chancellor of
England under Henry VIII, was also one of the greatest hu-
manists, a friend of Erasmus and Vives. His Utopia starts a
new philosophical and literary genre.

THIRTY FAMILIES CHOOSE every year a magistrate, who was
anciently called the Syphogrant, but is now called the Philarch;
and over every ten Syphogrants, with the families subject to
them, there is another magistrate, who was anciently called
the Tranibor, but of late the Archphilarch. All the Sypho-
grants, who are in number two hundred, choose the Prince
out of a list of four, who are named by the people of the
four divisions of the city; but they take an oath before they
proceed to an election, that they will choose him whom
they think most fit for the office. They give their voices
secretly, so that it is not known for whom every one gives
his suffrage. The Prince is for life, unless he is removed upon
suspicion of some design to enslave the people. The Trani-
bors are new chosen every year, but yet they are for the most
part continued. All their other magistrates are only annual.
The Tranibors meet every third day, and oftener if neces-
sary, and consult with the Prince, either concerning the affairs
of the state in general, or such private differences as may
arise sometimes among the people; though that falls out but
seldom. There are always two Syphogrants called into the
council chamber and these are changed every day. It is a
fundamental rule of their government, that no conclusion can
be made in anything that relates to the public, till it has been
first debated three several days in their council. It is death
for any to meet and consult concerning the state, unless it be
either in their ordinary council, or in the assembly of the
whole body of the people.

* The following text is from Utopia, first published in 1516.
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Agriculture is that which is so universally understood
among them, that no person, either man or woman, is ig-
norant of it; they are instructed in it from their childhood,
partly by what they learn at school and partly by practice;
they being led out often into the fields, about the town, where
they not only see others at work, but are likewise exercised
in it themselves. Besides agriculture, which is so common to
them all, every man has some peculiar trade to which he
applies himself, such as the manufacture of wool, or flax,
masonry, smith’s work, or carpenter’s work; for there is no
sort of trade that is in great esteem among them. Through-
out the island they wear the same sort of clothes without
any other distinction, except what is necessary to distinguish
the two sexes, and the married and unmarried. The fashion
never alters; and as it is neither disagreeable nor uneasy, so
it is suited to the climate, and calculated both for their
summers and winters. Every family makes their own clothes;
but all among them, women as well as men, learn one or
other of the trades formerly mentioned. Women, for the most
part, deal in wool and flax, which suit best their weakness,
leaving the ruder trades to the men. The same trades gen-
erally pass down from father to son, inclinations often follow-
ing descent; but if any man’s genius lies another way, he is
by adoption translated into a family that deals in the trade
to which he is inclined: and when that is to be done, care is
taken not only by his father, but by the magistrate, that he
may be put to a discreet and good man. And if after a per-
son has learned one trade, he desires to acquire another, that
is also allowed, and is managed in the same manner as the
former. When he has learned both, he follows that which he
likes best, unless the public has more occasion for the other.
The chief, and almost the only business of the Sypho-
grants, is to take care that no man may live idle, but that
everyone may follow his trade diligently; yet they do not
wear themselves out with perpetual toil, from morning to
night, as if they were beasts of burden, which as it is indeed
a heavy slavery, so it is everywhere the common course of
life amongst all mechanics except the Utopians; but they
dividing the day and night into twenty-four hours appoint
six of these for work; three of which are before dinner; and
three after. They then sup, and at eight o’clock, counting
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from noon, go to bed and sleep eight hours. The rest of their
time besides that taken up in work, eating and sleeping, is
left to every man’s discretion; yet they are not to abuse that
interval to luxury and idleness, but must employ it in some
proper exercise according to their various inclinations, which
is for the most part reading. It is ordinary to have public
lectures every morning before daybreak; at which none are
obliged to appear but those who are marked out for litera-
ture; yet a great many, both men and women of all ranks,
go to hear lectures of one sort or other, according to their in-
clinations. But if others, that are not made for contempla-
tion, choose rather to employ themselves at that time in their
trades, as many of them do, they are not hindered, but are
rather commended, as men that take care to serve their
country. After supper, they spend an hour in some diver-
sion, in summer in their gardens, and in winter in the
halls where they eat; where they entertain each other, either
with music or discourse.

Utopia
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Juan Luis Vives (I492-1540) was born in Spain but spent
most of his life in Brussels. A friend of More and Erasmus,
he can be considered as the founder of experimental psy-
chology and one of the first to propose a scientific approach
to mental illness.

IF WE DEEPLY analyze man, this holy animal, we find that
he is not only born capable of a religion concerning God and
of a society concerning man, but that he is made, shaped,
gifted for this.

Man looks upon all human beings as partners, given that
in contemplating the unity of nature: he knows that they
have been born to communicate with everyone and that he
cannot evade an opportunity to do good to others because
he knows that such an omission cannot take place without
violating the laws of nature, that is to say, God, its Author.
So, to remove oneself from the commands of nature is equal
to affronting God, because it is something that He has shown
us to be wicked. All the expressed ideas are clear indicators
of sociability, but there is none more evident than language,
which the animals lack.

It is evident that this was not necessary in our relations
with God, because He sees into the most intimate corners
of our soul and we are more familiar to Him than to our-
selves. Neither was it necessary for an individual life, be-
cause no one speaks to himself. He gave language to men in
consideration of men.

In order to show man what the society of the future was
to be, He sent him into this world completely defenseless.

* The following text is from E! Pensamiento Vivo de Juan Luis
Vives, Joaquin Xirau, Buenos Aires, 1944, specially translated for
the present volume by Dennis Rodriguez.
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To the rest of the animals He provided various arms with
which they attacked or defended themselves: to the lion,
the bear and the wolf He gave teeth and claws and great
strength in their limbs; to the wild boar and the elephant,
tusks; to the horse, hoofs; to the bull, horns; to the porcu-
pine, spines; to the scorpion, poison; there are animals that
live among their enemies protected by their extremely hard
skins and hides; as a last resort their swiftness of foot may
grant them their salvation.

Therefore, nature, that is to say God, created man able,
suited, organized for peace, harmony and love: the Son of
God taught this very doctrine.

Then where did these dissentions, discord, enmities and
hatreds in the human species come from, as they are not
seen even in things which are antagonistic by nature?

One is forced to believe that man corrupted his nature, be-
cause if he lived by it, discord, the enemy of nature, would
not dominate; then it must be deduced that man stripped
himself of humanity when he forsook love and harmony.

Why continue going in circles? It must be fully and roundly
confessed that man was not content with humanity: he as-
pired to the divine: for this, he lost the humanity he aban-
doned without achieving the divinity for which he yearned
and to which he might have arrived, if, by knowing himself
and distrusting his power, he had looked for it in the divine
grace and generosity, of which he had experienced prodigious
proofs.

But he did not know himself; carried away by the demon’s
shrewdness, he reached such heights that he could not de-
scend without a severe fall.

And in effect: with what feeling, with what tones of voice
are the words “yours” and “mine” pronounced?

Of what injuries, fights, controversies, arguments, and
deaths are they not the cause? How many catastrophes don’t
originate, so much larger, when these words are based on a
great power? These words are terrible and nefarious for the
human species when spoken by a prince or a powerful peo-
ple!

And not only are things revenged for a proximate and,
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as we might say, burning injury, but that “yours” and “mine”
are relocated in old, moth-eaten, half-erased documents. And
armed with these facts and with power, an uncivilized crowd
or an ambitious prince may try and give judgment upon their
right, acting as judges and interested parties at the same time.

For this procedure of revenge there are no objects that
could not be anyone’s.

What insensitivity! We call ours that which we confess is of
fortune and we speak of our money, that which we don’t
have, not in the soul, nor in the body.

But the fact is that they don’t claim only large provinces,
but, with the same vehemence, a parcel of land, a fort, a
castle is asked. An insignificant river has kept neighboring
peoples at war for many years and has done the same to
kings, who for their part make it a point of honor to reward
their court buffoons and admirers entire regions.

All roads are opened to them by harmony, with discord
they all close: there is nothing certain; nor do solitude
or deserted places serve, neither ingeniousness nor astuteness
nor the majesty of name nor large armies: the darts of dis-
cord fly from all sides: whatever the power is, it is very weak,
and chance plays the larger part.

What is it to build a grand empire, but—as another has
said—to lay up a great mass, to make some great ruins? He
who tries to support this mass for a time, tries to rid himself
of it. A good example are many Roman princes who wanted
to shake off the burden of the Empire.

For the inhabitants a great empire is nothing more than
an excuse for vices and crimes which congregate in large
cities as in a great sink into which the universe empties.
Because vice does not follow poverty, nor misery, but riches
and power.

Concordia y Discordia
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Paracelsus (Theophrastus Bombastus von Hohenheim, 1493—
I1541) was a Swiss physician specially known for his studies
on alchemy. He is, however, outstanding as a humanist.

HE WHO CONTEMPLATES woman should see in her the ma-
ternal womb of man; she is man’s world, from which he is
born. But no one can see from what force man actually is
born. For just as God once created man in His likeness, so
He still creates him today.

How can one be an enemy of woman—whatever she may
be? The world is peopled with her fruits, and that is why God
lets her live so long, however loathsome she may be.

A woman is like a tree bearing fruit. And man is like the
fruit that the tree bears. . . . The tree must be well nourished
until it has everything by which to give that for the sake
of which it exists. But consider how much injury the tree
can bear, and how much less the pears! By that much woman
is also superior to man. Man is to her what the pear is to the
tree. The pear falls, but the tree remains standing. The tree
continues to care for the other fruit in order itself to survive;
therefore it must also receive much, suffer much, bear up
with much, for the sake of its fruits, in order that they may
thrive well and happily.

Why then issue laws about morality, virtues, chastity, and
so forth? No one but God can give commandments that are
permanent and immutable. For human laws must be adapted
to the needs of the times, and accordingly can be abrogated
and replaced by others.

* The following text is from Paracelsus: Selected Writings,
edited by Jolande Jacobi, translated from the German by Norbert
Guterman. Bollingen Series XXVIII. 2nd edition 1958. (New
York: Bollingen Foundation and London: Routledge & Kegan
Paul, Ltd.)
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The center of all things is man, he is the middle point of
heaven and earth. . ..

Let man consider who he is and what he should and must
become. For the compositio humana is prodigious, and its
oneness is formed of a very great diversity. . . . Man needs
more than common intelligence to know who he is; only
he who studies himself properly and knows whence he
comes and who he is will also give profound attention to
the eternal.

Thoughts are free and are subject to no rule. On them
rests the freedom of man, and they tower above the light of
nature. For thoughts give birth to a creative force that is

neither elemental nor sidereal. . . . Thoughts create a new
heaven, a new firmament, a new source of energy, from
which new arts flow. . . . When a man undertakes to create

something, he establishes a new heaven, as it were, and
from it the work that he desires to create flows into him. . . .
For such is the immensity of man that he is greater than
heaven and earth.

Theory and practice should together form one, and should
remain undivided. For every theory is also a kind of specula-
tive practice and is no more and no less true than active
practice. But what would you do if your speculation did not
jibe with findings based on practice? Both must be true or
both must be untrue. Look at the carpenter: first he builds his
house in his head. But whence does he take this structure?
From his active practice. And if he did not have this, he
could not erect his structure in his mind: thus, both theory
and practice rest upon experience.

The child is still an uncertain being, and he receives his
form according to the potentialities that you awaken in him.
If you awaken his ability to make shoes, he will be a shoe-
maker; if you awaken the stonecutter in him, he will be a
stonecutter; and if you summon forth the scholar in him, he
will be a scholar. And this can be so because all potentialities
are inherent in him; what you awaken in him comes forth
from him; the rest remains unawakened, absorbed in sleep.

We are born to be awake, not to be asleep!
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Therefore, man, learn and learn, question and question,
and do not be ashamed of it; for only thus can you earn a
name that will resound in all countries and never be forgotten.

Just as flowers cannot bloom before May and the corn can-
not be ripe before the harvest time and wine cannot be
pressed before autumn, so the time for learning cannot be
curtailed. Learning is our very life, from youth to old age,
indeed, up to the brink of death; no one lives for ten hours
without learning.

Anyone who imagines that all fruits ripen at the same time
as the strawberries knows nothing about grapes.

Hope is one of the loftiest emotions we can experience;
we must trust in our art and hope that it will not fail. For
wherever we lack hope, our fruits will also be lacking. Only
he who can do something hopes; he who can do nothing has
no hope, but only doubts. And he who knows something and
hopes does not go astray, nor does he doubt. He awaits the
hour that will teach him what is the will of God.

These arts are uncertain today because man is uncertain
in himself. For he who is not certain of himself cannot be
certain in his actions; a skeptic can never create anything
enduring, nor can anyone who serves only the body accom-
plish true spiritual works.

From time immemorial artistic insights have been revealed
to artists in their sleep and in dreams, so that at all times
they ardently desired them. Then their imagination could
work wonders upon wonders and invoke the shades of the
philosophers, who would instruct them in their art. Today
this still happens again and again, but most of what transpires
is forgotten. How often does a man say as he wakes in the
morning, “I had a wonderful dream last night,” and relate
how Mercury or this or that philosopher appeared to him in
person and taught him this or that art. But then the dream
escapes him and he cannot remember it. However, anyone to
whom this happens should not leave his room upon awaken-
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ing, should speak to no one, but remain alone and sober
until everything comes back to him, and he recalls his dream.

He who knows nothing loves nothing. He who can do noth-
ing understands nothing. He who understands nothing is
worthless. But he who understands also loves, notices, sees.
... The more knowledge is inherent in a thing, the greater the
love. . . . Everything lies in knowledge. From it comes
every fruit. Knowledge bestows faith; for he who knows God
believes in Him. He who does not know Him does not be-
lieve in Him. Everyone believes in what he knows.



SAINT TERESA OF AVILA*
&

Saint Teresa of Avila (1515-82) was a Spamish Carmelite nun
who, together with Saint John of the Cross, achieved the refor-
mation of her order. She was one of the great Christian
mystics.

THE BEGINNER must think of himself as of one setting out to
make a garden, in soil most unfruitful and full of weeds, in
which the Lord is to take His delight. His Majesty uproots the
weeds and will set good plants in their place. Let us suppose
that this has already been done—that a soul is determined to
practice prayer and has already begun to do so. With God’s
help, we have now to be good gardeners and make these
plants grow, and to water them carefully, so that they may
not die, but may produce flowers which shall give out great
fragrance and refresh this our Lord, so that He may often
come into the garden to take His pleasure and have His de-
light among these virtues.

Let us now consider the way in which this garden can be
watered, so that we may know what we shall have to do, how
much labor it will cost us, if the gain will be greater than the
labor, and for how long this labor must be borne. It seems to
me that the garden can be watered in four ways: by taking
the water from a well, which is hard work for us; or by a
waterwheel and buckets, when the water is drawn by a wind-
lass (I have sometimes drawn it in this way: it is not such a
hard one as the other and gives more water); or by a stream
or a brook, which waters the ground much better, for it satu-
rates it more thoroughly and there is less need to water it of-
ten, so that the gardener’s labor is much less; or by heavy

* The following text is from The Complete Works of St. Teresa,
translated and edited by E. Allison Peers from the critical edition
of P. Silverio de Santa Teresa, C.D. Published in three volumes.
(New York: Sheed & Ward, Inc., and London: Sheed & Ward,
Ltd.).
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rain, when the Lord waters it and it costs us no work at all, a
way incomparably better than any of the others.

And now I come to my point, which is the application of
these four methods of watering by which the garden is to be
kept fertile and without which it will be ruined. In this way
I think I can explain something about the four degrees of
prayer to which the Lord, of His goodness, has occasionally
brought my soul. May He also, in His goodness, grant me to
speak in such a way as to be of some profit to one of those
who commanded me to write this book, and whom in four
months the Lord has brough to a point far higher than that
which I have reached in seventeen years. He prepared him-
self better than I, and thus his garden, without labor on his
part, is watered by all these four means, though he is still re-
ceiving the last watering only drop by drop; such progress is
his garden making that soon, by the Lord’s help, it will be
submerged. I shall be glad for him to laugh at my explanation
if he thinks it foolish.

Beginners in prayer, we may say, are those who draw the
water from the well; this, as I have said, is very hard work, for
it will fatigue them to keep their senses recollected, which is
extremely difficult because they have been accustomed to a
life of distraction. Beginners must accustom themselves to pay
no heed to what they see or hear, and they must practice this
during hours of prayer; they must go away by themselves and
in their solitude think over their past life—we must all do this,
in fact, whether we are at the beginning of the road or near
its end. There are differences, however, in the extent to which
it must be done, as I shall show later. At first it causes dis-
tress, for beginners are not always sure that they have re-
pented of their sins (though clearly they have, since they
have determined to serve God so faithfully). Then they have
to endeavor to meditate upon the life of Christ, which fatigues
their minds. Thus far we can make progress by ourselves—
with the help of God, of course, for without that, as is well
known, we cannot think a single good thought.

That is what is meant by beginning to draw water from the
well—and God grant there may be water in it! But that, at
least, does not depend on us: our task is to draw it and to do
what we can to water the flowers. And God is so good that
when for reasons known to his Majesty, perhaps to our great
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advantage, He is pleased that the well should be dry, we, like
good gardeners, do all that in us lies, and He keeps the flowers
alive without water and makes the virtues grow. By water
here I mean tears—or at least, if there are no tears, tenderness
and an interior feeling of devotion.

What, then, will a person do here who finds that for many
days he experiences nothing but aridity, dislike, and distaste,
and has so little desire to go and draw water that he would
give it up entirely did he not remember that he is pleasing
and serving the Lord of the garden; if he were not anxious
that all his service should not be lost, to say nothing of the
gain which he hopes for from the hard work of continually
lowering the bucket into the well and then drawing it up
without water? It will often happen that, even for that pur-
pose, he is unable to lift his arms—unable, that is, to think a
single good thought, for working with the understanding is of
course the same as drawing water from the well.

What, then, as I say, will the gardener do here? He will re-
joice and take new heart and consider it the greatest of favors
to work in the garden of so great an Emperor; and as he
knows that he is pleasing Him by doing so (and his purpose
must be to please, not himself, but Him), let him render Him
great praise for having placed such confidence in him, be-
cause He sees that, without receiving any recompense, he is
taking such great care of that which He had entrusted to him;
and let him help Him to bear the Cross and remember how
He lived with it all His life long; let him not wish to have his
kingdom on earth or ever cease from prayer; and so let him
resolve, even if this aridity should persist his whole life long,
not to let Christ fall with His Cross.

The Lord’s Labor
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Saint John of the Cross (1542-91) was a Spanish Carmel-
ite who worked at reforming his religious order. Perhaps the
most important Spanish classical poet, he is also one of the
greatest Spanish mystics.

1. IT Now REMAINS to be said that, although this happy night
brings darkness to the spirit, it does so only to give it light in
everything; and that, although it humbles it and makes it mis-
erable, it does so only to exalt it and to raise it up; and, al-
though it impoverishes it and empties it of all natural affec-
tion and attachment, it does so only that it may enable it to
stretch forward, divinely, and thus to have fruition and ex-
perience of all things, both above and below, yet to preserve
its unrestricted liberty of spirit in them all. For just as the ele-
ments, in order that they may have a part in all natural enti-
ties and compounds, must have no particular color, odor or
taste, so as to be able to combine with all tastes, odors and
colors, just so must the spirit be simple, pure and detached
from all kinds of natural affection, whether actual or habitual,
to the end that it may be able freely to share in the breadth
of spirit of the Divine Wisdom, wherein, through its purity, it
has experience of all the sweetness of all things in a certain
pre-eminently excellent way. And without this purgation it
will be wholly unable to feel or experience the satisfaction of
all this abundance of spiritual sweetness. For one single affec-
tion remaining in the spirit, or one particular thing to which,
actually or habitually, it clings, suffices to hinder it from feel-
ing or experiencing or communicating the delicacy and inti-
mate sweetness of the spirit of love, which contains within it-
self all sweetness to a most eminent degree.

2. For, even as the children of Israel, solely because they

* The following text is from Dark Night of the Soul, edited and

translated by E. A. Peers (London: Burns & Oates, Ltd., and
Westminster, Maryland: The Newman Press).
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retained one single affection and remembrance—namely, with
respect to the fleshpots and the meals which they had tasted
in Egypt—could not relish the delicate bread of angels, in the
desert, which was the manna, which, as the Divine Scripture
says, held sweetness for every taste and turned to the taste
that each one desired; even so the spirit cannot succeed in
enjoying the delights of the spirit of liberty, according to the
desire of the will, if it be still affectioned to any desire, whe-
ther actual or habitual, or to particular objects of understand-
ing, or to any other apprehension. The reason for this is that
the affections, feelings and apprehensions of the perfect
spirit, being Divine, are of another kind and of a very differ-
ent order from those that are natural. They are pre-eminent,
so that, in order both actually and habitually to possess the
one, it is needful to expel and annihilate the other, as with
two contrary things, which cannot exist together in one per-
son. Therefore it is most fitting and necessary, if the soul is to
pass to these great things, that this dark night of contempla-
tion should first of all annihilate and undo it in its meannesses,
bringing it into darkness, aridity, affliction and emptiness; for
the light which is to be given to it is a Divine light of the
highest kind, which transcends all natural light, and which
by nature can find no place in the understanding.

3. And thus it is fitting that, if the understanding is to be
united with that light and become Divine in the state of per-
fection, it should first of all be purged and annihilated as to
its natural light, and, by means of this dark contemplation, be
brought actually into darkness. This darkness should continue
for as long as is needful in order to expel and annihilate the
habit which the soul has long since formed in its manner of
understanding, and the Divine light and illumination will
then take its place. And thus, inasmuch as that power of un-
derstanding which it had aforetime is natural, it follows that
the darkness which it here suffers is profound and horrible
and most painful, for this darkness, being felt in the deepest
substance of the spirit, seems to be substantial darkness. Simi-
larly, since the affection of love which is to be given to it in
the Divine union of love is Divine, and therefore very spirit-
ual, subtle and delicate, and very intimate, transcending
every affection and feeling of the will, and every desire
thereof, it is fitting that, in order that the will may be able to
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attain to this Divine affection and most lofty delight, and to
feel it and experience it through the union of love, since it is
not, in the way of nature, perceptible to the will, it be first of
all purged and annihilated in all its affections and feelings,
and left in a condition of aridity and constraint, proportionate
to the habit of natural affections which it had before, with
respect both to Divine things and to human. Thus, being ex-
hausted, withered and thoroughly tried in the fire of this
dark contemplation, and having driven away every kind of
evil spirit (as with the heart of the fish which Tobias set on
the coals), it may have a simple and pure disposition, and its
palate may be purged and healthy, so that it may feel the
rare and sublime touches of Divine love, wherein it will see
itself divinely transformed, and all the contrarieties, whether
actual or habitual, which it had aforetime, will be expelled,
as we are saying.

4. Moreover, in order to attain the said union to which this
dark night is disposing and leading it, the soul must be filled
and endowed with a certain glorious magnificence in its com-
munion with God, which includes within itself innumerable
blessings springing from delights which exceed all the abun-
dance that the soul can naturally possess. For by nature the
soul is so weak and impure that it cannot receive all this. As
Isaiah says: “Eye hath not seen, nor ear heard, neither hath it
entered into the heart of man, that which God hath pre-
pared.” It is meet, then, that the soul be first of all brought
into emptiness and poverty of spirit and purged from all help,
consolation and natural apprehension with respect to all
things, both above and below. In this way, being empty, it is
able indeed to be poor in spirit and freed from the old man,
in order to live that new and blessed life which is attained
by means of this night, and which is the state of union with
God.

5. And because the soul is to attain to the possession of a
sense, and of a Divine knowledge, which is very generous and
full of sweetness, with respect to things Divine and human,
which fall not within the common experience and natural
knowledge of the soul (because it looks on them with eyes as
different from those of the past as spirit is different from sense
and the Divine from the human), the spirit must be strait-
ened and inured to hardships as regards its common and nat-
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ural experience, and be brought by means of this purgative
contemplation into great anguish and affliction, and the mem-
ory must be borne far from all agreeable and peaceful know-
ledge, and have an intimate sense and feeling that it is mak-
ing a pilgrimage and being a stranger to all things, so that it
seems to it that all things are strange and of a different kind
from that which they were wont to be. For this night is grad-
ually drawing the spirit away from its ordinary and common
experience of things and bringing it nearer the Divine sense,
which is a stranger and an alien to all human ways. It seems
now to the soul that it is going forth from its very self, with
much affliction. At other times it wonders if it is under a
charm or a spell, and it goes about marveling at the things
that it sees and hears, which seem to it very strange and
rare, though they are the same that it was accustomed to ex-
perience aforetime. The reason of this is that the soul is now
becoming alien and remote from common sense and knowl-
edge of things, in order that, being annihilated in this re-
spect, it may be informed with the Divine—which belongs
rather to the next life than to this.
Dark Night of the Soul, Book II, Chapter IX
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Michel de Montaigne (1533—92) was a French moralist in-
fluenced by the Stoics, the Skeptics, and the Epicureans. His
essays are a landmark in the history of literary genres.

WE HAVE NO communication with being, because every hu-
man nature is always midway between birth and death, of-
fering only a dim semblance and shadow of itself, and an un-
certain and feeble opinion. And if by chance you fix your
thought on trying to grasp its essence, it will be neither more
nor less than if someone tried to grasp water: for the more he
squeezes and presses what by its nature flows all over, the
more he will lose what he was trying to hold and grasp. Thus,
all things being subject to pass from one change to another,
reason, seeking a real stability in them, is baffled, being un-
able to apprehend anything stable and permanent; because
everything is either coming into being and not yet fully exis-
tent, or beginning to die before it is born.
Apology for Raymond Sebond

I had living with me for a long time a man who had lived
for ten or twelve years in that other world which was dis-
covered in our century, in that place where Villegaignon
landed, which he called Antarctic France. There we always see
the perfect religion, the perfect government, the perfect and
accomplished manner of doing all things. Those people are
wild in the sense in which we call wild the fruits that Nature
has produced by herself and in her ordinary progress;
whereas in truth it is those that we have altered artificially
and diverted from the common order, that we should rather

* The following text is adapted from The Complete Essays of
Montaigne, translated by Donald M. Frame, with permission of
the publishers, Stanford University Press. © Copyright 1948, 1957,
1958 by the Board of Trustees of the Leland Stanford Junior Uni-
versity.
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call wild. In the first we still see, in full life and vigor, the
genuine and most natural and useful virtues and properties,
which we have bastardized in the latter, and only adapted to
please our corrupt taste. And yet in some of the uncultivated
fruits of those countries there is a delicacy of flavor that is
excellent even to our taste, and rivals even our own. It is not
reasonable that art should gain the point of honor over our
great and powerful mother Nature. We have so overburdened
the beauty and richness of her works with our inventions, that
we have quite smothered her. And yet, wherever she shines
in her purity, she marvelously puts to shame our vain and
trivial efforts.

Uncared, unmarked the ivy blossoms best;

Midst desert rocks the ilex clusters still;

And sweet the wild bird’s untaught melody.
—Propertius

Those nations, then, appear to me so far barbarous in this
sense, that their minds have been formed to a very slight de-
gree, and that they are still very close to their original sim-
plicity. They are still ruled by the laws of Nature, and very
little corrupted by ours; but they are still in such a state of
purity, that I am sometimes vexed that they were not known
earlier, at a time when there were men who could have ap-
preciated them better than we do.

They rise with the sun and eat immediately after rising for
the whole day: for they have no other meal. They drink noth-
ing with that meal, like some other Eastern peoples of whom
Suidas tells us, who drank apart from eating; but they drink
several times a day, and to excess. Their drink is made of
some root, and is of the color of our claret wines, and they
only drink it warm. This beverage will keep only two or three
days; it has a slightly pungent taste, is anything but heady,
good for the stomach, and laxative for such as are not used to
it, but a very pleasant drink for those who are. For bread they
use a certain white material resembling preserved coriander.
I have tried some of it: it is sweet but rather tasteless.

Three men of this nation, not knowing how dear, in tran-
quility and happiness, it will one day cost them to know the
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corruptions of this side of the world, and that this intercourse
will be the cause of their ruin, which indeed I imagine is al-
ready advanced (poor wretches, to be allured by the desire to
see new things and to leave their own serene sky to come and
see ours!), were at Rouen at a time when the late King
Charles the Ninth was there.

I had a long talk with one of them; but I had an interpreter
who followed my meaning so badly, and was at such a loss, in
his stupidity, to take in my ideas, that I could get little satis-
faction out of him. When I asked the native what he gained
from his superior position among his people (for he was a cap-
tain, and our sailors called him a king), he said it was “to
march foremost in war.” How many men did he lead? He
pointed to a piece of ground to signify as many as that space
could hold: it might be four or five thousand men. Did all his
authority lapse with the war? He said that his remained, that
when he visited the villages that were dependent on him,
they made paths through their thickets, by which he might
pass at his ease. All this does not sound too ill; but hold!
they don’t wear trousers.

Of the Cannibals
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René Descartes (1596—1650) was born at La Haye, province
of Tours. He studied under the Jesuits at the School of La
Fléche, lived in Holland, and died in Stockholm. As a math-
ematician he is famous for the discovery of analytical geome-
try; Discourse on Method shed a new light on the problems
of deduction and the metaphysical concept of man. Des-
cartes’ influence can be felt especially in the Philosophic sys-
tems of Spinoza, Locke, Leibniz, Berkeley, and Hume. The
problems he posed have been of interest to such disparate
twentieth century philosophers as Husserl and Sartre, and
Ryle and Wittgenstein.

Goop SENSE 1Is, of all things among men, the most equally
distributed; for everyone thinks himself so abundantly pro-
vided with it, that those even who are the most difficult to
satisfy in everything else, do not usually desire a larger meas-
ure of this quality than they already possess. And in this it is
not likely that all are mistaken: the conviction is rather to be
held as testifying that the power of judging aright and of dis-
tinguishing truth from error, which is properly what is called
good sense or reason, is by nature equal in all men; and that
the diversity of our opinions, consequently, does not arise
from some being endowed with a larger share of reason than
others, but solely from this, that we conduct our thoughts
along different ways, and do not fix our attention on the same
objects. For to be possessed of a vigorous mind is not enough;
the prime requisite is rightly to apply it. The greatest minds,
as they are capable of the highest excellences, are open like-
wise to the greatest aberrations; and those who travel very
slowly may yet make far greater progress, provided they keep

* The following text is from Discourse on Method, translated
by John Veitch, Everyman's Library Edition (New York: E. P.
Dutton & Co., Inc. and London: J. M. Dent & Sons, Ltd., 1953).
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always to the straight road, than those who, while they run,
forsake it.

Discourse on Method, Part 1

I am in doubt as to the propriety of making my first medi-
tations in the place above mentioned matter of discourse; for
these are so metaphysical, and so uncommon, as not, perhaps,
to be acceptable to everyone. And yet, that it may be deter-
mined whether the foundations that I have laid are suffi-
ciently secure, I find myself in a measure constrained to ad-
vert to them. I had long before remarked that, in relation to
practice, it is sometimes necessary to adopt, as if above doubt,
opinions which we discern to be highly uncertain, as has been
already said; but as I then desired to give my attention solely
to the search after truth, I thought that a procedure exactly
the opposite was called for, and that I ought to reject as abso-
lutely false all opinions in regard to which I could suppose
the least ground for doubt, in order to ascertain whether after
that there remained aught in my belief that was wholly in-
dubitable. Accordingly, seeing that our senses sometimes de-
ceive us, I was willing to suppose that there existed nothing
really such as they presented to us; and because some men err
in reasoning, and fall into paralogisms, even on the simplest
matters of geometry, I, convinced that I was as open to error
as any other, rejected as false all the reasonings I had hitherto
taken for demonstrations; and finally, when I considered that
the very same thoughts (presentations) which we experience
when awake may also be experienced when we are asleep,
while there is at that time not one of them true, I supposed
that all the objects (presentations) that had entered into my
mind when awake, had in them no more truth than the illu-
sions of my dreams. But immediately upon this I observed
that, whilst I thus wished to think that all was false, it was
absolutely necessary that I, who thus thought, should be some-
what; and as I observed that this truth, I think, hence I am,
was so certain and of such evidence that no ground of doubt,
however extravagant, could be alleged by the skeptics cap-
able of shaking it, I concluded that I might, without scruple,
accept it as the first principle of the philosophy of which I was
in search.
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In the next place, I attentively examined what I was, and
as I observed that I could suppose that I had no body, and
that there was no world nor any place in which I might be;
but that I could not therefore suppose that I was not; and
that, on the contrary, from the very circumstance that I
thought to doubt of the truth of other things, it most clearly
and certainly followed that I was; while, on the other hand, if
I had only ceased to think, although all the other objects
which I had ever imagined had been in reality existent, I
would have had no reason to believe that I existed; I thence
concluded that I was a substance whose whole essence or na-
ture consists only in thinking, and which, that it may exist,
has need of no place, nor is dependent on any material thing;
so that “I,” that is to say, the mind by which I am what I am,
is wholly distinct from the body, and is even more easily
known than the latter, and is such, that although the latter
were not, it would still continue to be all that it is.

And here I specially stayed to show that, were there such
machines exactly resembling in organs and outward form an
ape or any other irrational animal, we could have no means
of knowing that they were in any respect of a different nature
from these animals; but if there were machines bearing the
image of our bodies, and capable of imitating our actions as
far as it is morally possible, there would still remain two most
certain tests whereby to know that they were not therefore
really men. Of these the first is that they could never use
words or other signs arranged in such a manner as is compe-
tent to us in order to declare our thoughts to others: for we
may easily conceive a machine to be so constructed that it
emits vocables, and even that it emits some correspondent to
the action upon it of external objects which cause a change in
its organs; for example, if touched in a particular place it may
demand what we wish to say to it; if in another it may cry out
that it is hurt, and such like; but not that it should arrange
them variously so as appositely to reply to what is said in its
presence, as men of the lowest grade of intellect can do. The
second test is that although such machines might execute
many things with equal or perhaps greater perfection than
any of us, they would, without doubt, fail in certain others
from which it could be discovered that they did not act from
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knowledge, but solely from the disposition of their organs; for
while reason is an universal instrument that is alike available
on every occasion, these organs, on the contrary, need a par-
ticular arrangement for each particular action; whence it must
be morally impossible that there should exist in any machine
a diversity of organs sufficient to enable it to act in all the oc-
currences of life, in the way in which our reason enables us to
act. Again, by means of these two tests we may, likewise,
know the difference between men and brutes. For it is highly
deserving of remark, that there are no men so dull and stu-
pid, not even idiots, as to be incapable of joining together dif-
ferent words, and therby constructing a declaration by which
to make their thoughts understood; and that on the other
hand, there is no other animal, however perfect or happily
circumstanced, which can do the like.

Discourse on Method, Part V
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Baruch Spinoza (1632-77) was born the son of a Jewish
merchant in Amsterdam. Most of his life he was a lens
grinder. Although he was greatly influenced by Descartes and
the Stoics he became a great and original philosopher in his
own right, especially when viewed as a moralist of deep psy-
chologica! insight. Spinoza is one of the prototypes of the
philosopher who truly lived his own thinking.

MoST WRITERS ON THE emotions and on human conduct seem
to be treating rather of matters outside nature than of
natural phenomena following nature’s general laws. They ap-
pear to conceive man to be situated in nature as a kingdom
within a kingdom: for they believe that he disturbs rather
than follows nature’s order, that he has absolute control over
his actions, and that he is determined solely by himself. They
attribute human infirmities and fickleness, not to the power
of nature in general, but to some mysterious flaw in the na-
ture of man, which accordingly they bemoan, deride, despise,
or, as usually happens, abuse: he, who succeeds in hitting
off the weakness of the human mind more eloquently or more
acutely than his fellows, is looked upon as a seer. Still there
has been no lack of very excellent men (to whose toil and
industry I confess myself much indebted), who have written
many noteworthy things concerning the right way of life,
and have given much sage advice to mankind. But no one, so
far as I know, has defined the nature and strength of the
emotions and the power of the mind against them for
their restraint.

I do not forget that the illustrious Descartes, though he
believed that the mind has absolute power over its actions,

* The following text is from The Chief Writings of B. de
Spinoza, translated by R. G. M. Elwes (New York: Dover Pub-
lications, Inc., 1951).
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strove to explain human emotions by their primary causes,
and, at the same time, to point out a way, by which the
mind might attain to absolute dominion over them. However,
in my opinion, he accomplishes nothing beyond a display of
the acuteness of his own great intellect, as I will show in the
proper place. For the present I wish to revert to those who
would rather abuse or deride human emotions than under-
stand them. Such persons will, doubtless, think it strange that
I should attempt to treat of human vice and folly geometri-
cally, and should wish to set forth with rigid reasoning those
matters which they cry out against as repugnant to reason,
frivolous, absurd, and dreadful. However, such is my plan.
Nothing comes to pass in nature, which can be set down to a
flaw therein; for nature is always the same, and every-
where one and the same in her efficacy and power of action;
thatis, nature’s laws and ordinances, whereby all things come
to pass and change from one form to another, are everywhere
and always the same; so that there should be one and the
same method of understanding the nature of all things what-
soever, namely, through nature’s universal laws and rules.
Thus the passions of hatred, anger, envy, and so on, con-
sidered in themselves, follow from this same necessity and
efficacy of nature; they answer to certain definite causes,
through which they are understood, and possess certain prop-
erties as worthy of being known as the properties of any-
thing else, whereof the contemplation in itself affords us de-
light. I shall, therefore, treat of the nature and strength of
the emotions according to the same method, as I employed
heretofore in my investigations concerning God and the mind.
I shall consider human actions and desires in exactly the
same manner, as though I were concerned with lines, planes,
and solids.

Our mind is in certain cases active, and in certain cases
passive. Insofar as it has adequate ideas it is necessarily ac-
tive, and insofar as it has inadequate ideas, it is necessarily
passive.

Body cannot determine mind to think, neither can mind de-
termine body to motion or rest or be any state different from
these, if such there be.
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The activities of the mind arise solely from adequate ideas;
the passive states of the mind depend solely on inadequate
ideas.

Nothing can be destroyed, except by a cause external to
itself.

Things are naturally contrary, that is, cannot exist in the
same object, insofar as one is capable of destroying the other.

Everything, insofar as it is in itself, endeavors to persist
in its own being.

The endeavor, wherewith everything endeavors to persist
in its own being, is nothing else but the actual essence of the
thing in question.

The endeavor, whereby a thing endeavors to persist in its
being, involves no finite time, but an indefinite time.

The mind, both insofar as it has clear and distinct ideas,
and also insofar as it has confused ideas, endeavors to persist
in its being for an indefinite period, and of this endeavor it is
conscious.

An idea, which excludes the existence of our body, cannot
be postulated in our mind, but is contrary thereto.

Whatsoever increases or diminishes, helps or hinders the
power of activity in our body, the idea thereof increases or
diminishes, helps or hinders the power of thought in our
mind.

The mind, as far as it can, endeavors to conceive those
things which increase or help the power of activity in the
body.

When the mind conceives things which diminish or hinder
the body’s power of activity, it endeavors, as far as possible,
to remember things which exclude the existence of the first-
named things.
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If the mind has once been affected by two emotions at

the same time, it will, whenever it is afterward affected by
one of the two, be also affected by the other.

When the mind regards itself and its own power of ac-
tivity, it feels pleasure: and that pleasure is greater in pro-
portion to the distinctness wherewith it conceives itself and
its own power of activity.

The mind endeavors to conceive only such things as as-
sert its power of activity.

When the mind contemplates its own weakness, it feels
pain thereat.

There are as many kinds of pleasure, of pain, of desire,
and of every emotion compounded of these, such as vacilla-
tions of spirit, or derived from these, such as love, hatred,
hope, fear, etc., as there are kinds of objects whereby we
are affected.

Any emotion of a given individual differs from the emo-
tion of another individual, only insofar as the essence of the
one individual differs from the essence of the other.

I think I have thus explained, and displayed through their
primary causes the principal emotions and vacillations of
spirit, which arise from the combination of the three primary
emotions, to wit, desire, pleasure, and pain. It is evident
from what I have said, that we are in many ways driven
about by external causes, and that like waves of the sea
driven by contrary winds we toss to and fro unwitting of the
issue and of our fate. But I have said, that I have set forth
only the chief conflicting emotions, not all that might be given.
For, by proceeding in the same way as above, we can easily
show that love is united to repentance, scorn, shame, etc.
I think everyone will agree from what has been said, that
the emotions may be compounded one with another in so
many ways, and so many variations may arise therefrom, as
to exceed all possibility of computation. However, for my
purpose, it is enough to have enumerated the most important;
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to reckon up the rest which I have omitted would be more
curious than profitable. It remains to remark concerning love,
that it very often happens that while we are enjoying a thing
which we longed for, the body, from the act of enjoyment,
acquires a new disposition, whereby it is determined in an-
other way, other images of things are aroused in it, and the
mind begins to conceive and desire something fresh. For ex-
ample, when we conceive something which generally de-
lights us with its flavor, we desire to enjoy, that is, to eat it.
But whilst we are thus enjoying it, the stomach is filled and
the body is otherwise disposed. If, therefore, when the body
is thus otherwise disposed, the image of the food which is
present be stimulated, and consequently the endeavor or de-
sire to eat it be stimulated also, the new disposition of the
body will feel repugnance to the desire or attempt, and con-
sequently the presence of the food which we formerly longed
for will become odious. This revulsion of feeling is called
satiety or weariness. For the rest, I have neglected the out-
ward modifications of the body observable in emotions, such,
for instance, as trembling, pallor, sobbing, laughter, etc., for
these are attributable to the body only, without any refer-
ence to the mind. Lastly, the definitions of the emotions re-
quire to be supplemented in a few points; I will therefore
repeat them, interpolating such observations as I think
should here and there be added.

Pleasure is the transition of a man from a less to a greater
perfection.

Pain is the transition of a man from a greater to a less
perfection.

Emotion, which is called a passivity of the soul, is a con-
fused idea, whereby the mind affirms concerning its body, or
any part thereof, a force for existence greater or less than
before, and by the presence of which the mind is determined
to think of one thing rather than another.

I say, first, that emotion or passion of the soul is a con-
fused idea. For we have shown that the mind is only pas-
sive, insofar as it has inadequate or confused ideas. I say,
further, whereby the mind affirms concerning its body or
any part thereof a force for existence greater than before.
For all the ideas of bodies, which we possess, denote rather
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the actual disposition of our own body than the nature of an
external body. But the idea which constitutes the reality of
an emotion must denote or express the disposition of the
body, or of some part thereof, which is possessed by the
body, or some part thereof, because its power of action or
force for existence is increased or diminished, helped or
hindered. But it must be noted that, when I say a greater or
less force for existence than before, I do not mean that the
mind compares the present with the past disposition of the
body, but that the idea which constitutes the reality of an
emotion affirms something of the body, which, in fact, in-
volves more or less of reality than before.

And inasmuch as the essence of mind consists in the fact
that it affirms the actual existence of its own body, and
inasmuch as we understand by perfection the very essence
of a thing, it follows that the mind passes to greater or less
perfection, when it happens to affirm concerning its own body,
or any part thereof, something involving more or less reality
than before.

When, therefore, I said above that the power of the mind
is increased or diminished, I merely meant that the mind
had formed of its own body, or of some part thereof, an idea
involving more or less of reality, than it had already affirmed
concerning its own body. For the excellence of ideas, and the
actual power of thinking are measured by the excellence of
the object. Lastly, I have added by the presence of which the
mind is determined to think one thing rather than another,
so that, besides the nature of pleasure and pain, which the
first part of the definition explains, I might also express the
nature of desire.

On the Origin and the Nature of Emotions

Human infirmity in moderating and checking the emotions
I name bondage: for, when a man is a prey to his emo-
tions, he is not his own master, but lies at the mercy of
fortune: so much so, that he is often compelled, while seeing
that which is better for him, to follow that which is worse.
Why this is so, and what is good or evil in the emotions, I
propose to show in this part of my treatise. But, before I
begin, it would be well to make a few prefatory observations
on perfection and imperfection, good and evil.
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Now we showed in the Appendix to Part I, that Nature
does not work with an end in view. For the eternal and In-
finite Being, which we call God or Nature, acts by the same
necessity as that whereby it exists. For we have shown, that
by the same necessity of its nature, whereby it exists, it
likewise works. The reason or cause why God or Nature ex-
ists, and the reason why he acts, are one and the same.
Therefore, as he does not exist for the sake of an end, of
his existence and of his action there is neither origin nor
end. Wherefore, a cause which is called final is nothing else
but human desire, insofar as it is considered as the origin or
cause of anything. For example, when we say that to be in-
habited is the final cause of this or that house, we mean
nothing more than that a man, conceiving the conveniences
of household life, had a desire to build a house. Wherefore,
the being inhabited, insofar as it is regarded as a final cause,
is nothing else but this particular desire, which is really the
efficient cause; it is regarded as the primary cause, because
men are generally ignorant of the causes of their desires.
They are, as I have often said already, conscious of their
own actions and appetites, but ignorant of the causes whereby
they are determined to any particular desire. Therefore, the
common saying that Nature sometimes falls short, or blunders,
and produces things which are imperfect, I set down among
the glosses treated of in the Appendix to Part I. Perfection
and imperfection, then, are in reality merely modes of think-
ing, or notions which we form from a comparison among
one another of individuals of the same species: hence I said
above that by reality and perfection I mean the same thing.
For we are wont to refer all the individual things in nature
to one genus, which is called the highest genus, namely, to
the category of Being, whereto absolutely all individuals in
nature belong. Thus, insofar as we refer the individuals in
nature to this category, and comparing them one with an-
other, find that some possess more of being or reality than
others, we, to this extent, say that some are more perfect
than others. Again, insofar as we attribute to them any-
thing implying negation—as term, end, infirmity, etc.—we,
to this extent, call them imperfect, because they do not af-
fect our mind so much as the things which we call perfect,
not because they have any intrinsic deficiency, or because



BARUCH SPINOZA 147
Nature has blundered. For nothing lies within the scope of a
thing’s nature, save that which follows from the necessity of
the nature of its efficient cause, and whatsoever follows from
the necessity of the nature of its efficient cause necessarily
comes to pass.

As for the terms good and bad, they indicate no positive
quality in things regarded in themselves, but are merely
modes of thinking, or notions which we form from the com-
parison of things one with another. Thus one and the same
thing can be at the same time good, bad, and indifferent.
For instance, music is good for him that is melancholy, bad
for him that mourns; for him that is deaf, it is neither good
nor bad.

Nevertheless, though this be so, the terms should still be
retained. For, inasmuch as we desire to form an idea of man
as a type of human nature which we may hold in view, it will
be useful for us to retain the terms in question, in the sense
I have indicated.

In what follows, then, I shall mean by “good” that which
we certainly know to be a means of approaching more nearly
to the type of human nature, which we have set before our-
selves; by “bad,” that which we certainly know to be a
hindrance to us in approaching the said type. Again, we shall
say that men are more perfect, or more imperfect, in pro-
portion as they approach more or less nearly to the said
type. For it must be specially remarked that when I say
that a man passes from a lesser to a greater prfection, or
vice versa, I do not mean that he is changed from one essence
or reality to another; for instance, a horse would be as com-
pletely destroyed by being changed into a man, as by being
changed into an insect. What I mean is, that we conceive
the thing’s power of action, insofar as this is understood by
its nature, to be increased or diminished. Lastly, by per-
fection in general I shall, as I have said, mean reality—in
other words, each thing’s essence, insofar as it exists, and op-
erates in a particular manner, and without paying any regard
to its duration. For no given thing can be said to be more
perfect because it has passed a longer time in existence. The
duration of things cannot be determined by their essence,
for the essence of things involves no fixed and definite
period of existence; but everything, whether it be more per-
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fect or less perfect, will always be able to persist in existence
with the same force wherewith it began to exist; wherefore,
in this respect, all things are equal.

By good I mean that which we certainly know to be useful
to us.

By evil I mean that which we certainly know to be a
hindrance to us in the attainment of any good.

Particular things I call contingent insofar as, while re-
garding their essence only, we find nothing therein which
necessarily asserts their existence or excludes it.

Particular things I call possible insofar as, while regarding
the causes whereby they must be produced, we know not
whether such causes be determined for producing them.

By conflicting emotions I mean those which draw a man
in different directions, though they are of the same kind,
such as luxury and avarice, which are both species of love,
and are contraries, not by nature, but by accident.

By an end, for the sake of which we do something, I
mean a desire.

By virtue and power I mean the same thing; that is, vir-
tue, insofar as it is referred to man, is a man’s nature or
essence, insofar as it has the power of effecting what can
only be understood by the laws of that nature.

No positive quality possessed by a false idea is removed
by the presence of what is true, in virtue of its being true.

We are only passive, insofar as we are a part of Nature,
which cannot be conceived by itself with other parts.

The force whereby a man persists in existing is limited,
and is infinitely surpassed by the power of external causes.

The force of any passion or emotion can overcome the
rest of a man’s activities or power, so that the emotion be-
comes obstinately fixed to him.

An emotion can only be controlled or destroyed by another
emotion contrary thereto, and with more power for control-
ling emotion.
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The knowledge of good and evil is nothing else but the

emotions of pleasure or pain, insofar as we are conscious
thereof.

The more every man endeavors, and is able to seek what
is useful to him—in other words, to preserve his own being
—the more is he endowed with virtue; on the contrary, in
proportion as a man neglects to seek what is useful to him,
that is, to preserve his own being, he is wanting in power.

No virtue can be conceived as prior to this endeavor to
preserve one’s own being.

Man, insofar as he is determined to a particular action
because he has inadequate ideas, cannot be absolutely said
to act in obedience to virtue; he can only be so described
insofar as he is determined for the action because he under-
stands.

To act absolutely in obedience to virtue is in us the
same thing as to act, to live, or to preserve one's being
(these three terms are identical in meaning) in accordance
with the dictates of reason on the basis of seeking what
is useful to one’s self.

Whatsoever we endeavor in obedience to reason is noth-
ing further than to understand; neither does the mind, inso-
far as it makes use of reason, judge anything to be useful
to it, save such things as are conducive to understanding.

We know nothing to be certainly good or evil, save such
things as really conduce to understanding, or such as are
able to hinder us from understanding.

The mind’s highest good is the knowledge of God, and
the mind’s highest virtue is to know God.

No individual thing, which is entirely different from our
own nature, can help or check our power of activity, and
absolutely nothing can do us good or harm, unless it has
something in common with our nature.

A thing cannot be bad for us through the quality which
it has in common with our nature, but it is bad for us insofar
as it is contrary to our nature.
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Insofar as a thing is in harmony with our nature, it is
necessarily good.

Insofar as men are a prey to passion, they cannot, in that
respect, be said to be naturally in harmony.

Men can differ in nature, insofar as they are assailed by
those emotions, which are passions, or passive states; and
to this extent one and the same man is variable and in-
constant.

Insofar as men are assailed by emotions which are pas-
sions, they can be contrary to one another.

Insofar only as men live in obedience to reason, do they
always necessarily agree in nature.

The highest good of those who follow virtue is common
to all, and therefore all can equally rejoice therein.

The good which every man, who follows after virtue,
desires for himself he will also desire for other men, and
so much the more, in proportion as he has a greater knowl-
edge of God.

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

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

The mind has greater power over the emotions and is less
subject thereto, insofar as it understands all things as neces-
sary.

An emotion is stronger in proportion to the number of
simultaneous concurrent causes whereby it is aroused.

The intellectual love of the mind toward God is that very
love of God whereby God loves himself, not insofar as he is
infinite, but insofar as he can be explained through the es-
sence of the human mind regarded under the form of eter-
nity; in other words, the intellectual love of the mind toward
God is part of the infinite love wherewith God loves himself.

In proportion as each thing possesses more of perfection,
so is it more active, and less passive; and, vice versa, in pro-
portion as it is more active, so is it more perfect.
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Blessedness is not the reward of virtue, but virtue itself;

neither do we rejoice therein, because we control our

lusts, but, contrariwise, because we rejoice therein, we are
able to control our lusts.

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

Whereas the wise man, insofar as he is regarded as such,
is scarcely at all disturbed in spirit, but, being conscious of
himself, and of God, and of things, by a certain eternal neces-
sity, never ceases to be, but always possesses true acqui-
escence of his spirit.

If the way which I have pointed out as leading to this re-
sult seems exceedingly hard, it may nevertheless be discov-
ered. Needs must it be hard, since it is so seldom found. How
would it be possible, if salvation were ready to our hand,
and could without great labor be found, that it should be by
almost all men neglected? But all things excellent are as
difficult as they are rare.

Of the Power of the Understanding, or of Human Freedom
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THE I 1S HATEFUL.
The eternal silence of these infinite spaces frightens me.

Returning to himself, let man consider what he is in
comparison with all existence; let him regard himself as lost
in this remote corner of Nature; and from the little cell in
which he finds himself lodged, I mean the universe, let him
estimate at their true value the earth, kingdoms, cities and
himself. What is a man in the Infinite?

But to show him another prodigy equally astonishing let
him examine the most delicate things he knows. Let a mite
be given him, with its minute body and parts incomparably
more minute, limbs with their joints, veins in the limbs,
blood in the veins, humors in the blood, drops in the humors,
vapors in the drops. Dividing these last things again, let him
exhaust his powers of conception, and let the last object at
which he can arrive be now that of our discourse. Perhaps
he will think that here is the smallest point of Nature. I will
let him see therein a new abyss. I will paint for him not only
the visible universe, but all that he can conceive of Nature’s
immensity in the womb of this abridged atom. Let him see

* The following text is taken from The Living Thought of Pas-
cal, presented by Frangois Mauriac (New York: David McKay
Company, Inc.). Copyright © 1940, reprinted by permission of
David McKay Company, Inc. and Cassell and Company, Ltd.,
London.
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therein an infinity of universes, each of which has its firma-
ment, its planets, its earth, in the same proportion as in the
visible world; in each earth animals, and in the last mites, in
which he will find again all that the first had, finding still
in these others the same thing without end and without
cessation. Let him lose himself in wonders as amazing in
their littleness as the others in their vastness. For who will
not be astounded at the fact that our body, which a little
ago was imperceptible in the universe, itself imperceptible
in the bosom of the whole, is now a colossus, a world, or
rather a whole, in respect of the nothingness which we cannot
reach? He who regards himself in this light will be afraid
of himself, and observing himself sustained in the body
given him by Nature between those two abysses of the Infinite
and Nothing, will tremble at the sight of these marvels; and
I think that, as his curiosity changes into admiration, he will
be more disposed to contemplate them in silence than to
examine them with presumption.

For in fact what is man in Nature? A Nothing in compari-
son with the Infinite, an All in comparison with the Nothing,
a mean between nothing and everything. Since he is infinitely
removed from comprehending the extremes, the end of things
and their beginning are hopelessly hidden from him in an
impenetrable secret; he is equally incapable of seeing the
Nothing from which he was made and the Infinite in which
he is swallowed up.

The grandeur of man lies in that he knows himself to be
miserable. A tree does not know that it is miserable.

Thought constitutes the greatness of man.

Man is but a reed, the most feeble thing in Nature, but
he is a thinking reed. The entire universe need not arm itself
to rush him. A vapor, a drop of water suffices to kill him.
But if the universe were to crush him, man would still be
more noble than that which killed him, because he knows
that he dies and the advantage which the universe has over
him; the universe knows nothing of this.

All our dignity consists then in thought. By it we must ele-
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vate ourselves, and not by space and time which we cannot
fill. Let us endeavor then to think well; this is the principle
of morality.

The heart has its own reasons that reason cannot under-
stand.

There are then two kinds of intellect: the one able to pene-
trate acutely and deeply into the conclusions of given prem-
ises, and this is the precise intellect; the other able to com-
prehend a great number of premises without confusing them,
and this is the mathematical intellect. The one has force
and exactness, the other comprehension. Now the one qual-
ity can exist without the other; the intellect can be strong
and narrow, and can also be comprehensive and weak.

Those who are accustomed to judge by feeling do not
understand the process of reasoning, for they would under-
stand at first sight, are not used to seek for principles. And
others, on the contrary, who are accustomed to reason from
principles, do not at all understand matters of feeling, seek-
ing principles, and being unable to see at a glance.

True eloquence makes light of eloquence, true morality
makes light of morality; that is to say, the morality of the
judgment, which has no rules, makes light of the morality of
the intellect.

For it is to judgment that perception belongs, as science
belongs to intellect. Intuition is the part of judgment, mathe-
matics of intellect.

To make light of philosophy is to be a true philosopher.

The infinite distance between body and mind is a symbol of
the infinitely more infinite distance between mind and char-
ity; for charity is supernatural.

Our nature lies in movement; complete rest means death.
Pensées
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As WE HAVE above established a perfect harmony between
two natural kingdoms, the one of efficient, the other of final
causes, we should also notice here another harmony between
the physical kingdom of nature and the moral kingdom of
grace; that is, between God considered as the architect of the
mechanism of the universe and God considered as monarch
of the divine city of spirits.

This harmony makes things progress toward grace by
natural means. This globe, for example, must be destroyed
and repaired by natural means, at such times as the govern-
ment of spirits may demand it, for the punishment of some
and the reward of others.

It may be said, further, that God as architect satisfies in
every respect God as legislator, and that therefore sins, by
the order of nature and perforce even of the mechanical
structure of things, must carry their punishment with them;
and that in the same way, good actions will obtain their re-
wards by mechanical ways through their relations to bodies,
although this cannot and ought not always happen imme-
diately.

Finally, under this perfect government, there will be no
good action unrewarded, no bad action unpunished; and ev-

* The following text is from Leibniz Selections, edited and
translated by Philip Wiener. Copyright © 1951 Charles Scribner’s
Sons and reprinted with permission.
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erything must result in the well-being of the good, that is, of
those who are not disaffected in this great State, who, after
having done their duty, trust in providence, and who love and
imitate, as is meet, the author of all good, finding pleasure
in the contemplation of his perfections, according to the na-
ture of truly pure love, which takes pleasure in the happi-
ness of the beloved. This is what causes wise and virtuous
persons to work for all which seems in harmony with the di-
vine will, presumptive or antecedent, and nevertheless to con-
tent themselves with that which God in reality brings to
pass by his secret, consequent and decisive will, recognizing
that if we could sufficiently understand the order of the uni-
verse, we should find that it surpasses all the wishes of the
wisest, and that it is impossible to render it better than it is,
not only for all in general, but also for ourselves in particular,
if we are attached, as we should be, to the author of all, not
only as to the architect and efficient cause of our being, but
also as to our master and final cause, who ought to be the
whole aim of our will, and who, alone, can make our hap-
piness.

The Monadology

Furthermore, there are a thousand indications which lead
us to think that there are at every moment numberless per-
ceptions in us, but without apperception and without reflec-
tion; that is to say, changes in the soul itself of which we
are not conscious, because the impressions are either too
slight or in too great a number or two even, so that they
have nothing sufficient to distinguish them one from the
other; but joined to others, they do not fail to produce their
effect and to make themselves felt at least confusedly in the
mass. Thus it is that custom causes us not to take notice of
the motion of a mill or of a waterfall when we have lived
near them for some time. It is not that the motion does not
always strike our organs, and that something does not enter
the soul which responds to it, on account of the harmony
of the soul and the body; but these impressions which are
in the soul and the body, being destitute of the charms of
novelty, are not strong enough to attract our attention and
our memory, attached as they are to objects more engrossing.
For all attention requires memory, and often when we are not
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admonished, so to speak, and advised to attend to some of our
own present perceptions, we let them pass without reflection
and even without being noticed; but if someone calls our
attention to them immediately afterward and makes us no-
tice, for example, some noise which was just heard, we re-
member it and are conscious of having had at the time some
feeling of it. Thus they were perceptions of which we were not
immediately conscious, apperception only coming in this case
from the warning received after some interval, small though it
may be. And to judge still better of the minute perceptions
which we are unable to distinguish in the crowd, I am accus-
tomed to make use of the example of the roar or noise of the
sea which strikes one when on the shore. To hear this noise
as one does it would be necessary to hear the parts which
compose the whole, that is to say, the noise of each wave,
although each of these little noises only makes itself known
in the confused collection of all the others together, that is to
say, in the roar itself, and would not be noticed if the wave
which makes it was alone. For it must be that we are affected
a little by the motion of this wave and that we have some
perception of each of these noises however small; otherwise
we would not have that of a hundred thousand waves, since
a hundred thousand nothings cannot make something. One
never sleeps so profoundly but that he has some feeble and
confused feeling, and he would never be awakened by the
greatest noise in the world if he did not have some percep-
tion of its small beginning, just as one would never break a
rope by the greatest effort in the world if it was not stretched
and lengthened a little by smaller efforts, although the little
extension which they produce is not apparent.

These minute (petites) perceptions are then of greater
influence because of their consequences than is thought. It
is they which form I know not what, these tastes, these im-
ages of the sensible qualities, clear in the mass but con-
fused in the parts, these impressions which surrounding bodies
make upon us, which embrace the infinite, this connection
which each being has with all the rest of the universe. It
may even be said that in consequence of these minute per-
ceptions the present is big with the future and laden with the
past, that all things conspire; and that in the least of sub-
stances eyes as piercing as those of God could read the
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whole course of the things in the universe, Quae sint, quae
fuerint, quae mox futura trahantur (What things are, what
they were, and what the future may soon bring forth). These
insensible perceptions indicate also and constitute the identity
of the individual, who is characterized by the traces or ex-
pressions which they preserve of the proceding states of this
individual, in making the connection with his present
state; and these can be known by a superior mind, even if
this individual himself should not be aware of them, that
is to say, when a definite recollection of them will no longer
be in him. But they (these perceptions, I say) furnish the
means of recovering this recollection at need, by the periodic
developments which may someday happen. It is for this
reason that death can be but a sleep, and cannot indeed
continue, the perceptions merely ceasing to be sufficiently
distinguished and being, in animals, reduced to a state of
confusion which suspends apperceptive consciousness, but
which could not always last; not to speak here of man who
must have in this respect great privileges in order to preserve
his personality.

New Essays on the Human Understanding
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MAN, BEING THE SERVANT and interpreter of nature, can
do and understand so much and so much only as he has ob-
served in fact or in thought of the course of nature: beyond
this he neither knows anything nor can do anything.

Neither the naked hand nor the understanding left to itself
can effect much. It is by instruments and helps that the work
is done, which are as much wanted for the understanding as
for the hand. And as the instruments of the hand either give
motion or guide it, so the instruments of the mind supply
either suggestions for the understanding or cautions.

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

There are four classes of idols which beset men’s minds. To
these for distinction’s sake I have assigned names, calling the
first class Idols of the Tribe; the second, Idols of the Cave;
the third, Idols of the Marketplace; the fourth, Idols of the
Theater.

The formation of ideas and axioms by true induction is no
doubt the proper remedy to be applied for the keeping off
and clearing away of idols. To point them out, however,
is of great use, for the doctrine of idols is to the interpreta-
tion of nature what the doctrine of the refutation of sophisms
is to common logic.

* The following text is taken from Novum Organum, part II of
Bacon’s The Great Instauration, first published in 1620.
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The Idols of the Tribe have their foundation in human
nature itself, and in the tribe or race of men. For it is a
false assertion that the sense of man is the measure of
things. On the contrary, all perceptions, as well of the sense
as of the mind, are according to the measure of the indi-
vidual and not according to the measure of the universe.
And the human understanding is like a false mirror, which,
receiving rays irregularly, distorts and discolors the nature
of things by mingling its own nature with it.

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

There are also idols formed by the intercourse and asso-
ciation of men with each other, which I call Idols of the
Marketplace, on account of the commerce and consort of men
there. For it is by discourse that men associate; and words
are imposed according to the apprehension of the vulgar.
And therefore the ill and unfit choice of words wonderfully
obstructs the understanding. Nor do the definitions or ex-
plantations wherewith in some things learned men are wont to
guard and defend themselves, by any means set the matter
right. But words plainly force and overrule the understand-
ing, and throw all into confusion, and lead men away into
numberless empty controversies and idle fancies.

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

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

Novum Organum



THOMAS HOBBES*
&

Thomas Hobbes (1588-1629), the son of a clergyman,
studied at Oxford and became the tutor of Lord Devon-
shire’'s son, whom he accompanied to France and ltaly. In
Florence he met Galileo. Once Cromwell took power, Hobbes
went to live in France, where he wrote the Leviathan.

IT 1s TRUE that certain living creatures, as bees and ants,
live sociably one with another, which are therefore by Aris-
totle numbered amongst political creatures; and yet have no
other direction than their particular judgments and appetites;
nor speech, whereby one of them can signify to another what
he thinks expedient for the common benefit: and therefore
some man may perhaps desire to know why mankind can-
not do the same. To which I answer:

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

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

Thirdly, that these creatures, having not, as man, the use of
reason, do not see, nor think they see, any fault in the ad-
ministration of their common business; whereas amongst
men, there are very many that think themselves wiser, and
able to govern the public better, than the rest; and these
strive to reform and innovate, one this way, another that
way; and thereby bring it into distraction and civil war.

Fourthly, that these creatures, though they have some use
of voice in making known to one another their desires and

* The following text is from the Leviathan, first published in
1651.
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other affections; yet they want that art of words by which
some men can represent to others, that which is good in the
likeness of evil, and evil in the likeness of good, and aug-
ment or diminish the apparent greatness of good and evil;
discontenting men and troubling their peace at their pleasure.

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

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

The only way to erect such a common power, as may be
able to defend them from the invasion of foreigners and the
injuries of one another, and thereby to secure them in such
sort as that, by their own industry, and by the fruits of
the earth, they may nourish themselves and live contentedly,
is, to confer all their power and strength upon one man, or
upon one assembly of men, that may reduce all their wills,
by plurality of voices, unto one will: which is as much as to
say, to appoint one man, or assembly of men, to bear their
person; and everyone to own and acknowledge himself to
be the author of whatsoever he that so beareth their person,
shall act or cause to be acted in those things which concern
the common peace and safety; and therein to submit their
wills, everyone to his will, and their judgments, to his judg-
ment. This is more than consent, or concord; it is a real unity
of them all, in one and the same person, made by covenant
of every man with every man, in such manner as if every man
should say to every man, “I authorize and give up my right
of governing myself to this man, or to this assembly of men,
on this condition, that thou give up thy right to him, and
authorize all his actions in like manner.” This done, the
multitude so united in one person, is called a common-
wealth, in Latin civitas. This is the generation of that great
LEVIATHAN, or rather, to speak more reverently, of that
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mortal god, to which we owe under the immortal God, our
peace and defense. For by this authority, given him by every
particular man in the commonwealth, he hath the use of
so much power and strength conferred on him, that by ter-
ror thereof he is enabled to perform the wills of them all, to
peace at home and mutual aid against their enemies abroad.
And in him consisteth the essence of the commonwealth;
which, to define it, is one person, of whose acts a great multi-
tude, by mutual covenants one with another, have made
themselves every one the author, to the end he may use the
strength and means of them all, as he shall think expedient,
for their peace and common defense.

And he that carrieth this person is called sovereign, and
said to have sovereign power; and everyone besides, his
subject.

“Of the Causes, Generation, and
Definition of a Commonwealth”
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To UNDERSTAND political power aright, and derive it from its
original, we must consider what state all men are naturally
in, and that is a state of perfect freedom to order their ac-
tions and dispose of their possessions and persons as they
think fit, within the bounds of the law of nature, without
asking leave, or depending upon the will of any other man.

A state also of equality, wherein all the power and juris-
diction is reciprocal, no one having more than another; there
being nothing more evident than that creatures of the same
species and rank, promiscuously born to all the same advan-
tages of nature, and the use of the same faculties, should also
be equal one amongst another without subordination or sub-
jection, unless the Lord and Master of them all should by any
manifest declaration of His will set one above another, and
confer on him by an evident and clear appointment an un-
doubted right to dominion and sovereignty.

This equality of men by nature the judicious Hooker looks
upon as so evident in itself and beyond all question, that he
makes it the foundation of that obligation to mutual love
amongst men on which he builds the duties they owe one
another, and from whence he derives the great maxims of
justice and charity. His words are:

The like natural inducement hath brought men to know
that it is no less their duty to love others than themselves;

* The following text is from Two Treatises of Civil Government,
first published in 1690.
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for seeing those things which are equal must needs all have
one measure, if I cannot but wish to receive good, even as
much at every man’s hands as any man can wish unto his
own soul, how should I look to have any part of my desire
herein satisfied, unless myself be careful to satisfy the like
desire, which is undoubtedly in other men weak, being of
one and the same nature? To have anything offered them
repugnant to this desire, must needs in all respects grieve
them as much as me, so that, if I do harm. I must look
to suffer, there being no reason that others should show
greater measures of love to me than they have by me
showed unto them. My desire, therefore, to be loved of
my equals in nature as much as possible may be, imposeth
upon me a natural duty of bearing to themward fully the
like affection; from which relation of equality between our-
selves and them that are as ourselves, what several rules
and canons natural reason hath drawn for direction of life
no man is ignorant (Eccl. Pol., lib. i).

But though this be a state of liberty, yetitis not a state of
license; though man in that state has an uncontrollable liberty
to dispose of his person or possessions, yet he has not liberty
to destroy himself, or so much as any creature in his posses-
sion, but where some nobler use than its bare preservation
calls for it. The state of nature has a law of nature to govern
it, which obliges everyone; and reason, which is that law,
teaches all mankind who will but consult it, that, being all
equal and independent, no one ought to harm another in his
life, health, liberty, or possessions. For men being all the work-
manship of one omnipotent and infinitely wise Maker—all the
servants of one sovereign Master, sent into the world by His
order, and about His business—they are His property, whose
workmanship they are, made to last during His, not one an-
other’s pleasure; and being furnished with like faculties, shar-
ing in one community of nature, there cannot be supposed
any such subordination among us, that may authorize us to
destroy one another, as if we were made for one another’s
uses, as the inferior ranks of creatures are for ours. Everyone,
as he is bound to preserve himself, and not to quit his sta-
tion willfully, so, by the like reason, when his own preserva-
tion comes not in competition, ought he, as much as he can,
to preserve the rest of mankind, and not, unless it be to do
justice on an offender, take away or impair the life, or what
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tends to the preservation of the life, the liberty, health, limb,
or goods of another.

And that all men may be restrained from invading others’
rights, and from doing hurt to one another, and the law of
nature be observed, which willeth the peace and preserva-
tion of all mankind, the execution of the law of nature is in
that state put into every man’s hand, whereby everyone has a
right to punish the transgressors of that law to such a degree
as may hinder its violation. For the law of nature would, as all
other laws that concern men in this world, be in vain if there
were nobody that, in the state of nature, had a power to exe-
cute that law, and thereby preserve the innocent and restrain
offenders. And if anyone in the state of nature may punish
another for any evil he has done, everyone may do so. For in
that state of perfect equality, where naturally there is no
superiority or jurisdiction of one over another, what any may
do in prosecution of that law, everyone must needs have a
right to do.

And thus in the state of nature one man comes by a power
over another; but yet no absolute or arbitrary power, to use a
criminal, when he has got him in his hands, according to the
passionate heats or boundless extravagance of his own will;
but only to retribute to him so far as calm reason and con-
science dictate what is proportionate to his transgression,
which is so much as may serve for reparation and restraint.
For these two are the only reasons why one man may law-
fully do harm to another, which is that we call punishment.
In transgressing the law of nature, the offender declares him-
self to live by another rule than that of common reason and
equity, which is that measure God has set to the actions of
men, for their mutual security; and so he becomes dangerous
to mankind, the tie which is to secure them from injury and
violence being slighted and broken by him. Which, being a
trespass against the whole species, and the peace and safety
of it, provided for by the law of nature, every man upon this
score, by the right he hath to preserve makind in general, may
restrain, or, where it is necessary, destroy things noxious to
them, and so may bring such evil on anyone who hath trans-
gressed that law, as may make him repent the doing of it,
and thereby deter him, and by his example others, from doing
the like mischief. And in this case, and upon this ground,
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every man hath a right to punish the offender, and be execu-
tioner of the law of nature.

I doubt not but this will seem a very strange doctrine to
some men: but before they condemn it, I desire them to re-
solve me by what right any prince or state can put to death or
punish an alien, for any crime he commits in their country.
'Tis certain their laws, by virtue of any sanction they receive
from the promulgated will of the legislative, reach not a
stranger: they speak not to him, nor, if they did, is he bound
to hearken to them. The legislative authority, by which they
are in force over the subjects of that commonwealth, hath no
power over him. Those who have the supreme power of mak-
ing laws in England, France, or Holland, are to an Indian but
like the rest of the world—men without authority. And, there-
fore, if by the law of nature every man hath not a power to
punish offenses against it, as he soberly judges the case to re-
quire, I see not how the magistrates of any community can
punish an alien of another country; since in reference to him
they can have no more power than what every man naturally
may have over another.

“Of the State of Nature”



DAVID HUME*
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David Hume (1711-76) was born at Edinburgh. He repre-
sents one of the greatest talents of the Enlightenment. Al-
though he is a first-rate historian he should be considered as
the theoretician of a naturalistic interpretation of man.

HERE 1s A billiard ball lying on the table, and another ball
moving toward it with rapidity. They strike; and the ball
which was formerly at rest now acquires a motion. This is as
perfect an instance of the relation of cause and effect as any
which we know either by sensation or reflection. Let us there-
fore examine it. It is evident that the two balls touched one
another before the motion was communicated, and that there
was no interval betwixt the shock and the motion. Contiguity
in time and place is therefore a requisite circumstance to the
operation of all causes. It is evident, likewise, that the motion
which was the cause is prior to the motion which was the ef-
fect. Priority in time is, therefore, another requisite circum-
stance in every cause. But this is not all. Let us try any other
balls of the same kind in a like situation, and we shall always
find that the impulse of the one produces motion in the other.
Here, therefore, is a third circumstance, viz.,, that of a con-
stant conjunction betwixt the cause and effect. Every object
like the cause produces always some object like the effect.
Beyond these three circumstances of contiguity, priority, and
constant conjunction I can discover nothing in this cause. The
first ball is in motion, touches the second, immediately the sec-
ond is in motion—and when I try the experiment with the
same or like balls, in the same or like circumstances, I find
that upon the motion and touch of the one ball motion always

* The following text is from An Abstract of a Treatise of
Human Nature, first published anonymously in 1740; in 1938 de-
cisively identified by J. M. Keynes and Piero Sraffa as the work of
Hume.
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follows in the other. In whatever shape I turn this matter, and
however I examine it, I can find nothing further.

This is the case when both the cause and effect are present
to the senses. Let us now see upon what our inference is
founded when we conclude from the one that the other has
existed or will exist. Suppose I see a ball moving in a straight
line toward another—I immediately conclude that they will
shock, and that the second will be in motion. This is the in-
ference from cause to effect, and of this nature are all our
reasonings in the conduct of life; on this is founded all our
belief in history, and from hence is derived all philosophy
excepting only geometry and arithmetic. If we can explain
the inference from the shock of the two balls we shall be able
to account for this operation of the mind in all instances.

Were a man such as Adam created in the full vigor of un-
derstanding, without experience, he would never be able to
infer motion in the second ball from the motion and impulse
of the first. It is not anything that reason sees in the cause
which makes us infer the effect. Such an inference from cause
to effect amounts to a demonstration, of which there is this
evident proof. The mind can always conceive any effect to
follow from any cause, and indeed any event to follow upon
another; whatever we conceive is possible, at least in a meta-
physical sense; but wherever a demonstration takes place
the contrary is impossible and implies a contradiction. There
is no demonstration, therefore, for any conjunction of cause
and effect. And this is a principle which is generally allowed
by philosophers.

It would have been necessary, therefore, for Adam (if he
was not inspired) to have had experience of the effect which
followed upon the impulse of these two balls. He must have
seen in several instances that when the one ball struck upon
the other, the second always acquired motion. If he had seen
a sufficient number of instances of this kind, he would al-
ways conclude without hesitation that the second would ac-
quire motion. His understanding would anticipate his sight
and form a conclusion suitable to his past experience.

It follows, then, that all reasonings concerning cause and
effect are founded on experience, and that all reasonings from
experience are founded on the supposition that the course of
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nature will continue uniformly the same. We conclude that
like causes, in like circumstances, will always produce like
effects. It may now be worthwhile to consider what deter-
mines us to form a conclusion of such infinite consequence.

It is evident that Adam, with all his science, would never
have been able to demonstrate that the course of nature must
continue uniformly the same, and that the future must be con-
formable to the past. What is possible can never be demon-
strated to be false; and it is possible the course of nature may
change, since we can conceive such a change. Nay, I will go
further and assert that he could not so much as prove by any
probable arguments that the future must be conformable to
the past. All probable arguments are built on the supposition
that there is this conformity betwixt the future and the past,
and therefore can never prove it. This conformity is a matter
of fact, and if it must be proved will admit of no proof but
from experience. But our experience in the past can be a proof
of nothing for the future but upon a supposition that there is
a resemblance betwixt them. This, therefore, is a point which
can admit of no proof at all, and which we take for granted
without any proof.

We are determined by custom alone to suppose the future
conformable to the past. When I see a billiard ball moving to-
ward another, my mind is immediately carried by habit to the
usual effect, and anticipates my sight by conceiving the sec-
ond ball in motion. There is nothing in these objects—ab-
stractly considered, and independent of experience—which
leads me to form any such conclusion: and even after I have
had experience of many repeated effects of this kind, there is
no argument which determines me to suppose that the effect
will be conformable to past experience. The powers by which
bodies operate are entirely unknown. We perceive only their
sensible qualities—and what reason have we to think that the
same powers will always be conjoined with the same sensible
qualities?

It is not, therefore, reason which is the guide of life, but
custom. That alone determines the mind in all instances to
suppose the future conformable to the past. However easy
this step may seem, reason would never, to all eternity, be
able to make it.
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What idea have we of energy or power even in the Su-
preme Being? All our idea of a deity (according to those who
deny innate ideas) is nothing but a composition of those ideas
which we acquire from reflecting on the operations of our
own minds. Now our own minds afford us no more notion of
energy than matter does. When we consider our will or voli-
tion a priori, abstracting from experience, we should never be
able to infer any effect from it. And when we take the as-
sistance of experience it only shows us objects contiguous,
successive, and constantly conjoined. Upon the whole, then,
either we have no idea at all of force and energy, and these
words are altogether insignificant, or they can mean nothing
but that determination of the thought, acquired by habit, to
pass from the cause to its usual effect. But whoever would
thoroughly understand this must consult the author himself.
It is sufficient if I can make the learned world apprehend
that there is some difficulty in the case, and that whoever
solves the difficulty must say something very new and extraor-
dinary—as new as the difficulty itself.

It may perhaps be more acceptable to the reader to be in-
formed of what our author says concerning free will. He has
laid the foundation of his doctrine in what he said concerning
cause and effect, as above explained.

It is universally acknowledged that the operations of
external bodies are necessary, and that in the communica-
tion of their motion, in their attraction and mutual co-
hesion, there are not the least traces of indifference or
liberty. . . . Whatever, therefore, is in this respect on the
same footing with matter must be acknowledged to be
necessary. That we may know whether this be the case
with the actions of the mind, we may examine matter
and consider on what the idea of a necessity in its opera-
tions are founded, and why we conclude one body or
action to be the infallible cause of another.

It has been observed already that in no single instance
the ultimate connection of any object is discoverable
either by our senses or reason, and that we can never
penetrate so far into the essence and construction of bodies
as to perceive the principle on which their mutual influ-
ence is founded. It is their constant union alone with
which we are acquainted; and it is from the constant
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union the necessity arises, when the mind is determined
to pass from one object to its usual attendant and infer
the existence of one from that of the other. Here, then,
are two particulars which we are to regard as essential to
necessity, viz., the constant union and the inference of the
mind, and wherever we discover these we must acknowl-
edge a necessity.

Now nothing is more evident than the constant union of
particular actions with particular motives. If all actions be not
constantly united with their proper motives, this uncertainty
is no more than what may be observed every day in the ac-
tions of matter, where by reason of the mixture and uncer-
tainty of causes the effect is often variable and uncertain.
Thirty grains of opium will kill any man that is not accus-
tomed to it, though thirty grains of rhubarb will not always
purge him. It like manner the fear of death will always make
a man go twenty paces out of his road, though it will not
always make him do a bad action.

And as there is often a constant conjunction of the actions
of the will with their motives, so the inference from the one
to the other is often as certain as any reasoning concerning
bodies; and there is always an inference proportioned to the
constancy of the conjunction. On this is founded our belief in
witnesses, our credit in history, and indeed all kinds of moral
evidence, and almost the whole conduct of life.

Our author pretends that this reasoning puts the whole con-
troversy in a new light by giving a new definition of neces-
sity. And, indeed, the most zealous advocates for free will
must allow this union and inference with regard to human
actions. They will only deny that this makes the whole of nec-
essity. But then they must show that we have an idea of some-
thing else in the actions of matter, which according to the
foregoing reasoning is impossible.

An Abstract of a Treatise of Human Nature



GIAMBATTISTA VICO*
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Giambattista Vico (1688-1744) was born at Naples. A pro-
fessor of law, he reacted against the Cartesian movement in
Italian thought. In Principles of a New Science he created
the modern philosophy of history, and it is precisely in this
sense that his work can be considered of prime importance
for modern concepts of man: from Hegel to Marx, from
Dilthey to Toynbee.

THis NEw SCIENCE studies the common nature of nations in
the light of divine providence, discovers the origins of institu-
tions, religious and secular, among the gentile nations, and
thereby establishes a system of the natural law of the gentiles,
which proceeds with the greatest equality and constancy
through the three ages which the Egyptians handed down to
us as the three periods through which the world has passed
up to their time. These are: (1) The age of gods, in which the
gentiles believed they lived under divine governments and
everything was commanded them by auspices and oracles,
which are the oldest institutions in profane history. (2) The
age of heroes, in which they reigned everywhere in aristo-
cratic commonwealths, on account of a certain superiority of
nature which they held themselves to have over the plebs. (3)
The age of men, in which all men recognized themselves as
equal in human nature, and therefore there were established
first the popular commonwealths and then the monarchies,
both of which are forms of human government.

In harmony with these three kinds of nature and govern-
ment, three kinds of language were spoken which compose
the vocabulary of this Science: (1) That of the time of the
families, when gentile men were newly received into human-

* The following text is from The New Science of Giambattista
Vico, translated by Thomas G. Bergin and Max H. Fisch. Copy-
right © 1948 by Cornell University Press. Used by permission of
Cornell University Press.
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ity. This was a mute language of signs and physical objects
having natural relations to the ideas they wished to express.
(2) That spoken by means of heroic emblems, or similitudes,
comparisons, images, metaphors, and natural descriptions,
which make up the great body of the heroic language which
was spoken at the time the heroes reigned. (3) Human lan-
guage using words agreed upon by the people, a language of
which they are absolute lords, and which is proper to the pop-
ular commonwealths and monarchical states; a language
whereby the people may fix the meaning of the laws by which
the nobles as well as the plebs are bound. Hence, among all
nations, once the laws had been put into the vulgar tongue,
the science of laws passed from the control of the nobles.
Hitherto, among all nations, the nobles, being also priests, had
kept the laws in a secret language as a sacred thing. That is
the natural reason for the secrecy of the laws among the Ro-
man patricians until popular liberty arose.

We find that the principle of these origins both of languages
and of letters lies in the fact that the early gentile peoples,
by a demonstrated necessity of nature, were poets who spoke
in poetic characters. This discovery, which is the master key
of this Science, has cost us the persistent research of almost all
our literary life, because with our civilized natures we (mod-
erns) cannot at all imagine and can understand only by
great toil the poetic nature of these first men. The (poetic)
characters of which we speak were certain imaginative genera
(images for the most part of animated substances, of gods or
heroes, formed by their imagination) to which they reduced
all the species or all the particulars appertaining to each
genus; exactly as the fables of human times, such as those of
late comedy, are intelligible genera reasoned out by moral
philosophy, from which the comic poets form imaginative
genera (for the best ideas of the various human types are
nothing but that) which are the persons of the comedies.
These divine or heroic characters were true fables or myths,
and their allegories are found to contain meanings not analog-
ical but univocal, not philosophical but historical, of the peo-
ples of Greece of those times.

Since these genera (for that is what the fables in essence
are) were formed by most vigorous imaginations, as in men
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of the feeblest reasoning powers, we discover in them true
poetic sentences, which must be sentiments clothed in the
greatest passions and therefore full of sublimity and arousing
wonder. Now the sources of all poetic locution are two: pov-
erty of language and need to explain and be understood.
From these comes the expressiveness of the heroic speech
which followed immediately after the mute language of acts
and objects that had natural relations to the ideas they were
meant to signify, which was used in the divine times. Lastly,
in the necessary natural course of human institutions, lan-
guage among the Assyrians, Syrians, Phoenicians, Egyptians,
Greeks, and Latins began with heroic verses, passed thence
to iambics, and finally settled into prose. This gives certainty
to the history of the ancient poets and explains why in the
German language, particularly in Silesia, a province of peas-
ants, there are many natural versifiers, and in the Spanish,
French, and Italian languages the first authors wrote in verse.

From these three languages is formed the mental diction-
ary by which to interpret properly all the various articulated
languages, and we make use of it here wherever it is
needed. . . . Such a lexicon is necessary for learning the lan-
guage spoken by the ideal eternal history traversed in time by
the histories of all nations, and for scientifically adducing au-
thorities to confirm what is treated of in the natural law of the
gentiles and hence in every particular jurisprudence.

Along with these three languages—proper to the three ages
in which three forms of government prevailed, conforming to
three types of civil natures, which succeed one another as the
nations run their course—we find there went also in the same
order a jurisprudence suited to each in its time.

Of these (three types of jurisprudence) the first was a mys-
tic theology, which prevailed in the period when the gentiles
were commanded by the gods. Its wise men were the theo-
logical poets (who are said to have founded gentile human-
ity), who interpreted the mysteries of the oracles, which
among all nations gave their responses in verse. Thus we find
that the mysteries of this vulgar wisdom were hidden in the
fables. In this connection we inquire into the reasons why the
philosophers later had such a desire to recover the wisdom of
the ancients, as well as into the occasions the fables provided
them for bestirring themselves to meditate lofty things in
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philosophy, and into the opportunities they had for reading
their own hidden wisdom into the fables.

The second was the heroic jurisprudence, all verbal scru-
pulosity (in which Ulysses was manifestly expert).

The last type of jurisprudence was that of natural equity,
which reigns naturally in the free commonwealths, in which
the people, each for his own particular good (without under-
standing that it is the same for all), are led to command uni-
versal laws. They naturally desire these laws to bend be-
nignly to the least details of matters calling for equal utility.
This is the aequum bonum, subject of the latest Roman ju-
risprudence, which from the times of Cicero had begun to be
transformed by the edict of the Romar praetor. This type is
also and perhaps even more connatural with the monarchies,
which the monarchs have accustomed their subjects to attend
to their own private interests, while they themselves have
taken charge of all public affairs and desire all nations sub-
ject to them to be made equal by the laws, in order that all
may be equally interested in the state. Wherefore the emperor
Hadrian re-formed the entire heroic natural law of Rome with
the aid of the human natural law of the provinces, and com-
manded that jurisprudence should be based on the Perpet-
ual Edict which Salvius Julianus composed almost entirely
from the provincial edicts.

Principles of New Science



JEAN-JACQUES ROUSSEAU*
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Jean-Jacques Rousseau (1712-78) was born in Geneva,
lived in Paris, and contributed to the French Encyclopedia.
Although he is interesting as a novelist and can be consid-
ered as one of the cornerstones of preromantic literature, he
is famous mainly because of his doctrine of man's natural
goodness and his theory of the social contract.

MAN Is BORN FREE, an everywhere he is in chains. Many
a man believes himself to be the master of others who is, no
less than they, a slave. How did this change take place? I do
not know. What can make it legitimate? To this question I
hope to be able to furnish an answer.

However strong a man, he is never strong enough to re-
main master always, unless he transform his Might into
Right, and Obedience into Duty. Hence we have come to
speak of the Right of the Strongest, a right which, seemingly
assumed in irony, has, in fact, become established in prin-
ciple. But the meaning of the phrase has never been ade-
quately explained. Strength is a physical attribute, and I
fail to see how any moral sanction can attach to its effects.
To yield to the strong is an act of necessity, not of will.

Obey the Powers that be. If that means Yield to Force,
the precept is admirable but redundant. My reply to those
who advance it is that no case will ever be found of its
violation. All power comes from God. Certainly, but so do all
ailments. Are we to conclude from such an argument that we
are never to call in the doctor? If I am waylaid by a foot pad
at the corner of a wood, I am constrained by force to give
him my purse. But if I can manage to keep it from him, is it

* The following text is from Social Contract, translated by
Gerard Manley Hopkins, World’s Classics (London: Oxford
University Press, 1964).
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my duty to hand it over? His pistol is also a symbol of
Power. It must, then, be admitted that Might does not create
Right, and that no man is under an obligation to obey any
but the legitimate powers of the State. And so I continually
come back to the question I first asked.

I assume, for the sake of argument, that a point was
reached in the history of mankind when the obstacles to con-
tinuing in a state of Nature were stronger than the forces
which each individual could employ to the end of continuing
in it. The original state of Nature, therefore, could no longer
endure, and the human race would have perished had it not
changed its manner of existence.

Now, since men can by no means engender new powers,
but can only unite and control those of which they are al-
ready possessed, there is no way in which they can maintain
themselves save by coming together and pooling their strength
in a way that will enable them to withstand any resistance
exerted upon them from without. They must develop some
sort of central direction and learn to act in concert.

Such a concentration of powers can be brought about
only as the consequence of an agreement reached between
individuals. But the self-preservation of each single man de-
rives primarily from his own strength and from his own
freedom. How, then, can he limit these without, at the same
time, doing himself an injury and neglecting that care which
it is his duty to devote to his own concerns? This difficulty,
insofar as it is relevant to my subject, can be expressed as
follows:

Some form of association must be found as a result of which
the whole strength of the community will be enlisted for the
protection of the person and property of each constituent
member, in such a way that each, when united to his fellows,
renders obedience to his own will, and remains as free as
he was before. That is the basic problem of which the Social
Contract provides the solution.

The clauses of this Contract are determined by the Act
of Association in such a way that the least modification must
render them null and void. Even though they may never
have been formally enunciated, they must be everywhere
the same, and everywhere tacitly admitted and recognized.
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So completely must this be the case that, should the social
compact be violated, each associated individual would at
once resume all the rights which once were his, and regain
his natural liberty, by the mere fact of losing the agreed
liberty for which he renounced it.

It must be clearly understood that the clauses in question
can be reduced, in the last analysis, to one only, to wit, the
complete alienation by each associate member to the com-
munity of all his rights. For, in the first place, since each
has made surrender of himself without reservation, the
resultant conditions are the same for all: and, because they
are the same for all, it is in the interest of none to make
them onerous to his fellows.

Furthermore, this alienation having been made unreserv-
edly, the union of individuals is as perfect as it well can be,
none of the associated members having any claim against
the community. For should there be any rights left to in-
dividuals, and no common authority be empowered to pro-
nounce as between them and the public, then each, being in
some things his own judge, would soon claim to be so in all.
Were that so, a state of Nature would still remain in being,
the conditions of association becoming either despotic or in-
effective.

In short, who so gives himself to all gives himself to none.
And, since there is no member of the social group over whom
we do not acquire precisely the same rights as those over
ourselves which we have surrendered to him, it follows that
we gain the exact equivalent of what we lose, as well as an
added power to conserve what we already have.

If, then, we take from the social pact everything which is
not essential to it, we shall find it to be reduced to the fol-
lowing terms: each of us contributes to the group his person
and the powers which he wields as a person, and we receive
into the body politic each individual as forming an indi-
visible part of the whole.

As soon as the act of association becomes a reality, it sub-
stitutes for the person of each of the contracting parties a
moral and collective body made up of as many members as
the constituting assembly has votes, which body receives
from this very act of constitution its unity, its dispersed self,
and its will. The public person thus formed by the union of
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individuals was known in the old days as a city, but now as
the Republic or Body Politic. This, when it fulfills a passive
role, is known by its members as The State, when an ac-
tive one, as The Sovereign People, and, in contrast to other
similar bodies, as a Power. In respect of the constituent as-
sociates, it enjoys the collective name of The People, the indi-
viduals who compose it being known as Citizens insofar as
they share in the sovereign authority, as Subjects insofar as
they owe obedience to the laws of the State. But these dif-
ferent terms frequently overlap, and are used indiscriminately
one for the other. It is enough that we should realize the
difference between them when they are employed in a precise
sense.

Social Contract
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Immanuel Kant (1724-1804) was born at Koenigsberg, where
he lived all his life. He was the first of the major philosophers
of modern times to spend his life as a professional teacher
of the subject. Kant abandoned his early rationalistic incli-
nations and attempted one of the great syntheses of Western
thought (Critique of Pure Reason, Critique of Practical Rea-
son, and Critique of Judgment), entailing a consideration of
the whole question of the possibility of metaphysics as
well as the construction of a theory of scientific knowledge
and the elaboration of an ethical system.

ALL IMPERATIVES ARE expressed by the word ought (or
shall) and thereby indicate the relation of an objective law
of reason to a will, which from its subjective constitution
is not necessarily determined by it (an obligation). They say
that something would be good to do or to forbear, but they
say it to a will which does not always do a thing because
it is conceived to be good to do it. That is practically good,
however, which determines the will by means of the con-
ceptions of reason, and consequently not from subjective
causes, but objectively, that is on principles which are valid
for every rational being as such. It is distinguished from
the pleasant, as that which influences the will only by means
of sensation from merely subjective causes, valid only for the
sense of this or that one, and not as a principle of reason,
which holds for everyone.

A perfectly good will would therefore be equally subject

* The following texts are from “Fundamental Principles of the
Metaphysics of Morals” in Kant's Critique of Practical Reason
and Other Works on the Theory of Ethics (London: Longman’s,
1959), translated by Thomas Kingsmill Abbott; and from Of the
Guarantee for Perpetual Peace, edited by Lewis White Beck, copy-
right © 1957, by The Liberal Arts Press, Inc., reprinted by per-
mission of The Liberal Arts Press Division of The Bobbs-Merrill
Company, Inc.
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to objective laws (viz, laws of good), but could not be
conceived as obliged thereby to act lawfully, because of it-
self from its subjective constitution it can only be determined
by the conception of good. Therefore no imperatives hold
for the Divine will, or in general for a holy will, ought is
here out of place, because the volition is already of itself
necessarily in unison with the law. Therefore imperatives
are only formulas to express the relation of objective laws of
all volition to the subjective imperfection of the will of this
or that rational being, e.g., the human will.

There is therefore but one categorical imperative, namely,
this: Act only on that maxim whereby thou canst at the same
time will that it should become a universal law.

Now if all imperatives of duty can be deduced from this
one imperative as from their principle, then, although it
should remain undecided whether what is called duty is not
merely a vain notion, vet at least we shall be able to show
what we understand by it and what this notion means.

Since the universality of the law according to which effects
are produced constitutes what is properly called nature in
the most general sense (as to form), that is the existence of
things so far as it is determined by general laws, the impera-
tive of duty may be expressed thus: Act as if the maxim of
thy action were to become by thy will a universal law of
nature.

The conception of every rational being as one which must
consider itself as giving in all the maxims of its will universal
laws, so as to judge itself and its actions from this point of
view—this conception leads to another which depends on it
and is very fruitful, namely, that of a kingdom of ends.

By a kingdom 1 understand the union of different rational
beings in a system by common laws. Now since it is by laws
that ends are determined as regards their universal validity,
hence, if we abstract from the personal differences of rational
beings, and likewise from all the content of their private ends,
we shall be able to conceive all ends combined in a system-
atic whole (including both rational beings as ends in them-
selves, and also the special ends which each may propose to
himself), that is to say, we can conceive a kingdom of ends,
which on the preceding principles is possible.
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It is not enough to predicate freedom of our own will, from
whatever reason, if we have not sufficient grounds for predi-
cating the same of all rational beings. For as morality serves
as a law for us only because we are rational beings, it must
also hold for all rational beings; and as it must be deduced
simply from the property of freedom, it must be shown that
freedom also is a property of all rational beings. It is not
enough, then, to prove it from certain supposed experiences
of human nature (which indeed is quite impossible, and it
can only be shown a priori), but we must show that it be-
longs to the activity of all rational beings endowed with a will.
Now I say every being that cannot act except under the idea
of freedom is just for that reason in a practical point of
view really free, that is to say, all laws which are insep-
arably connected with freedom have the same force for him
as if his will had been shown to be free in itself by a proof
theoretically conclusive. Now I affirm that we must attribute
to every rational being which has a will that it has also
the idea of freedom and acts entirely under this idea. For in
such a being we conceive a reason that is practical, that is,
has causality in reference to its objects. Now we cannot pos-
sibly conceive a reason consciously receiving a bias from any
other quarter with respect to its judgments, for then the sub-
ject would ascribe the determination of its judgment not to its
own reason, but to an impulse. It must regard itself as the
author of its principles independent of foreign influences.
Consequently as practical reason or as the will of a rational
being it must regard itself as free, that is to say, the will of
such a being cannot be a will of its own except under the
idea of freedom. This idea must therefore in a practical point
of view be ascribed to every rational being.

Fundamental Principles of the Metaphysics of Morals

The guarantee of perpetual peace is nothing less than that
great artist, nature (natura daedala rerum). In her mechan-
ical course we see that her aim is to produce a harmony
among men, against their will and indeed through their dis-
cord. As a necessity working according to laws we do not
know, we call it destiny. But, considering its design in world
history, we call it “providence,” inasmuch as we discern in
it the profound wisdom of a higher cause which predetermines
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the course of nature and directs it to the objective final end
of the human race. We do not observe or infer this providence
in the cunning contrivances of nature, but as in questions
of the relation of the form of things to ends in general, we
can and must supply it from our own minds in order to con-
ceive of its possibility by analogy to actions of human art.
The idea of the relationship and harmony between these
actions and the end which reason directly assigns to us is
transcendent from a theoretical point of view; from a prac-
tical standpoint, with respect, for example, to the ideal of
perpetual peace, the concept is dogmatic and its reality is well
established, and thus the mechanism of nature may be em-
ployed to that end. The use of the word “nature” is more
fitting to the limits of human reason and more modest than
an expression indicating a providence unknown to us. This
is especially true when we are dealing with questions of
theory and not of religion, as at present, for human reason
in questions of the relation of effects to their causes must re-
main with the limits of possible experience. On the other
hand, the use of the word “providence” here intimates the
possession of wings like those of Icarus, conducting us toward
the secret of its unfathomable purpose.

Before we more narrowly define the guarantee which na-
ture gives, it is necessay to examine the situation in which
she has placed her actors on her vast stage, a situation which
finally assures peace among them. Then we shall see how
she accomplishes the latter. Her preparatory arrangements
are:

1. In every region of the world she has made it possible
for me to live.

2. By war she has driven them even into the most inhos-
pitable regions in order to populate them.

3. By the same means, she has forced them into more or
less lawful relations with each other.

That in the cold wastes by the Arctic Ocean the moss
grows which the reindeer digs from the snow in order to
make itself the prey or the conveyance of the Ostyak or
Samoyed; or that the saline sandy deserts are inhabited by
the camel which appears created as it were in order that they
might not go unused—that is already wonderful. Still clearer
is the end when we see how besides the furry animals of the
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Arctic there are also the seal, the walrus, and the whale
which affords the inhabitants food from their flesh and
warmth from their blubber. But the care of nature excites
the greatest wonder when we see how she brings wood
(though the inhabitants do not know whence it comes) to
these barren climates, without which they would have neither
canoes, weapons, nor huts, and when we see how these
natives are so occupied with their war against the animals
that they live in peace with each other—but what drove
them there was presumable nothing else than war.

The first instrument of war among the animals which man
learned to tame and to domesticate was the horse (for the
elephant belongs to later times, to the luxury of already-
established states). The art of cultivating certain types of
plants (grain) whose original characteristics we do not know,
and the increase and improvement of fruits by transplanta-
tion and grafting (in Europe perhaps only the crab apple
and the wild pear), could arise only under conditions pre-
vailing in already-established states where property was se-
cure. Before this could take place, it was necessary that men
who had first subsisted in anarchic freedom by hunting,
fishing, and sheep-herding should have been forced into an
agricultural life. Then salt and iron were discovered. These
were perhaps the first articles of commerce for the various
peoples and were sought far and wide; in this way a peace-
ful traffic among nations was established, and thus under-
standing, conventions, and peaceable relations were estab-
lished among the most distant peoples.

As nature saw to it that men could live everywhere in the
world, she also despotically willed that they should do so,
even against their inclination and without this ought being
based on a concept of duty to which they were bound by
a moral law. She chose war as the means to this end. So we
see people whose common language shows that they have a
common origin. For instance, the Samoyeds on the Arctic
Ocean and a people with a similar language a thousand
miles away in the Altaian Mountains are separated by a
Mongolian people adept at horsemanship and hence at war;
the latter drove the former into the most inhospitable arctic
regions where they certainly would not have spread of their
own accord. Again, it is the same with the Finns who in the
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most northerly part of Europe are called Lapps; Goths and
Sarmatians have separated them from the Hungarians to
whom they are related in language. What can have driven
the Eskimos, a race entirely distinct from all others in Amer-
ica and perhaps descended from primeval European adven-
turers, so far into the North, or the Pescherais as far south as
Tierra del Fuego, if it were not war which nature used to
populate the whole earth? War itself requires no special mo-
tive but appears to be engrafted on human nature; it passes
even for something noble, to which the love of glory impels
men quite apart from any selfish urges. Thus among the
American savages, just as much as among those of Europe
during the age of chivalry, military valor is held to be of
great worth in itself, not only during war (which is natural)
but in order that there should be war. Often war is waged
only in order to show valor; thus an inner dignity is ascribed
to war itself, and even some philosophers have praised it as
an ennoblement of humanity, forgetting the pronouncement
of the Greek who said, “War is an evil inasmuch as it pro-
duces more wicked men than it takes away.” So much for
the measures nature takes to lead the human race, consid-
ered as a class of animals, to her own end.

Now we come to the question concerning that which is
most essential in the design of perpetual peace: What has
nature done with regard to this end which man’s own reason
makes his duty? That is, what has nature done to favor man’s
moral purposes, and how has she guaranteed (by compulsion
but without prejudice to his freedom) that he shall do that
which he ought to but does not do under the laws of free-
dom? This question refers to all three phases of public law,
namely civil law, the law of nations, and the law of world
citizenship. If I say of nature that she wills that this or that
occur, I do not mean that she imposes a duty on us to do it,
for this can be done only by free practical reason; rather
I mean that she herself does it, whether we will or not
(fata volentem ducunt, nolentem trahunt).

1. Even if a people were not forced by internal discord to
submit to public laws, war would compel them to do so, for
we have already seen that nature has placed each people near
another which presses upon it, and against this it must form
itself into a state in order to defend itself. Now the republican
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constitution is the only one entirely fitting to the rights of
man. But it is the most difficult to establish and even harder
to preserve, so that many say a republic would have to be a
nation of angels, because men with their selfish inclinations
are not capable of a constitution of such sublime form. But
precisely with these inclinations nature comes to the aid of
the general will established on reason, which is revered even
though impotent in practice. Thus it is only a question of a
good organization of the state (which does lie in man’s
power), whereby the powers of each selfish inclination are
so arranged in opposition that one moderates or destroys
the ruinous effect of the other. The consequence for reason
is the same as if none of them existed, and man is forced
to be a good citizen even if not a morally good person.

The problem of organizing a state, however hard it may
seem, can be solved even for a race of devils, if only they
are intelligent. The problem is: Given a multitude of rational
beings requiring universal laws for their preservation, but
each of whom is secretly inclined to exempt himself from
them, to establish a constitution in such a way that, al-
though their private intentions conflict, they check each other,
with the result that their public conduct is the same as if
they had no such intentions.

A problem like this must be capable of solution; it does not
require that we know how to attain the moral improvement of
men but only that we should know the mechanism of nature
in order to use it on men, organizing the conflict of the hostile
intentions present in a people in such a way that they must
compel themselves to submit to coercive laws. Thus a state
of peace is established in which laws have force. We can
see, even in actual states, which are far from perfectly or-
ganized, that in their foreign relations they approach that
which the idea of right prescribes. This is so in spite of the
fact that the intrinsic element of morality is certainly not
the cause of it. (A good constitution is not to be expected
from morality, but, conversely, a good moral condition of a
people is to be expected only under a good constitution.)
Instead of genuine morality, the mechanism of nature brings
it to pass through selfish inclinations, which naturally con-
flict outwardly but which can be used by reason as a means
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for its own end, the sovereignty of law, and, as concerns the
state, for promoting and securing internal and external peace.

This, then, is the truth of the matter: Nature inexorably
wills that the right should finally triumph. What we neglect to
do comes about by itself, though with great inconveniences
to us. “If you bend the reed too much, you break it; and
he who attempts too much attempts nothing.”

2. The idea of international law presupposes the separate
existence of many independent but neighboring states. Al-
though this condition is itself a state of war (unless a fed-
erative union prevents the outbreak of hostilities), this is
rationally preferable to the amalgamation of states under one
superior power, as this would end in one universal mon-
archy, and laws always lose in vigor what government gains
in extent; hence a soulless despotism falls into anarchy after
stifling the seeds of the good. Nevertheless, every state, or
its ruler, desires to establish lasting peace in this way, aspir-
ing if possible to rule the whole world. But nature wills other-
wise. She employs two means to separate peoples and to
prevent them from mixing: differences of language and of
religion. These differences involve a tendency to mutual
hatred and pretexts for war, but the progress of civilization
and men's gradual approach to greater harmony in their prin-
ciples finally leads to peaceful agreement. This is not like that
peace which despotism (in the burial ground of freedom)
produces through a weakening of all powers; it is, on the
contrary, produced and maintained by their equilibrium in
liveliest competition.

3. Just as nature wisely separates nations, which the will
of every state, sanctioned by the principles of international
law, would gladly unite by artifice or force, nations which
could not have secured themselves against violence and war
by means of the law of world citizenship unite because of
mutual interest. The spirit of commerce, which is incom-
patible with war, sooner or later gains the upper hand in
every state. As the power of money is perhaps the most de-
pendable of all the powers (means) included under the state
power, states see themselves forced, without any moral urge,
to promote honorable peace and by mediation to prevent
war wherever it threatens to break out. They do so exactly
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as if they stood in perpetual alliances, for great offensive
alliances are in the nature of the case rare and even less
often successful.

In this manner nature guarantees perpetual peace by the
mechanism of human passions. Certainly she does not do so
with sufficient certainty for us to predict the future in any
theoretical sense, but adequately from a practical point of
view, making it our duty to work toward this end, which is
not just a chimerical one.

Of the Guarantee for Perpetual Peace
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Georg Wilhelm Friedrich Hegel (1770-1831) contrived the
greatest metaphysical and rationalistic synthesis of modern
times. His work, covering practically all fields of knowledge,
is based on the dialectical method. As an idealist he had a
decisive influence on British and American philosophy; and
his influence can be seen in the work of Marx. In fact, most
modern philosophy may be understood either as a continua-
tion of Hegel's system or as a refutation of his ideas.

IN ORDER TO MAKE itself valid as a free being and to ob-
tain recognition, self-consciousness must exhibit itself to an-
other as free from natural existence. This moment (i.e. the
being-for-another) is as necessary as that of the freedom of
self-consciousness in itself. The absolute identity of the Ego
with itself is essentially not an immediate, but such a one
as has been achieved through the canceling of sensuous im-
mediateness, and the exhibition of the self to another as free
and independent from the Sensuous. Thus it shows itself in
conformity with its comprehension (ideal), and must be rec-
ognized because it gives reality to the Ego.

But Independence is freedom not outside of and from
the sensuous immediate extant being, but rather as freedom
in the same. The one moment is as necessary as the other,
but they are not of the same value. For the reason that
nonidentity enters—that to one of two self-consciousnesses
freedom passes for the essential in opposition to sensuous
extant being, while with the other the opposite occurs—with
the reciprocal demand for recognition there enters into de-
termined actuality the mediating relation (of master and
slave) between them; or, in general terms, that of service

* The following text is from Hegel Selections, edited by Jacob
Loewenberg (New York: Charles Scribner’s Sons). Copyright
1929 Charles Scribner’s Sons; renewal copyright © 1957.
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and submission, insofar as this diversity of independence is
extant through the immediate agency of nature.

Since of two self-consciousnesses opposed to each other,
each must strive to assert and prove itself as an absolute for-
itself-existence against and for the other. That one enters
into a condition of slavery who prefers life to freedom, and
thereby shows that he has not the capacity to abstract from
his sensuous extant being by his own might for his inde-
pendence.

This pure negative Freedom, which consists in the ab-
straction from natural extant being, does not correspond to
the definition (comprehension) of Freedom, for this latter
is the self-identity, even when involved with others: partly
the intuition of itself in another self, and partly the freedom
(not from the existent, but) in the existent, a freedom which
itself has extantness. The one who serves is devoid of self-
hood and has another self in place of his own, so that for his
master he has resigned and canceled his individual Ego and
now views his essential self in another. The master, on the
contrary, looks upon the servant (the other Ego) as canceled
and his own individual will as preserved (History of Robin-
son and Friday).

The own individual will of the servant, more closely re-
garded, is canceled in the fear of the master, and reduced to
the internal feeling of its negativity. Its labor for the service
of another is a resignation of its own will partly in itself,
partly it is at the same time, with the negation of its own
desire, the positive transformation of external things through
labor; since through labor the self makes its own determina-
tions the forms of things, and thus views itself as objective
in its work. The renunciation of the unessential arbitrary will
constitutes the moment of true obedience. (Pisistratus taught
the Athenians to obey. Through this he made the Code of
Solon an actual power; and after the Athenians had learned
this, the dominion of a Ruler over them was superfluous.)

This renunciation of individuality as self is the moment
(phase) through which self-consciousness makes the transi-
tion to the universal will, the transition to positive freedom.

Outlines of Hegel's Phenomenology:
The relation of Master and Slave
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The nature of Spirit may be understood by a glance at
its direct opposite—Matter. As the essence of Matter is Grav-
ity, so, on the other hand, we may affirm that the substance,
the essence of Spirit is Freedom. All will readily assent to
the doctrine that Spirit, among other properties, is also en-
dowed with Freedom; but philosophy teaches that all the
qualities of Spirit exist only through Freedom; that all are but
means for attaining Freedom; that all seek and produce this
and this alone. It is a result of speculative Philosophy, that
Freedom is the sole truth of Spirit. Matter possesses gravity
in virtue of its tendency toward a central point. It is essentially
composite; consisting of parts that exclude each other. It
seeks its Unity; and therefore exhibits itself as self-destruc-
tive, as verging toward its opposite (an indivisible point). If
it could attain this, it would be Matter no longer, it would
have perished. It strives after the realization of its Idea; for
in Unity it exists ideally. Spirit, on the contrary, may be de-
fined as that which has its center in itself. It has not a unity
outside itself, but has already found it; it exists in and with
itself. Matter has its essence out of itself; Spirit is self-contained
existence. Now this is Freedom, exactly. For if I am de-
pendent, my being is referred to something else which I am
not; I cannot exist independently of something external. I am
free, on the contrary, when my existence depends upon my-
self. This self-contained existence of Spirit is none other than
self-consciousness—consciousness of one’s own being.

The question of the means by which Freedom develops itself
to a World, conducts us to the phenomenon of History itself.
Although Freedom is, primarily, an undeveloped idea, the
means it uses are external and phenomenal; presenting them-
selves in History to our sensuous vision.

These observations may suffice in reference to the means
which the World-Spirit uses for realizing its Idea. Stated sim-
ply and abstractly, this mediation involves the activity of per-
sonal existences in whom Reason is present as their absolute,
substantial being; but a basis, in the first instance, still obscure
and unknown to them. But the subject becomes more compli-
cated and difficult when we regard individuals not merely
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in their aspect of activity, but more concretely, in conjunction
with a particular manifestation of the activity in their re-
ligion and morality—forms of existence which are intimately
connected with Reason, and share in its absolute claims. Here
the relation of mere means of an end disappears, and the
chief bearings of this seemingly difficulty in reference to the
absolute aim of Spirit, have been briefly considered.

That man is free by Nature is quite correct in one sense;
viz.,, that he is so according to the Idea of Humanity; but
we imply thereby that he is such only in virtue of his des-
tiny—that he has an undeveloped power to become such;
for the “Nature” of an object is exactly synonymous with its
“Idea.” But the view in question imports more than this.
When man is spoken of as “free by Nature,” the mode of his
existence as well as his destiny is implied. In this sense a
“State of Nature,” is assumed in which mankind at large are
in the possession of their natural rights with the unconstrained
exercise and enjoyment of their freedom. This assumption is
not indeed raised to the dignity of the historical fact; it would
indeed be difficult, were the attempt seriously made, to point
out any such condition as actually existing, or as having ever
occurred. Examples of a savage state of life can be pointed
out, but they are marked by brutal passions and deeds of
violence; while, however rude and simple their conditions,
they involve social arrangements which (to use the common
phrase) restrain freedom. That assumption is one of those
nebulous images which theory produces; an idea which it
cannot avoid originating, but which it fathers upon real ex-
istence, without sufficient historical justification.

What we find such a state of Nature to be in actual ex-
perience, answers exactly to the Idea of a merely natural
condition. Freedom as the ideal of that which is original and
natural, does not exist as original and natural. Rather must
it be first sought out and won; and that by an incalculable
medial discipline of the intellectual and moral powers. The
state of Nature is, therefore, predominantly that of injustice
and violence, of untamed natural impulses, of inhuman deeds
and feelings. Limitation is certainty produced by Society and
the State, but it is a limitation of the mere brute emotions
and rude instincts; as also, in a more advanced stage of cul-
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ture, of the premeditated self-will of caprice and passion.
This kind of constraint is part of the instrumentality by which
only the consciousness of Freedom and the desire for its
attainment, in its true—that is Rational and Ideal form—can
be obtained. To the Ideal of Freedom, Law and Morality
are indispensably requisite; and they are in and for them-
selves, universal existences, objects and aims; which are dis-
covered only by the activity of thought, separating itself from
the merely sensuous, and developing itself, in opposition
thereto; and which must on the other hand, be introduced
into and incorporated with the originally sensuous will, and
that contrarily to its natural inclination. The perpetually
recurring misapprehension of Freedom consists in regarding
that term only in its formal, subjective sense, abstracted from
its essential objects and aims; thus a constraint put upon im-
pulse, desire, passion—pertaining to the particular individual
as such—a limitation of caprice and self-will is regarded as
a fettering of Freedom. We should on the contrary look
upon such limitation as the indispensable proviso of emanci-
pation. Society and the State are the very conditions in which
Freedom is realized.

The very essence of Spirit is activity; it realizes its poten-
tiality—makes itself its own deed, its own work—and thus
it becomes an object to itself; contemplates itself as an objec-
tive existence. Thus is it with the Spirit of a people: it is a
Spirit having strictly defined characteristics, which erects itself
into an objective world, that exists and persists in a particular
religious form of worship, customs, constitution and political
laws—in the whole complex of its institutions—in the events
and transactions that make up its history. That is its work—
that is what this particular Nation is. Nations are what their
deeds are.

Introduction to the Philosophy of History
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Johann Gottfried Herder (1744-1803) was a disciple of
Kant. His work, one of the most powerful of the Enlighten-
ment and one that announces romanticism, tries to find the
root of true human expression in the Bible, Homer, and
Shakespeare.

EVERYTHING IN NATURE is connected: one state pushes for-
ward and prepares another. If then man be the last and
highest link, closing the chain of terrestrial organization, he
must begin the chain of a higher order of creatures as its
lowest link, and is probably, therefore, the middle ring be-
tween two adjoining systems of creation. He cannot pass
into any other organization upon earth, without turning back-
wards, and wandering in a circle: for him to stand still is
impossible; since no living power in the dominions of the
most active goodness is at rest; thus there must be a step
before him, close to him, yet as exalted above him, as he is
preeminent over the brute, to whom he is at the same time
nearly allied. This view of things, which is supported by
the laws of nature, alone gives us the key to the wonderful
phenomenon of man, and at the same time to the only
philosophy of his history. For thus,

1. The singular inconsistency of man’s condition becomes
clear. As an animal he tends to the earth, and is attached to
it as his habitation: as a man he has within him the seeds
of immortality, which require to be planted in another soil.
As an animal he can satisfy his wants; and men that are con-
tented with this feel themselves sufficiently happy here be-
low: but they who seek a nobler destination find every thing
around them imperfect and incomplete; what is most noble
is never accomplished upon earth, what is most pure is seldom

* The following text is from Ideen zur Philosophie der Ge-

schichte Der Menschheit (Ideas on the Philosophy of History of
Humanity, 1784-91), translated by T. Churchill.
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firm and durable: this theatre is but a place of exercise and
trial for the powers of our hearts and minds. The history of
the human species, with what it has attempted, and what has
befallen it, the exertions it has made, and the revolutions it
has undergone sufficiently proves this. Now and then a phi-
losopher, a good man, arose, and scattered opinions, precepts,
and actions on the flood of time: a few waves played in
circles around them, but these the stream soon carried away
and obliterated: the jewel of their noble purposes sunk to the
bottom. Fools overpowered the councils of the wise; and
spendthrifts inherited the treasures of wisdom collected by
their forefathers. Far as the life of man here below is from
being calculated for eternity, equally far is this incessantly re-
volving sphere from being a repository of permanent works of
art, a garden of never-fading plants, a seat to be eternally
inhabited. We come and go: every moment brings thousands
into the world, and takes thousands out of it. The earth is an
inn for travelers; a planet, on which birds of passage rest
themselves, and from which they hasten away. The brute
lives out his life; and, if his years be too few to attain higher
ends, his inmost purpose is accomplished: his capacities exist,
and he is what he was intended to be. Man alone is in con-
tradiction with himself, and with the earth: for, being the
most perfect of all creatures, his capacities are the farthest
from being perfected, even when he attains the longest term
of life before he quits the world. But the reason is evident:
his state, being the last upon this earth, is the first in another
sphere of existence, with respect to which he appears here as
a child making his first essays. Thus he is the representative
of two worlds at once; and hence the apparent duplicity of
his essence.

2. Thus it becomes clear, what part must predominate in
most men here below. The greater part of man is of the ani-
mal kind: he has brought into the world only a capacity for
humanity, which must be first formed in him by diligence
and labor. In how few is it rightly formed! And how slender
and delicate is the divine plant even in the best! Throughout
life the brute prevails over the man, and most permit it to
sway them at pleasure. This incessantly drags men down,
while the spirit ascends, while the heart pants after a freer
sphere: and as the present appears more lively to a sensual
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creature than the remote, as the visible operates upon him
more powerfully than the invisible, it is not difficult to con-
jecture which way the balance will incline. Of how little pure
delight, of how little pure knowledge and virtue, is man cap-
able! And were he capable of more, to how little is he ac-
customed! The noblest compositions here below are debased
by inferior propensities, as the voyage of life is perplexed
by contrary winds; and the creator, mercifully strict, has
mixed the two causes of disorder together, that one might cor-
rect the other, and that the germ of immortality might be
more effectually fostered by tempests, than by gentle gales.
A man who has experienced much has learned much: the
careless and indolent knows not what is within him; and
still less does he feel with conscious satisfaction how far his
powers extend. Thus life is a conflict, and the garland of
pure immortal humanity is with difficulty obtained. The goal
is before the runner: by him who fights for virtue, in death
the palm will be obtained.

3. Thus, if superior creatures look down upon us, they
may view us in the same light as we do the middle species,
with which nature makes a transition from one element to
another. The ostrich flaps his feeble wings to assist himself in
running, but they cannot enable him to fly: his heavy
body confines him to the ground. Yet the organizing parent
has taken care of him, as well as of every middle creature;
for they are all perfect in themselves, and only appear de-
fective to our eyes. It is the same with man here below: his
defects are perplexing to an earthly mind; but a superior
spirit, that inspects the internal structure, and sees more
links of the chain, may indeed pity, but cannot despise him.
He perceives why man must quit the world in so many dif-
ferent states, young and old, wise and foolish, grown gray in
second childhood, or an embryo yet unborn. Omnipotent
goodness embraces madness and deformity, all the degrees
of cultivation, and all the errors of man, and wants not
balsams to heal the wounds that death alone could miti-
gate. Since probably the future state springs out of the present,
as our organization from inferior ones, its business is no
doubt more closely connected with our existence here than
we imagine. The garden above blooms only with plants, of
which the seeds have been sown here, and put forth their
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first germs from a coarser husk. If, then, as we have seen,
sociality, friendship, or active participation in the pains and
pleasures of others, be the principal end, to which hu-
manity is directed, this finest flower of human life must neces-
sarily there attain the vivifying form, the overshadowing
height, for which our heart thirsts in vain in any earthly
situation. Our brethren above, therefore, assuredly love us
with more warmth and purity of affection than we can bear
to them: for they see our state more clearly, to them the
moment of time is no more, all discrepancies are har-
monized, and in us they are probably educating, unseen,
partners of their happiness and companions of their labors.
But one step farther, and the oppressed spirit can breathe
more freely, and the wounded heart recovers: they see the
passenger approach and stay his sliding feet with a powerful
hand.
“Man, A Link Between Two Worlds”
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Jeremy Bentham (1748-1832) was a British social thinker
who may be considered the founder of Utilitarianism. His
work had great impact on European thinking and also on
the ideas of the American formulators of the Declaration of
Independence.

THE HAPPINESS OF THE individuals, of whom a community
is composed, that is their pleasures and their security, is
the end and the sole end which the legislator ought to have
in view: the sole standard, in conformity to which each indi-
vidual ought, as far as depends upon the legislator, to be
made to fashion his behavior. But whether it be this or any-
thing else that is to be done, there is nothing by which a
man can ultimately be made to do it, but either pain or
pleasure. Having taken a general view of these two grand
objects (viz., pleasure, and what comes to the same thing,
immunity from pain) in the character of final causes; it will
be necessary to take a view of pleasure and pain itself, in
the character of efficient causes or means.

There are four distinguishable sources from which pleas-
ure and pain are in use to flow: considered separately, they
may be termed the physical, the political, the moral, and the
religious: and inasmuch as the pleasures and pains belonging
to each of them are capable of giving a binding force to any
law or rule of conduct, they may all of them be termed
sanctions.

If it be in the present life, and from the ordinary course
of nature, not purposely modified by the interposition of the
will of any human being, nor by any extraordinary inter-
position of any superior invisible being, that the pleasure or

* The following text is from Bentham'’s treatise “Fragment on
Government,” revised and republished 1789 as An Introduction to
the Principles of Morals and Legislation.
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the pain takes place or is expected, it may be said to issue
from or to belong to the physical sanction.

If at the hands of a particular person or set of persons in
the community, who under names correspondent to that of
judge, are chosen, for the particular purpose of dispensing
it, according to the will of the sovereign or supreme ruling
power in the state, it may be said to issue from the political
sanction.

If at the hands of such chance persons in the community,
as the party in question may happen in the course of his life
to have concerns with, according to each man’s spontaneous
disposition, and not according to any settled or concerted
rule, it may be said to issue from the moral or popular sanc-
tion.

If from the immediate hand of a superior invisible being,
either in the present life, or in a future, it may be said to
issue from the religious sanction.

Pleasures or pains which may be expected to issue from
the physical, political, or moral sanctions, must all of them
be experienced, if ever, in the present life: those which may
be expected to issue from the religious sanction, may be ex-
pected to be experienced in the present life or in a future life.

“The Four Sources of Pleasure and Pain”
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Arthur Schopenhauer (1788-1860) maintained a constant
contact with British and French cultural life. A pessimist, he
is, however, one of the most prominent German idealists of
the first part of the nineteenth century. His notion of the
will to power had a significant influence on the philosophy
of Nietzsche and also on the psychoanalytic approach of
Alfred Adler.

THIS WORLD IN WHICH we live and have our being is in its
whole nature through and through will, and at the same time
through and through idea; that this idea, as such, already
presupposes a form, object and subject, is therefore relative;
and if we ask what remains if we take away this form and
all those forms which are subordinate to it, and which express
the principle of sufficient reason, the answer must be that
as something toto genere different from idea, this can be
nothing but will, which is thus properly the thing-in-itself.
Everyone finds that he himself is this will, in which the real
nature of the world consists, and he also finds that he is the
knowing subject, whose idea the whole world is, the world
which exists only in relation to his consciousness, as its neces-
sary supporter. Everyone is thus himself in a double aspect
the whole world, the microcosm; finds both sides whole and
complete in himself. And what he thus recognizes as his own
real being also exhausts the being of the whole world—the
macrocosm,; thus the world, like man, is through and through
will, and through and through idea, and nothing more than
this. So we see the philosophy of Thales which concerned the
macrocosm, unite at this point with the philosophy of Socrates,
which dealt with the microcosm, for the object of both is
found to be the same.

One question may be more particularly considered, for it

* The following text is from Die Welt als Wille und Vorstellung,
translated by R. B. Haldane and J. Kemp.
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can only properly arise so long as one has not fully pene-
trated the meaning of the foregoing exposition, and may so
far serve as an illustration of it. It is this: Every will is a will
toward something, has an object, and end of its willing;
what then is the final end, or toward what is that will striving
that is exhibited to us as the being-in-itself of the world? This
question rests, like so many others, upon the confusion of the
thing-in-itself with the manifestation. The principle of suffi-
cient reason, of which the law of motivation is also a form,
extends only to the latter, not to the former. It is only of
phenomena, of individual things, that a ground can be
given, never of the will itself, nor of the idea in which it
adequately objectifies itself. So then of every particular move-
ment or change of any kind in nature, a cause is to be sought,
that is, a condition that of necessity produced it, but never
of the natural force itself which is revealed in this and in-
numerable similar phenomena; and it is therefore simple
misunderstanding, arising from want of consideration, to
ask for a cause of gravity, electricity, and so on. Only if one
had somehow shown that gravity and electricity were not
original special forces of nature, but only the manifestation
of a more general force already known, would it be allow-
able to ask for the cause which made this force produce
the phenomena of gravity or of electricity here. All this has
been explained at length above. In the same way every partic-
ular act of will of a knowing individual (which is itself only
a manifestation of will as the thing-in-itself) has necessarily
a motive without which that act would never have occurred;
but just as material causes contain merely the determination
that at this time, in this place, and in this manner, a mani-
festation of this or that natural force must take place, so the
motive determines only the act of will of a knowing being,
at this time, in this place, and under these circumstances, as
a particular act, but by no means determines that that being
wills in general or wills in this manner; this is the expression
of his intelligible character, which, as will itself, the thing-in-
itself, is without ground, for it lies outside the province of
the principle of sufficient reason. Therefore every man has
permanent aims and motives by which he guides his con-
duct, and he can always give an account of his particular
actions; but if he were asked why he wills at all, or why in
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general he wills to exist, he would have no answer, and the
question would indeed seem to him meaningless; and this
would be just the expression of his consciousness that he him-
self is nothing but will, whose willing stands by itself and re-
quires more particular determination by motives only in its
individual acts at each point of time.

In fact, freedom from all aim, from all limits, belongs to
the nature of the will, which is an endless striving. This was
already touched on above in the reference to centrifugal
force. It also discloses itself in its simplest form in the lowest
grade of the objectification of will, in gravitation, which we
see constantly exerting itself, though a final goal is obviously
impossible for it. For if, according to its will, all existing
matter were collected in one mass, yet within this mass grav-
ity ever striving toward the center, would still wage war
with impenetrability as rigidity or elasticity. The tendency of
matter can therefore only be confined, never completed or
appeased. But this is precisely the case with all tendencies
of all phenomena of will. Every attained end is also the be-
ginning of a new course, and so on ad infinitum. The plant
raises its manifestation from the seed through the stem and
the leaf to the blossom and the fruit, which again is the be-
ginning of a new seed, a new individual, that runs through the
old course, and so on through endless time. Such also is the
life of the animal; procreation is its highest point, and after
attaining to it, the life of the first individual quickly or slowly
sinks, while a new life insures to nature the endurance of the
species, and repeats the same phenomena. Indeed, the con-
stant renewal of the matter of every organism is also to be
regarded as merely the manifestation of this continual pres-
sure and change, and physiologists are now ceasing to hold
that it is the necessary reparation of the matter wasted in
motion for the possible wearing out of the machine can by no
means be equivalent to the support it is constantly receiving
through nourishment. Eternal becoming, endless flux, char-
acterizes the revelation of the inner nature of will. Finally,
the same thing shows itself in human endeavors and desires,
which always delude us by presenting their satisfaction as
the final end of will. As soon as we attain to them they no
longer appear the same, and therefore they soon grow stale,
are forgotten, and though not openly disowned, are yet
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always thrown aside as vanished illusions. We are fortunate
enough if there still remains something to wish for and to
strive after, that the game may be kept up of constant transi-
tion from desire to satisfaction, and from satisfaction to a
new desire, the rapid course of which is called happiness, and
the slow course sorrow, and does not sink into that stagnation
that shows itself in fearful ennui that paralyzes life, vain
yearning without a definite object, deadening languor. Ac-
cording to all this, when the will is enlightened by knowledge,
it always knows what it wills now and here, never what it
wills in general; every particular act of will has its end, the
whole will has none; just as every particular phenomenon of
nature is determined by a sufficient cause so far as concerns
its appearance in this place at this time, but the force which
manifests itself in it has no general cause, for it belongs to
the thing-in-itself, to the groundless will. The single example
of self-knowledge of the will as a whole is the idea as a whole,
the whole world of perception. It is the objectification, the
revelation, the mirror of the will.

Will and Idea
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Auguste Comte (1798—-1857) was the founder of French
Positivism. Together with Mill he was one of the most in-
fluential nineteenth-century thinkers.

IN ORDER TO explain properly the true nature and peculiar
character of the Positive Philosophy, it is indispensable that
we should first take a brief survey of the progressive growth
of the human mind, viewed as a whole; for no idea can be
properly understood apart from its history.

In thus studying the total development of human intelli-
gence in its different spheres of activity, from its first and sim-
plest beginning up to our own time, I believe that I have
discovered a great fundamental Law, to which the mind is
subjected by an invariable necessity. The truth of this Law
can, I think, be demonstrated both by reasoned proofs fur-
nished by a knowledge of our mental organization, and by
historical verification due to an attentive study of the past.
This Law consists in the fact that each of our principal con-
ceptions, each branch of our knowledge, passes in succession
through three different theoretical states: the Theological or
fictitious state, the Metaphysical or abstract state, and the
Scientific or positive state. In other words, the human mind—
by its very nature—makes use successively in each of its re-
searches of three methods of philosophizing, whose charac-
ters are essentially different, and even radically opposed to
each other. We have first the Theological method, then the
Metaphysical method, and finally the Positive method. Hence
there are three kinds of philosophy or general systems of con-
ceptions on the aggregate of phenomena, which are mutually
exclusive of each other. The first is the necessary starting
point of human intelligence: the third represents its fixed and

* The following text is from Cours de Philosophie Positive,
translated by Paul Descours and H. G. Jones, 1905.
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definite state: the second is only destined to serve as a transi-
tional method.

In the Theological state, the human mind directs its re-
searches mainly toward the inner nature of beings, and to-
ward the first and final causes of all the phenomena which it
observes—in a word, toward Absolute knowledge. It therefore
represents these phenomena as being produced by the direct
and continuous action of more or less numerous supernatural
agents, whose arbitrary intervention explains all the apparent
anomalies of the universe.

In the Metaphysical state, which is in reality only a simple
general modification of the first state, the supernatural agents
are replaced by abstract forces, real entities or personified ab-
stractions, inherent in the different beings of the world. These
entities are looked upon as capable of giving rise by them-
selves to all the phenomena observed, each phenomenon be-
ing explained by assigning it to its corresponding entity.

Finally, in the Positive state, the human mind, recognizing
the impossibility of obtaining absolute truth, gives up the
search after the origin and destination of the universe and a
knowledge of the final causes of phenomena. It only endeav-
ors now to discover, by a well-combined use of reasoning and
observation, the actual laws of phenomena—that is to say,
their invariable relations of succession and likeness. The ex-
planation of facts, thus reduced to its real terms, consists
henceforth only in the connection established between differ-
ent particular phenomena and some general facts, the number
of which the progress of science tends more and more to di-
minish.

Positive Philosophy
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Ralph Waldo Emerson (1803-82) was an American writer
and philosopher. Metaphysically, he could be classified as a
Platonist. His basic concern, however, was the problem of
human conduct. The attainment of a good life in his view
depends on consistency and “self-reliance.”

THUs WE TRACE Fate, in matter, mind, and morals—in race,
in retardations of strata, and in thought and character as well.
It is everywhere bound or limitation. But Fate has its lord;
limitation its limits; is different seen from above and from be-
low; from within and from without. For, though Fate is im-
mense, so is power, which is the other fact in the dual world,
immense. If Fate follows and limits power, power attends and
antagonizes Fate. We must respect Fate as natural history,
but there is more than natural history. For who and what is
this criticism that pries into the matter? Man is not order of
nature, sack and sack, belly and members, link in a chain,
nor any ignominious baggage, but a stupendous antagonism,
a dragging together of the poles of the Universe. He betrays
his relation to what is below him—thick-skulled, small-
brained, fishy, quadrumanous—quadruped ill-disguised,
hardly escaped into biped, and has paid for the new power
by loss of some of the old ones. But the lightning which ex-
plodes and fashions planets, maker of planets and suns, is in
him. On one side, elemental order, sandstone and granite,
rock-ledges, peat-bog, forest, sea and shore; and, on the other
part, thought, the spirit which composes and decomposes na-
turc—here they are, side by side, god and devil, mind and
matter, king and conspirator, belt and spasm, riding peace-
fully together in the eye and brain of every man.

Nor can he blink the free will. To hazard the contradiction,
freedom is necessary. If you please to plant yourself on the

* The following text is from The Conduct of Life, originally
published in 1861.
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side of Fate, and say, Fate is all; then we say, a part of Fate
is the freedom of man. Forever wells up the impulse of
choosing and acting in the soul. Intellect annuls Fate. So far
as a man thinks, he is free. And though nothing is more dis-
gusting than the crowing about liberty by slaves, as most men
are, and the flippant mistaking for freedom of some paper
preamble like a “Declaration of Independence,” or the statute
right to vote, by those who have never dared to think or to
act, yet it is wholesome to man to look not at Fate, but the
other way: the practical view is the other. His sound relation
to these facts is to use and command, not to cringe to them.
“Look not on nature, for her name is fatal,” said the oracle.
The too much contemplation of these limits induces mean-
ness. They who talk much of destiny, their birth-star, etc., are
in a lower, dangerous plane, and invite the evils they fear.

For, if Fate is so prevailing, man also is part of it, and can
confront fate with fate. If the Universe have these savage ac-
cidents, our atoms are as savage in resistance. We should be
crushed by the atmosphere, but for the reaction of the air
within the body. A tube made of a film of glass can resist the
shock of the ocean, if filled with the same water. If there be
omnipotence in the stroke, there is omnipotence of recoil.

If thought makes free, so does the moral sentiment. The
mixtures of spiritual chemistry refuse to be analyzed. Yet we
can see that with the perception of truth is joined with the
desire that it shall prevail. That affection is essential to will.
Moreover, when a strong will appears, it usually results from
a certain unity of organization, as if the whole energy of body
and mind flowed in one direction. All great force is real and
elemental. There is no manufacturing a strong will.

But insight is not will, nor is affection will. Perception is
cold, and goodness dies in wishes; as Voltaire said, “’tis the
misfortune of worthy people that they are cowards™; “un des
plus grands malheurs des honnétes gens cest quils sont des
laches.” There must be a fusion of these two to generate the
energy of will. There can be no driving force, except through
the conversion of the man into his will, making him the will,
and the will him. And one may say boldly, that no man has a
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right perception of any truth, who has not been reacted on by
it, so as to be ready to be its martyr.

The one serious and formidable thing in nature is a will.
Society is servile from want of will, and therefore the world
wants saviours and religions. One way is right to go: the hero
sees it, and moves on that aim, and has the world under him
for root and support. He is to others as the world. His appro-
bation is honor; his dissent, infamy. The glance of his eye
has the force of sunbeams. A personal influence towers up in
memory only worthy, and we gladly forget numbers, money,
climate, gravitation, and the rest of Fate.

Fate, then, is a name for facts not yet passed under the fire
of thought—for causes which are unpenetrated. But every jet
of chaos which threatens to exterminate us, is convertible by
intellect into wholesome force. Fate is unpenetrated causes.
The water drowns ship and sailor, like a grain of dust. But
learn to swim, trim your bark, and the wave which drowned
it, will be cloven by it, and carry it, like its own foam, a
plume and a power. The cold in inconsiderate of persons,
tingles your blood, freezes a man like a dewdrop. But learn
to skate, and the ice will give you a graceful, sweet, and po-
etic motion. The cold will brace your limbs and brain to ge-
nius, and make you foremost men of time. Cold and sea will
train an imperial Saxon race, which nature cannot bear to lose,
and, after cooping it up for a thousand years in yonder Eng-
land, gives a hundred Englands, a hundred Mexicos. All the
bloods it shall absorb and domineer: and more than Mexicos—
the secrets of water and steam, the spasms of electricity, the
ductility of metals, the chariot of the air, the ruddered bal-
loon are awaiting you.

A man’s fortunes are the fruit of his character. A man’s
friends are his magnetisms. We go to Herodotus and Plutarch
for examples of Fate; but we are examples. “Quisque suos
patimur manes.” The tendency of every man to enact all that
is in his constitution is expressed in the old belief, that the ef-
forts which we make to escape from our destiny only serve to
lead us into it: and I have noticed, that a man likes better to
be complimented on his position, as the proof of the last or
total excellence, than on his merits.
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The crime which bankrupts men and states, is, job-work—
declining from your main design, to serve a turn here or there.
Nothing is beneath you, if it is in the direction of your life:
nothing is great or desirable, if it is off from that. I think we
are entitled here to draw a straight line, and say, that society
can never prosper, but must always be bankrupt, until every
man does that which he was created to do.

But worse than the harping on one string, Nature has se-
cured individualism, by giving the private person a high con-
ceit of his weight in the system. The pest of society is ego-
tists. There are dull and bright, sacred and profane, coarse
and fine egotists. 'Tis a disease that, like influenza, falls on all
constitutions. In the distemper known to physicians as chorea,
the patient sometimes turns round, and continues to spin
slowly on one spot. Is egotism a metaphysical varioloid of
this malady? The man runs round a ring formed by his own
talent, falls into an admiration of it, and loses relation to the
world. It is a tendency in all minds. One of its annoying
forms, is a craving for sympathy. The sufferers parade their
miseries, tear the lint from their bruises, reveal their indict-
able crimes, that you may pity them. They like sickness, be-
cause physical pain will extort some show of interest from the
bystanders, as we have seen children, who, finding themselves
of no account when grown people come in, will cough till
they choke, to draw attention.

This goiter of egotism is so frequent among notable persons,
that we must infer some strong necessity in nature which it
subserves; such as we see in the sexual attraction. The pres-
ervation of the species was a point of such necessity, that
Nature has secured it at all hazards by immensely overload-
ing the passion, at the risk of perpetual crime and disorder.
So egotism has its root in the cardinal necessity by which each
individual persists to be what he is.

The soul which animates Nature is not less significantly
published in the figure, movement, and gesture of animated
bodies, than in its last vehicle of articulate speech. This silent
and subtle language is Manners; not what, but how. Life ex-
presses. A statue has no tongue, and needs none. Good tab-
leaux do not need declamation. Nature tells every secret
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once. Yes, but in man she tells it all the time, by form, atti-
tude, gesture, mien, face, and parts of the face, and by the
whole action of the machine. The visible carriage or action of
the individual, as resulting from his organization and his will
combined, we call manners. What are they but thought enter-
ing the hands and feet, controlling the movements of the
body, speech, and behavior?

Balzac left in manuscript a chapter, which he called “The-
orie de la démarche,” in which he says: “The look, the voice,
the respiration, and the attitude or walk, are identical. But, as
it has not been given to man, the power to stand guard, at
once, over these four different simultaneous expressions, of his
thought, watch that one which speaks out the truth, and you
will know the whole man.”

I see not why we should give ourselves such sanctified airs.
If the Divine Providence has hid from men neither disease,
nor deformity, nor corrupt society, but has stated itself out in
passions, in war, in trade, in the love of power and pleasure,
in hunger and need, in tyrannies, literatures, and arts—Ilet us
not be so nice that we cannot write these facts down coarsely
as they stand, or doubt but there is a counterstatement as
ponderous, which we can arrive at, and which, being put, will
make all square. The solar system has no anxiety about its
reputation, and the credit of truth and honesty is as safe; nor
have I any fear that a skeptical bias can be given by leaning
hard on the sides of fate, of practical power, or of trade, which
the doctrine of Faith cannot down-weigh. The strength of
that principle is not measured in ounces and pounds: it tyran-
nizes at the center of Nature. We may well give skepticism
as much line as we can. The spirit will return, and fill us. It
drives the drivers. It counterbalances any accumulation of
power.

We live in a transition period, when the old faiths which
comforted nations, and not only so, but made nations, seems
to have spent their force. I do not find the religions of men at
this moment very creditable to them, but either childish and
insignificant, or unmanly and effeminating. The fatal trait is
the divorce between religion and morality. Here are know-
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nothing religions, or churches that proscribe intellect; scorta-
tory religions; and, even in the decent populations, idolatries
where in the whiteness of the ritual covers scarlet indulgence.
The lover of the old religion complains that our contemporar-
ies, scholars as well as merchants, succumb to a great despair,
have corrupted into a timorous conservatism, and believe in
nothing. In our large cities, the population is godless, ma-
terialized—no bond, no fellow-feeling, no enthusiasm. These
are not men, but hungers, thirsts, fevers, and appetites walk-
ing. How is it people manage to live on, so aimless as they
are? After their peppercorn aims are gained, it seems as if the
lime in their bones alone held them together, and not any
worthy purpose. There is no faith in the intellectual, none in
the moral universe. There is faith in chemistry, in meat, and
wine, in wealth, in machinery, in the steam engine, galvanic
battery, turbine wheels, sewing machines, and in public
opinion, but not in divine causes. A silent revolution has
loosed the tension of the old religious sects, and, in place of
the gravity and permanence of those societies of opinion, they
run into freak and extravagance. In creeds never was such
levity; witness the heathenisms in Christianity, the periodic
“revivals,” the Millennium in mathematics, the peacock
ritualism, the retrogression to Popery, the maundering of
Mormons, the squalor of Mesmerism, the deliration of rap-
pings, the rat and mouse revelation, thumps in table-drawers,
and black art. The architecture, the music, the prayer, partake
of the madness: the arts sink into shift and make-believe.
Not knowing what to do, we ape our ancestors; the churches
stagger backward to the mummeries of the dark ages. By the
irresistible maturing of the general mind, the Christian tradi-
tions have lost their hold. The dogma of the mystic offices of
Christ being dropped, and he standing on his genius as a
moral teacher, ’'tis impossible to maintain the old emphasis of
his personality; and it recedes, as all persons must, before the
sublimity of the moral laws.

Every man takes care that his neighbor shall not cheat him.
But a day comes when he begins to care that he does not
cheat his neighbor. Then all goes well. He has changed his
market-cart into a chariot of the sun. What a day dawns,
when we have taken to heart the doctrine of faith! To prefer,
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as a better investment, being to doing; being to seeming; logic
to rhythm and to display; the year to the day; the life to the
year; character to performance; and have come to know, that
justice will be done us; and, if our genius is slow, the term
will be long.

He is a strong man who can hold down his opinion. A man
cannot utter two or three sentences, without disclosing to in-
telligent ears precisely where he stands in life and thought,
namely, whether in the kingdom of the sense and the under-
standing, or, in that of ideas and imagination, in the realm of
intuitions and duty. People seem not to see that their opinion
of the world is also a confession of character.

The religion which is to guide and fulfill the present and
coming ages, whatever else it be, must be intellectual. The
scientific mind must have a faith which is science. “There are
two things,” said Mahomet, “which I abhor, the learned in his
infidelities, and the fool in his devotions.” Our times are im-
patient of both, and specially of the last. Let us have noth-
ing now which is not its own evidence. There is surely enough
for the heart and imagination in the religion itself. Let us not
be pestered with assertions and half-truths, with emotions
and snuffle.

The Conduct of Life
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Ludwig Feuerbach (1804-72), although a disciple of Hegel,
professed materialistic and humanistic positions. His work in-
fluenced Marx, who later criticized Feuerbach, and many of
his ideas can be found in c. porary exi. lism

WHAT, THEN, is the nature of man, of which he is conscious,
or what constitutes the specific distinction, the proper human-
ity of man? Reason, Will, Affection. To a complete man be-
long the power of thought, the power of will, the power of
affection. The power of thought is the light of the intel-
lect, the power of will is energy of character, the power of
affection is love. Reason, love, force of will, are perfections—
the perfections of the human being—nay, more, they are ab-
solute perfections of being. To will, to love, to think, are the
highest powers, are the absolute nature of man as man, and
the basis of his existence. Man exists to think, to love, to will.
Now that which is the end, the ultimate aim, is also the true
basis and principle of a being. But what is the end of reason?
Reason. Of love? Love. Of will? Freedom of the will. We
think for the sake of thinking; love for the sake of loving; will
for the sake of willing—i.e., that we may be free. True exis-
tence is thinking, loving, willing existence. That alone is true,
perfect, divine, which exists for its own sake. But such is
love, such is reason, such is will. The divine trinity in man,
above the individual man, is the unity of reason, love, will.
Reason, will, love, are not powers which man possesses, for
he is nothing without them, he is what he is only by them;
they are the constituent elements of his nature, which he
neither has nor makes, the animating, determining, governing
powers—divine, absolute powers—to which he can oppose no
resistance.

* The following text is from: The Essence of Christianity, origi-
nally translated from the German by George Eliot (pseudonym
of Marian Evans), London, 1854.
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How can the feeling man resist feeling, the loving one love,
the rational one reason? Who has not experienced the over-
whelming power of melody? And what else is the power of
melody but the power of feeling? Music is the language of
feeling; melody is audible feeling—feeling communicating it-
self. Who has not experienced the power of love, or at least
heard of it? Which is the stronger—Ilove or the individual
man? Is it man that possesses love, or is it not much rather
love that possesses man? When love impels a man to suffer
death even joyfully for the beloved one, is this death-conquer-
ing power his own individual power, or is it not rather the
power of love? And who that ever truly thought has not ex-
perienced that quiet, subtle power—the power of thought?
When thou sinkest into deep reflection, forgetting thyself and
what is around thee, dost thou govern reason, or is it not rea-
son which governs and absorbs thee? Scientific enthusiasm—
is it not the most glorious triumph of intellect over thee? The
desire of knowledge—is it not a simply irresistible, and all-con-
quering power? And when thou suppressest a passion, re-
nouncest a habit, in short, achievest a victory over thyself, is
this victorious power thy own personal power, or is it not
rather the energy of will, the force of morality, which seizes
the mastery of thee, and fills thee with indignation against
thyself and thy individual weaknesses.

Man is nothing without an object. The great models of hu-
manity, such men as reveal to us what man is capable of, have
attested the truth of this proposition by their lives. They had
only one dominant passion—the realization of the aim which
was the essential object of their activity. But the object to
which a subject essentially, necessarily relates, is nothing else
than this subject’s own, but objective, nature. If it be an ob-
ject common to several individuals of the same species, but
under various conditions, it is still, at least as to the form un-
der which it presents itself to each of them according to their
respective modifications, their own, but objective, nature.

The absolute to man is his own nature. The power of the
object over him is therefore the power of his own nature. Thus
the power of the object of feeling is the power of feeling it-
self; the power of the object of the intellect is the power of
the intellect itself; the power of the object of the will is the
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power of the will itself. The man who is affected by musical
sounds is governed by feeling; by the feeling, that is, which
finds its corresponding element in musical sounds. But it is
not melody as such, it is only melody pregnant with meaning
and emotion, which has power over feeling. Feeling is only
acted on by that which conveys feeling, i.e., by itself, its own
nature. Thus also the will; thus, and infinitely more, the intel-
lect. Whatever kind of object, therefore, we are at any time
conscious of, we are always at the same time conscious of our
own nature; we can affirm nothing without affirming our-
selves. And since to will, to feel, to think, are perfections, es-
sences, realities, it is impossible that intellect, feeling, and will
should feel or perceive themselves as limited, finite powers,
i.e., as worthless as nothing. For finiteness and nothingness
are identical; finiteness is only a euphemism for nothingness.
Finiteness is the metaphysical, the theoretical—nothingness
the pathological, practical expression. What is finite to the un-
derstanding is nothing to the heart. But it is impossible that
we should be conscious of will, feeling, and intellect, as finite
powers, because every perfect existence, every original power
and essence, is the immediate verification and affirmation of
itself. It is impossible to love, will, or think, without per-
ceiving these activities to be perfections—impossible to feel
that one is loving, willing, thinking, being, without experienc-
ing an infinite joy therein. Consciousness consists in a being
becoming objective to itself; hence it is nothing apart, nothing
distinct from the being which is conscious of itself. How
could it otherwise become conscious of itself? It is therefore
impossible to be conscious of a perfection as an imperfection,
impossible to feel feeling limited, to think thought limited.

Every limitation of the reason, or in general of the nature
of man, rests on a delusion, an error. It is true that the hu-
man being, as an individual, can and must—herein consists his
distinction from the brute—feel and recognize himself to be
limited; but he can become conscious of his limits, his finite-
ness, only because the perfection, the infinitude of his species,
is perceived by him, whether as an object of feeling, of con-
science, or of the thinking consciousness. If he makes his own
limitations the limitations of the species, this arises from the
mistake that he identifies himself immediately with the spe-
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cies—a mistake which is intimately connected with the indi-
vidual's love of ease, sloth, vanity, and egoism. For a limita-
tion which I know to be merely mine humiliates, shames, and
perturbs me. Hence to free myself from this feeling of shame,
from this state of dissatisfaction, I convert the limits of my
individuality into the limits of human nature in general. What
is incomprehensible to me is incomprehensible to others; why
should I trouble myself further? It is no fault of mine; my un-
derstanding is not to blame, but the understanding of the
race. But it is a ludicrous and even culpable error to define as
finite and limited what constitutes the essence of man, the na-
ture of the species, which is the absolute nature of the indi-
vidual. Every being is sufficient to itself. No being can deny
itself, i.e., its own nature; no being is a limited one to itself.
Rather, every being is in and by itself infinite—has its God,
its highest conceivable being, in itself.
The Essence of Christianity
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Karl Marx (1818-83) was born in Germany and died in
England. He started as a member of the group of the Left
Hegelians, and later developed his humanist philosophy and
his analysis of capitalist society. His influence as a philosopher
and the founder of an original dynamic method in the field
of sociology has been greater than that of any modern
thinker, although his thought has often been deformed both
theoretically and in its practical application. For the problem
of human nature, his economic-philosophic manuscripts are
particularly important.

SINCE ALIENATED LABOR: (1) alienates nature from man;
and (2) alienates man from himself, from his own active
function, his life activity; so it alienates him from the species.
It makes species-life into a means of individual life. In the
first place it alienates species-life and individual life, and
secondly, it turns the latter, as an abstraction, into the pur-
pose of the former, also in its abstract and alienated form.

For labor, life activity, productive life, now appear to man
only as means for the satisfaction of a need, the need to
maintain his physical existence. Productive life is, however,
species-life. It is life creating life. In the type of life activity
resides the whole character of a species, its species-character;
and free, conscious activity is the species-character of human
beings. Life itself appears only as a means of life.

The animal is one with its life activity. It does not dis-
tinguish the activity from itself. It is its activiry. But man
makes his life activity itself an object of his will and con-
sciousness. He has a conscious life activity. It is not a deter-
mination with which he is completely identified. Conscious
life activity distinguishes man from the life activity of ani-

* The following text is from Karl Marx: Early Writings, trans-
lated by T. B. Bottomore (London: C. A. Watts & Co., Ltd.,
1963).
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mals. Only for this reason is he a species-being. Or rather,
he is only a self-conscious being, i.e., his own life is an object
for him, because he is a species-being. Only for this reason
is his activity free activity. Alienated labor reverses the re-
lationship, in that man because he is a self-conscious being
makes his life activity, his being, only a means for his
existence.

In the relationship with woman, as the prey and the hand-
maid of communal lust, is expressed the infinite degradation
in which man exists for himself; for the secret of this relation-
ship finds its unequivocal, incontestable, open and revealed
expression in the relation of man to woman and in the way
in which the direct and natural species relationship is con-
ceived. The immediate, natural and necessary relation of
human being to human being is also the relation of man to
woman. In this natural species relationship man’s relation to
nature is directly his relation to man, and his relation to man
is directly his relation to nature, to his own narural function.
Thus, in this relation is sensuously revealed, reduced to an
observable fact, the extent to which human nature has be-
come nature for man and to which nature has become human
nature for him. From this relationship man’s whole level of
development can be assessed. It follows from the character
of this relationship how far man has become, and has under-
stood himself as, a species being, a human being. The rela-
tion of man to woman is the most natural relation of human
being to human being. It indicates, therefore, how far man’s
natural behavior has become human, and how far his human
essence has become a natural essence for him, how far his
human nature has become nature for him. It also shows
how far man’s needs have become human needs, and conse-
quently how far the other person, as a person, has become
one of his needs, and to what extent he is in his individual
existence at the same time a social being. The first positive
annulment of private property, crude communism, is there-
fore only a phenomenal form of the infamy of private prop-
erty representing itself as positive community.

It will be scen from this how, in place of the wealth and
poverty of political economy, we have the wealthy man and
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the plenitude of human need. The wealthy man is at the
same time one who needs a complex of human manifestations
of life, and whose own self-realization exists as an inner
necessity a need. Not only the wealth but also the poverty
of man acquires, in a socialist perspective, a human and
thus a social meaning. Poverty is the passive bond which
leads man to experience a need for the greatest wealth, the
other person. The sway of the objective entity within me,
the sensuous outbreak of my life-activity, is the passion which
here becomes the activity of my being.

A being does not regard himself as independent unless he
is his own master, and he is only his own master when he
owes his existence to himself. A man who lives by the
favor of another considers himself a dependent being. But
I live completely by another person’s favor when I owe to
him not only the continuance of my life but also its creation;
when he is its source. My life has necessarily such a cause
outside itself if it is not my own creation. The idea of crea-
tion is thus one which it is difficult to eliminate from popular
consciousness. This consciousness is unable to conceive that
nature and man exist on their own account, because such
an existence contradicts all the tangible facts of practical life.

That which exists for me through the medium of money,
that which I can pay for (i.e., which money can buy), that
I am, the possessor of the money. My own power is as great
as the power of money. The properties of money are my own
(the possessor’s) properties and faculties. What I am and
can do is, therefore, not at all determined by my individuality.
I am ugly, but I can buy the most beautiful woman for my-
self. Consequently, I am not ugly, for the effect of ugliness,
its power to repel, is annulled by money. As an individual I
am lame, but money provides me with twenty-four legs.
Therefore, I am not lame. I am a detestable, dishonorable,
unscrupulous and stupid man but money is honored and so
also is its possessor. Money is the highest good, and so its
possessor is good. Besides, money saves me the trouble of
being dishonest; therefore, I am presumed honest. I am stupid,
but since money is the real mind of all things, how should its
possessor be stupid? Moreover, he can buy talented people
for himself, and is not he who has power over the talented
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more talented than they? I who can have, through the power
of money, everything for which the human heart longs, do
I not possess all human abilities? Does not my money, there-
fore, transform all my incapacities into their opposites?

He who can purchase bravery is brave, though a coward.
Money is not exchanged for a particular quality, a particu-
lar thing, or a specific human faculty, but for the whole ob-
jective world of man and nature. Thus, from the standpoint
of its possessor, it exchanges every quality and object for
every other, even though they are contradictory. It is the
fraternization of incompatibles; it forces contraries to em-
brace.

Let us assume man to be man, and his relation to the world
to be a human one. Then love can only be exchanged for
love, trust for trust, etc. If you wish to enjoy art you must
be an artistically cultivated person; if you wish to influence
other people you must be a person who really has a stimulat-
ing and encouraging effect upon others. Every one of your
relations to man and to nature must be a specific expression,
corresponding to the object of your will, of your real indi-
vidual life. If you love without evoking love in return, i.e.,
if you are not able, by the manifestation of yourself as a lov-
ing person, to make yourself a beloved person, then your
love is impotent and a misfortune.

Economic-Political Manuscripts

The fact is . . . that definite individuals who are pro-
ductively active in a definite way enter into . . . definite
social and political relations. Empirical observation must in
each separate instance bring out empirically, and without
any mystification and speculation, the connection of the
social and political structure with production. The social struc-
ture and the State are continually evolving out of the life-
process of definite individuals, but individuals, not as they
may appear in their own or other people’s imagination, but
as they really are; ie., as they are effective, produce ma-
terially, and are active under definite material limits, presup-
positions and conditions independent of their will.

The production of ideas, of conceptions, of consciousness,
is at first directly interwoven with the material activity and
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the material intercourse of men, the language of real life.
Conceiving, thinking, the mental intercourse of men, appear
at this stage as the direct efflux of their material behavior.
The same applies to mental production as expressed in the
language of the politics, laws, morality, religion, metaphysics
of a people. Men are the producers of their conceptions,
ideas, etc.—real, active men, as they are conditioned by a
definite development of their productive forces and of the
intercourse corresponding to these, up to its furthest forms.
Consciousness can never be anything else than conscious ex-
istence, and the existence of men is their actual life-process.
If in all ideology men and their circumstances appear up-
side down as in a camera obscura, this phenomenon arises
just as much from their historical life process as the inversion
of objects on the retina does from their physical life-process.

In direct contrast to German philosophy which descends
from heaven to earth, here we ascend from earth to heaven.
That is to say, we do not set out from what men say, imagine,
conceive, nor from men as narrated, thought of, imagined,
conceived, in order to arrive at men in the flesh. We set out
from real, active men, and on the basis of their real life-
process we demonstrate the development of the ideological
reflexes and echoes of this life-process. The phantoms
formed in the human brain are also, necessarily, sublimates
of their material life-process, which is empirically verifiable
and bound to material premises. Morality, religion, meta-
physics, all the rest of ideology and their corresponding forms
of consciousness, thus no longer retain the semblance of inde-
pendence. They have no history, no development, but men,
developing their material production and their material inter-
course, alter, along with this their real existence, their think-
ing and the products of their thinking. Life is not determined
by consciousness, but consciousness by life. In the first method
of approach the starting point is consciousness taken as the
living individual; in the second it is the real living individuals
themselves, as they are in actual life, and consciousness is
considered solely as rheir consciousness.

The critique has plucked the imaginery flowers off the
chain not in order that man wears the unimaginative, deso-
late chain, but in order that he throws off the chain and
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plucks the living flower. The critique of religion disappoints
man for the purpose that he should think, act, create his
reality like a disappointed man who has come to his senses in
order that he moves around himself and thus around his real
sun. Religion is only an illusory sun which moves around man
as long as he does not move around himself. . . .

The weapons of critique indeed cannot replace the critique
of weapons; material force must be overthrown by material
force, but the theory too becomes a material force once it
gets hold of men. Theory is capable of getting hold of men
once it demonstrates its truth with regard to man, once it be-
comes radical. To be radical is to grasp something at its
roots. But for man the root is man himself. . . . The critique
of religion ends with the idea that man is a supreme being
for man. Hence with the categorical imperative change all
circumstances in which man is a humiliated, enslaved, aban-
doned, contemptuous being. . . . The theory is realized in a
nation only to the extent to which it is a realization of its
true needs.

Introduction to the Critique of Hegel’s Philosophy of Law
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Soren Kierkegaard (1813-55), born in Denmark, was a
writer and a theologian. His reaction against Hegel led him
to a personalistic and subjective view of existence. Kierke-
gaard may be considered as the originator of existentialist
thought and as one of the main influences on our century.
Among his followers, although not all of them partake of his
Christian beliefs, one should list Unamuno, Jaspers, Marcel,
Heidegger, and Sartre.

IT 15 USELESs for a man to determine first of all the outside
and afterward fundamentals. One must know oneself before
knowing anything else.

Journals, 1835

It is dangerous to isolate oneself too much, to evade the
bonds of society.
Journals, 1836

People must have lived ever so much more simply in the
days when they believed that God made his will known in
dreams. Even from the point of view of diet they must have
lived more simply. The idyllic life of a shepherd and living
partly on vegetables—then it is possible. Think of life in big
cities and the manner of life: no wonder people attribute
their dreams to devils and demons. Moreover the poor opin-
ion in which dreams are held nowadays is also connected
with the intellectualism, which really only values the con-
scious, while in simpler ages people piously believed that

* The following texts are from Journals, translated by Alexander
Dru (New York: Oxford University Press, Inc., 1951), and A4
Kierkegaard Anthology, edited by Robert Bretall (Princeton, N.J.:
Princeton University Press, 1946).
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the unconscious life in man was the more important as well
as the profounder.

Journals, 1849

It is clear enough that “this generation” tends to put nat-
ural science in the place of religion.
Journals, 1850

The fact that “science” is lower than the existential can be
seen quite simply from the God-Man. Imagine yourself con-
temporary with him, and “science” is an impossibility be-
cause the God-Man is himself the existential. But when the
speed has slackened—after a couple of hundred years—
then religion is less strong—and ‘“science” comes forth. And
1,800 years afterward the relation is completely reversed.
“Science” is put above the existential.

Imagine yourself cc porary with Socrates. Here again
we find “science,” which was precisely what he wanted to do
away with; he is the “gad-fly,” himself the existential. After
his death comes Plato in whom the existential is only tradi-
tional, and then comes “science.” Is Plato greater than Soc-
rates? Perhaps, if a Don were to choose; but then at least
they ought to be consistent and say that a Professor of
Theology is greater than Christ.

No, the thing is that when “science” is undoubtedly the
highest then religion has as good as completely disappeared.

Journals, 1850

If then, according to our assumption, the greater number of
people in Christendom only imagine themselves to be Chris-
tians, in what categories do they live? They live in aesthetic,
or at the most, in aesthetic-ethical categories.

The Point of View

The paradox is really the pathos of intellectual life, and
just as only great souls are exposed to passions it is only the
great thinker who is exposed to what I call paradoxes, which
are nothing else than grandiose thoughtsin embryo.

Journals, 1838
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What now is the absurd? The absurd is—that the cternal
truth has come into being in time, that God has come into
being, has been born, has grown up, and so forth, has
come into being precisely like any other individual human
being, quite indistinguishable from other individuals. For ev-
ery assumption of immediate recognizability is pre-Socratic
paganism, and from the Jewish point of view, idolatry; and
every determination of what really makes an advance be-
yond the Socratic must essentially bear the stamp of having a
relationship to God’s having come into being; for faith sensu
strictissimo, as was developed in the Fragments, refers to be-
coming.
Postscript

It is so impossible for the world to exist without God that if
God could forget it it would instantly cease to be.
Journals, 1837

The coming of Christ is and remains a paradox. To his
contemporaries the paradox lay in the fact that he, this par-
ticular individual man who looked like other men, spoke
like them, followed their habits and customs, was the son of
God. To later generations the paradox is different; for as they
do not see him with their physical eye it is easier to imagine
him as the son of God, and then that which gives offense and
scandal is that he adopted the habit of mind of a particular
age. And yet, had he acted differently it would have been a
great injustice to his contemporaries; for then they would
have been the only ones to have had a paradox at which to be
scandalized. It is, however, my opinion that his contempo-
raries had the more difficult paradox: for the sentimental
longing to have been contemporary with Christ, which many
people talk about, does not mean much; to witness such a
paradox is a very serious matter.

Journals, 1842

Two ways, in general, are open for an existing individual:
Either he can do his utmost to forget that he is an existing
individual, by which he becomes a comic figure since ex-
istence has the remarkable trait of compelling an existing in-
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dividual to exist whether he wills it or not. (The comical
contradition in willing to be what one is not, as when a man
wills to be a bird, is not more comical than the contradition
of not willing to be what one is, as incasu an existing indi-
vidual; just as the language finds it comical that a man for-
gets his name, which does not so much mean forgetting a
designation, as it means forgetting the distinctive essence of
one’s being.) Or he can concentrate his entire energy upon
the fact that he is an existing individual. It is from this side,
in the first instance, that objection must be made to modern
philosophy; not that it has a mistaken presupposition, but
that it has a comical presupposition, occasioned by its having
forgotten, in a sort of world-historical absent-mindedness,
what it means to be a human being. Not indeed, what it
means to be a human being in general; for this is the sort
of thing that one might even induce a speculative philosopher
to agree to; but what it means that you and I and he are
human beings, each one for himself.

The existing individual who concentrates all his attention
upon the circumstance that he is an existing individual will
welcome these words of Lessing about a persistent striving,
as a beautiful saying. To be sure, it did not win for its
author an immortal fame, because it is very simple; but
every thoughtful individual must needs confirm its truth. The
existing individual who forgets that he is an existing indi-
vidual will become more and more absent-minded; and as
people sometimes embody the fruits of their leisure moments
in books, so we may venture to expect as the fruit of his
absent-mindedness the expected existential system—well, per-
haps not all of us, but only those who are almost as absent-
minded as he is. While the Hegelian philosophy goes on and
becomes an existential system in sheer distraction of mind,
and what is more, is finished—without having an Ethics
(where existence properly belongs)—the more simple phi-
losophy which is propounded by an existing individual for
existing individuals, will more especially emphasize the
ethical.

As soon as it is remembered that philosophizing does not
consist in addressing fantastic beings in fantastic language,
but that those to whom the philosopher addresses himself
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are human beings; so that we have not to determine fan-
tastically in abstracto whether a persistent striving is some-
thing lower than the systematic finality, or vice versa, but that
the question is what existing human beings insofar as they
are existing beings, must needs be content with: then it will
be evident that the ideal of a persistent striving is the only
view of life that does not carry with it an inevitable disillu-
sionment. Even if a man has attained to the highest, the repe-
tition by which life receives content (if one is to escape
retrogression or avoid becoming fantastic) will again consti-
tute a persistent striving; because here again finality is moved
further on, and postponed. It is with this view of life as it is
with the Platonic interpretation of love as a want; and the
principle that not only he is in want who desires something
he does not have, but also he who desires the continued
possession of what he has. In a speculative-fantastic sense
we have a positive finality in the System, and in an aesthetic-
fantastic sense we have one in the fifth act of the drama.
But this sort of finality is valid only for fantastic beings.

Postscript

Life in the animal world is so easy to understand, so simple
—because the animal has the advantage over men that it is
not able to talk. In that realm of existence the only thing
that speaks is its life, its actions.

Journals, 1854

Spirituality is: the power of a man’s understanding over
his life.
Journals, 1851

But God keeps no man waiting, he is love. Like spring
water which keeps the same temperature summer and win-
ter—so is God’s love. But sometimes a spring runs dry—no,
no, how shall I praise him, there is no other praise than the
expression which perfectly fits him whom we speak of, “God
be praised!”—and so, God be praised, God’s love is not of
such a kind. His love is a spring which never runs dry.

Journals, 1850
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People hardly ever make use of the freedom which they
have, for example, freedom of thought; instead they demand
freedom of speech as a compensation.
Journals, 1838

I can answer that in such a way as to show at the same
time what Christianity is.

What is “spirit”? (for Christ is spirit, his religion that of
the spirit). Spirit is: to live as though dead (dead to the
world).

This way of life is so entirely foreign to man that to him
it is quite literally worse than death.

Journals, 1854
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Friedrich Nitzsche (1844-1900) was a philologist and
philosopher. His ideas, later distorted by the Nazis, are
among the more influential in our contemporary world. Among
his works are Thus Spoke Zarathustra, Beyond Good and
Evil, and The Origin of Tragedy.

DESERTS GROW: woe to him who harbours deserts!

Before God! But now this God has died! You Higher Men,
this God was your greatest danger.

Only since he has lain in the grave have you again been
resurrected. Only now does the great noontide come, only
now does the Higher Man become—Ilord and master!

Have you understood this saying, O my brothers? Are you
terrified: do your hearts fail? Does the abyss here yawn
for you? Does the hound of Hell here yelp at you?

Very well! Come on, you Higher Man! Only now does
the mountain of mankind’s future labour. God has died: now
we desire—that the Superman shall live.

But Zarathustra looked at the people and marvelled. Then
he spoke thus:

Man is a rope, fastened between animal and Superman—a
rope over an abyss.

A dangerous going-across, a dangerous wayfaring, a dan-
gerous looking-back, a dangerous shuddering and staying
still.

What is great in man is that he is a bridge and not a
goal; what can be loved in man is that he is a going-across
and a down-going.

I love those who do not know how to live except their

* The following text is from Thus Spoke Zarathustra, translated
by R. J. Hollingdale (Baltimore: Penguin Books, Inc. and Lon-
don: Penguin Books, Ltd.). Copyright © R. J. Hollingdale, 1961.
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lives be a down-going, for they are those who are going
across.

I love the great despisers, for they are the great venera-
tors and arrows of longing for the other bank.

I love those who do not first seek beyond the stars for rea-
sons to go down and to be sacrifices: but who sacrifice them-
selves to the earth, that the earth may one day belong to the
Superman.

I love him who lives for knowledge and who wants knowl-
edge that one day the Superman may live. And thus he wills
his own downfall.

I love him who works and invents that he may build a
house for the Superman and prepare earth, animals, and
plants for him: for thus he wills his own downfall.

I love him who loves virtue: for virtue is will to downfall
and an arrow of longing.

I love him who keeps back no drop of spirit for himself,
but wants to be the spirit of his virtue entirely: thus he
steps as spiritover the bridge.

I love him who makes a predilection and a fate of his virtue:
thus for his virtue’s sake he will live or not live.

I love him who does not want too many virtues. One virtue
is more virtue than two, because it is more of a knot for
fate to cling to.

I love him whose soul is lavish, who neither wants nor
returns thanks: for he always gives and will not preserve
himself.

I love him who is ashamed when the dice fall in his favour
and who then asks: Am I then a cheat?>—for he wants to
perish.

I love him who throws golden words in advance of his
deeds and always performs more than he promised: for he
wills his own downfall.

I love him who justifies the men of the future and re-
deems the men of the past: for he wants to perish by the
men of the present.

I love him who chastises his God because he loves his
God: for he must perish by the anger of his God.

I love him whose soul is deep even in its ability to be
wounded, and whom even a little thing can destroy: thus he
is glad to go over the bridge.
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I love him whose soul is overful, so that he forgets him-
self and all things are in him: thus all things become his
downfall.

I'love him who is of a free spirit and a free heart: thus his
head is only the bowels of his heart, but his heart drives
him to his downfall.

I'love all those who are like heavy drops falling singly from
the dark cloud that hangs over mankind: they prophesy the
coming of the lightning and as prophets they perish.

Behold, I am a prophet of the lightning and a heavy drop
from the cloud: but this lighting is called Superman.

When Zarathustra had spoken these words he looked
again at the people and fell silent. There they stand (he said
to his heart), there they laugh: they do not understand me,
I am not the mouth for these ears.

Must one first shatter their ears to teach them to hear with
their eyes? Must one rumble like drums and Lenten preach-
ers? Cr do they believe only those who stammer?

They have something of which they are proud. What is it
called that makes them proud? They call it culture, it distin-
guishes them from the goatherds.

Therefore they dislike hearing the word “contempt” spoken
of them. So I shall speak to their pride.

So I shall speak to them of the most contemptible man:
and that is the Ultimate Man.

And thus spoke Zarathustra to the people. . . .
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William James (1842—1910) must be considered as one of the
most profound modern psychologists and, no doubt, as the
American philosopher of greatest influence. As a psychologist
he showed the uselessness of an “associationistic” approach
and proved the mind to be in a constant stream of change
(“stream of thought”); as a philosopher he stressed the prag-
matic view of truth, which has had such an influence on
thinkers as diverse as Bergson, Dewey, Santayana, and, in
some respects, even Heidegger and Sartre.

THE FREEDOM to “believe what we will” you apply to the
case of some patent superstitution; and the faith you think
of is the faith defined by the schoolboy when he said, “Faith
is when you believe something that you know ain’t true.”
I can only repeat that this is misapprehension. In concreto,
the freedom to believe can only cover living options which
the intellect of the individual cannot by itself resolve; and
living options never seem absurdities to him who has them
to consider. When I look at the religious question as it
really puts itself to concrete men, and when I think of all
the possibilities which both practically and theoretically it in-
volves, then this command that we shall put a stopper on our
heart, instincts, and courage, and wair—acting of course
meanwhile more or less as if religion were not true—till
doomsday, or till such time as our intellect and senses work-
ing together may have raked in evidence enough—this
command, I say, seems to me the queerest idol ever manu-
factured in the philosophic cave. Were we scholastic absolut-
ists, there might be more excuse. If we had an infallible in-
tellect with its objective certitudes, we might feel ourselves
disloyal to such a perfect organ of knowledge in not trusting
to it exclusively, in not waiting for its releasing word. But

* The following section is from Pluralistic Universe (Hibbert

Lectures at Manchester College on the present situation in Phi-
losophy) (New York: Longmans, Green, & Co., 1909).
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if we are empiricists, if we believe that no bell in us tolls
to let us know for certain when truth is in our grasp, then it
seems a piece of idle fantasticality to preach so solemnly
our duty of waiting for the bell. Indeed we may wait if we
will—I hope you do not think that I am denying that—but
if we do so, we do so at our peril as much as if we believed.
In either case we act, taking our life in our hands. No one
of us ought to issue vetoes to the other, nor should we bandy
words of abuse. We ought, on the contrary, delicately and
profoundly to respect one another’s mental freedom: then
only shall we bring about the intellectual republic; then only
shall we have that spirit of inner tolerance without which
all our outer tolerance is soulless, and which is empiricism’s
glory, then only shall we live and let live, in speculative as
well as in practical things.

The Development of American Philosophy

In spite of rationalism’s disdain for the particular, the
personal, and the unwholesome, the drift of all the evidence
we have seems to me to sweep us very strongly toward
the belief in some form of superhuman life with which we
may, unknown to ourselves, be coconscious. We may be in
the universe as dogs and cats are in our libraries, seeing
the books and hearing the conversation, but having no ink-
ling of the meaning of it all. The intellectualist objections to
this fall away when the authority of intellectualist logic is
undermined by criticism, and then the positive empirical evi-
dence remains. The analogies with ordinary psychology and
with the facts of pathology, with those of psychical research,
so called, and with those of religious experience, establish,
when taken together, a decidedly formidable probability in
favor of a general view of the world almost identical with
Fechner’s. The outlines of the superhuman consciousness thus
made probable must remain, however, very vague, and the
number of functionally distinct “selves” it comports and car-
ries has to be left entirely problematic. It may be polytheis-
tically or it may be monotheistically conceived of. Fechner,
with his distinct earth-soul functioning as our guardian angel,
seems to me clearly polytheistic; but the word “polytheism”
usually gives offense, so perhaps it is better not to use it.

A Pluralistic Universe
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John Dewey (1859-1952) was a logician, a social thinker,
and an educator who influenced the whole of the American
pedagogical scene. His influence has been felt all over the
world, and there has recently been an increasing interest in
his social thinking, especially in Europe.

DEMOCRACY IS MUCH broader than a special political form,
a method of conducting government, of making laws and
carrying on governmental administration by means of popu-
lar suffrage and elected officers. It is that, of course. But it is
something broader and deeper than that. The political and
governmental phase of democracy is a means, the best means
so far found, for realizing ends that lie in the wide domain
of human relationships and the development of human per-
sonality. It is, as we often say, though perhaps without ap-
preciating all that is involved in the saying, a way of life,
social and individual. The keynote of democracy as a way of
life may be expressed, it seems to me, as the necessity for
the participation of every mature human being in formation
of the values that regulate the living of men together: which
is necessary from the standpoint of both the general social
welfare and the full development of human beings as indi-
viduals.

We are given to thinking of society in large and vague
ways. We should forget “society” and think of law, industry,
religion, medicine, politics, art, education, philosophy—and
think of them in the plural. For points of contact are not the
same for any two persons and hence the questions which
the interest and occupations posc are never twice the same.
There is no contact so immutable that it will not yield at
some point. All these callings and concerns are the avenues

* The following text is from John Dewey's Philosophy, edited
by Joseph Ratner (New York: Random House, Inc., 1939).
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through which the world acts upon us and we upon the world.
There is no society at large, no business in general. Har-
mony with conditions is not a single and monotonous uni-
formity, but a diversified affair requiring individual attack.
It is the part of wisdom to note the double meaning of such
ideas as “acceptance.” There is an acceptance that is of the
intellect; it signifies facing facts for what they are. There is
another acceptance that is of the emotions and will; that in-
volves commitment of desire and effort. So far are the two
from being identical that acceptance in the first sense is the
precondition of all intelligent refusal of acceptance in the
second sense. There is a prophetic aspect to all observation;
we can perceive the meaning of what exists only as we
forecast the consequences it entails. When a situation is as
confused and divided within itself as is the present social
estate, choice is implicated in observation. As one perceives
different tendencies and different possible consequences, pref-
erence inevitably goes out to one or the other. Because
acknowledgment in thought brings with it intelligent discrim-
ination and choice, it is the first step out of confusion, the
first step in forming those objects of significant allegiance out
of which stable and efficacious individuality may grow. It
might even perform the miracle of rendering conservatism
relevant and thoughtful. It certainly is the prerequisite of an
anchored liberalism.

Individuality is inexpugnable because it is a manner of dis-
tinctive sensitivity, selection, choice, response and utilization
of conditions. For this reason, if for no other, it is impossible
to develop integrated individuality by any all-embracing sys-
tem or program. No individual can make the determina-
tion for anyone else; nor can he make it for himself all at
once and forever. A native manner of selection gives direc-
tion and continuity, but definite expression is found in chang-
ing occasions and varied forms. The selective choice and use
of conditions have to be continually made and remade. Since
we live in a moving world and change with our interactions
in it, every act produces a new perspective that demands a
new exercise of preference. If, in the long run, an indi-
vidual remains lost, it is because he has chosen irrespon-
sibility; and if he remains wholly depressed, it is because he
has chosen the course of easy parasitism.
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Individuality is at first spontaneous and unshaped; it is a
potentiality, a capacity of development. Even so, it is a
unique manner of acting in and with a world of objects and
persons. It is not something complete in itself, like a closet
in a house or a secret drawer in a desk, filled with treasures
that are waiting to be bestowed on the world. Since indi-
viduality is a distinctive way of feeling the impacts of the
world and of showing a preferential bias in response to these
impacts, it develops into shape and form only through inter-
action with actual conditions; it is no more complete in itself
than is a painter’s tube of paint without relation to a canvas.
The work of art is the truly individual thing; and it is the
result of the interaction of paint and canvas through the
medium of the artist’s distinctive vision and power. In its de-
termination, the potential individuality of the artist takes on
visible and enduring form. The imposition of individuality as
something made in advance always gives evidence of a
mannerism, not of a manner. For the latter is something
original and creative; something formed in the very process
of creation of other things.

The future is always unpredictable. Ideals, including that
of a new and effective individuality, must themselves be
framed out of the possibilities of existing conditions, even if
these be the conditions that constitute a corporate and in-
dustrial age. The ideals take shape and gain a content as they
operate in remaking conditions. We may, in order to have
continuity of direction, plan a program of action in antici-
pation of occasions as they emerge. But a program of ends
and ideals if kept apart from sensitive and flexible method
becomes an encumbrance. For its hard and rigid character
assumes a fixed world and a static individual; and neither of
these things exists. It implies that we can prophesy the
future—an attempt which terminates, as someone has said, in
prophesying the past or in its reduplication.

Individualism Old and New
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Sigmund Freud (1856—1939) was born in Freiberg, Moravia,
but spent all but a few years of his life in Vienna, Austria.
He was greatly influenced by Ernst Brucke, one of the great-
est physiologists of that time. It was under Brucke that he
first received instruction in neurology. He later studied psy-
chiatry under Theodor Meynert, a distinguished psychiatrist
of that day. In 1885-86, Freud spent six months in Paris
studying the theories of Jean Charcot on the nature of hys-
teria. It was with Charcot that he learned of hypnosis as a
tool in the treatment of hysteria. Freud used hypnosis for
only a short while before leaving it because of dissatisfaction
with the method and its effects. After returning to Vienna,
Freud learned of the method of ‘“catharsis” in the treatment
of hysteria from Joseph Breuer, a physician whom he had
met while studying under Brucke. In 1895, Breuer and
Freud published Studies in Hysteria. The founding of psy-
choanalysis as a theory of personality, as a method of psycho-
logical treatment of mental disorders, and as a method of
scientific investigation into personality, was marked in 1900
with Freud’s publication of perhaps his greatest book, The
Interpretation of Dreams. From then until his death in 1939,
he published a succession of some of the most influential
writings of our time, among them Psychopathology of Every-
day Life (r9or), Three Essays on The Theory of Sexu-
ality (1905), Totem and Taboo (7913), Beyond the Pleasure
principle (1920), The Ego and the Id (r923), Inhibitions,
Symptoms and Anxiety (7926), The Future of an II-
lusion (1927), and Civilization and its Discontents (1930).

* The following excerpts are from New Introductory Lectures on
Psychoanalysis (1932), newly translated and edited by James
Strachey. Copyright © 1965, 1964, by James Strachey (New York:
W. W. Norton & Co,, Inc.), in Standard Edition of the Complete
Psychological Works of Sigmund Freud, Vol. 22. (London: The
Hogarth Press, Ltd.); Civilization and its Discontents (1927),
newly translated and edited by James Strachey. Copyright © 1961
(New York: W. W. Norton & Co., Inc.), in Standard Edition, Vol.
21. (London: The Hogarth Press, Ltd.); “Thoughts for the Time
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How, IN POINT OF FACT, do we imagine the process by which
an individual rises to a comparatively high plane of morality?
The first answer will no doubt be simply that he is virtuous
and noble from birth—from the very start. We shall not con-
sider this view any further here. A second answer will sug-
gest that we are concerned with a developmental process,
and will probably assume that the development consists in
eradicating his evil human tendencies and, under the influ-
ence of education and a civilized environment, replacing
them by good ones. If so, it is nevertheless surprising that
evil should re-emerge with such force in anyone who has
been brought up in this way.

But this answer also contains the thesis which we propose
to contradict. In reality, there is no such thing as “eradi-
cating” evil. Psychological—or, more strictly speaking, psy-
choanalytic—investigation shows instead that the deepest es-
sence of human nature consists of instinctual impulses which
are of an elementary nature, which are similar in all men
and which aim at the satisfaction of certain primal needs.
These impulses in themselves are neither good nor bad.
We classify them and their expressions in that way, according
to their relation to the needs and demands of the human
community. It must be granted that all the impulses which
society condemns as evil—let us take as representative the
selfish and cruel ones—are of this primitive kind.

Civilized society, which demands good conduct and does
not trouble itself about the instinctual basis of this conduct,
has thus won over to obedience a great many people who
are not in this following their own natures. Encourated by
this success society has allowed itself to be misled into tighten-
ing the moral standard to the greatest possible degree, and
on War and Death” (1915), in Standard Edition, Vol. 14. (Lon-
don: The Hogarth Press, Ltd.) and in Collected Papers of Sig-
mund Freud, Vol. IV, Ch. XVII, edited by Ernest Jones, (New
York: Basic Books, Inc., Publishers, 1959); Beyond the Pleasure
Principle (1920) (New York: Liveright Publishers), in Standard
Edition, Vol. 18. (London: The Hogarth Press, Ltd.); Future
of an Illusion (1927) (New York: Liveright Publishers), in
Standard Edition, Vol. 21. (London: The Hogarth Press, Ltd.).
Reprinted by permission of the publishers, Sigmund Freud Copy-
right Ltd., and Mr. James Strachey.
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thus it has forced its members into a yet greater estrange-
ment from their instinctual dispositions. They are constantly
subject to an unceasing suppression of instinct, and the
resulting tension betrays itself in the most remarkable phe-
nomena of reaction and compensation. In the domain of
sexuality, where such suppression is most difficult to carry
out, the result is seen in the reactive phenomena of neurotic
disorders.
“Thoughts for the Times on War and Death”

Intellect, on the other hand—or rather, to call it by a more
familiar name, reason—is among the forces which may be
expected to exert a unifying influence upon men—creatures
who can be held together only with the greatest difficulty, and
whom it is therefore scarcely possible to control. Think how
impossible human society would be if everyone had his own
particular multiplication table and his own private units of
weight and length. Our best hope for the future is that the
intellect—the scientific spirit, reason—should in time estab-
lish a dictatorship over the human mind. The very nature of
reason is a guarantee that it would not fail to concede to
human emotions and to all that is determined by them, the
position to which they are entitled.

“Thoughts for the Times on War and Death”

It cannot be assumed that economic motives are the only
ones which determine the behavior of men in society. The
unquestionable fact that different individuals, races and na-
tions behave differently under the same economic conditions,
in itself proves that the economic factor cannot be the sole
determinant. It is quite impossible to understand how psy-
chological factors can be overlooked where the reactions of
living human beings are involved; for not only were such fac-
tors already concerned in the establishment of these eco-
nomic conditions, but, even in obeying these conditions, men
can do no more than set their original instinctual impulses
in motion—their self-preservative instinct, their love of ag-
gression, their need for love, and their impulse to attain
pleasure and avoid pain.

“Thoughts for the Times on War and Death”
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As opposed to the religious and social opinion that man
must be by nature good, Freud comments:

Unfortunately the testimony of history and our own ex-
perience do not bear this out, but rather confirm the
judgment that the belief in the “goodness” of man’s nature
is one of those unfortunate illusions from which mankind
expects some kind of beautifying or amelioration of their
lot, but which in reality only brings disaster.

New Introductory Lectures on Psychoanalysis

It may be difficult, too, for many of us to abandon the
belief that there is an instinct toward perfection at work in
human beings, which has brought them to their present high
level of intellectual achievement and ethical sublimation and
which may be expected to watch over their development into
supermen. I have no faith, however, in the existence of any
such internal instinct and I cannot see how this benevolent
illusion is to be preserved. The present development of human
beings requires, as it seems to me, no different explanation
from that of animals. What appears in a minority of human
individuals as an untiring compulsion toward further perfec-
tion can easily be understood as a result of the instinctual re-
pression upon which is based all that is most precious in
human civilization.

Beyond the Pleasure Principle

. .. there are present in all men destructive, and therefore
antisocial and anticultural, trends and that in a great number
of people these are strong enough to determine their be-
havior in human society.

The decisive question is whether and to what extent it is
possible to lessen the burden of the instinctual sacrifices im-
posed on men, to reconcile men to those which must neces-
sarily remain and to provide a compensation for them. It is
just as impossible to do without control of the mass by a
minority as it is to dispense with coercion in the work of
civilization. For masses are lazy and unintelligent; they have
no love for instinctual renunciation, and they are not to be
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convinced by argument of its inevitability; and the indi-
viduals composing them support one another in giving
free rein to their indiscipline. It is only through the influence
of individuals who can set an example and whom the masses
recognize as their leaders that they can be induced to per-
form the work and undergo the renunciations on which the
existence of civilization depends. All is well if these leaders
are persons who possess superior insight into the necessities
of life and who have risen to the height of mastering their
own instinctual wishes. But there is a danger that in order
not to lose their influence they may give way to the mass
more than it gives way to them, and it therefore seems
necessary that they shall be independent of the mass by
having means to power at their disposal. To put it briefly,
there are two widespread human characteristics which are
responsible for the fact that the regulations of civilization
can only be maintained by a certain degree of coercion—
namely, that men are not spontaneously fond of work and
that arguments are of no avail against their passions.

Since men are so little accessible to reasonable arguments
and are so entirely governed by their instinctual wishes, why
should one set out to deprive them of an instinctual satisfac-
tion and replace it by reasonable arguments? It is true that
men are like this; but have you asked yourself whether they
must be like this, whether their innermost nature necessitates
it?

We may insist as often as we like that man’s intellect
is powerless in comparison with his instinctual life. and we
may be right in this. Nevertheless, there is something peculiar
about this weakness. The voice of the intellect is a soft one,
but it does not rest till it has gained a hearing. Finally, after
a countless succession of rebuffs, it succeeds. This is one of
the few points on which one may be optimistic about the
future of mankind, but it is in itself a point of no small
importance. And from it one can derive yet other hopes.
The primacy of the intellect lies, it is true, in a distant, dis-
tant future, but probably not in an infinitely distant one.

We believe that it is possible for scientific work to gain
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some knowledge about the reality of the world, by means
of which we can increase our power and in accordance with
which we can arrange our life. . . . Science has given us evi-
dence by its numerous and open enemies, and many more
secret ones, among those who cannot forgive her for having
weakened religious faith and for threatening to overthrow it.
She is reproached for the smallness of the amount she has
taught us and for the incomparably greater field she has
left in obscurity. But, in this, people forget how young she
is, how difficult her beginnings were and how infinitesimally
small is the period of time since the human intellect has been
strong enough for the tasks she sets. Are we not all at fault,
in basing our judgments on periods of time that are too
short?

No, our science is not an illusion. But an illusion it would
be to suppose that what science cannot give us we can get
elsewhere.

The Future of an Illusion

Happiness, in the reduced sense in which we recognize it
as possible, is a problem of the economics of the individual’s
libido. There is no golden rule which applies to everyone:
every man must find out for himself in what particular fash-
ion he can be saved. All kinds of different factors will op-
erate to direct his choice. It is a question of how much real
satisfaction he can expect to get from the external world,
how far he is led to make himself feel independent of it,
and, finally, how much strength he feels he has for al-
tering the world to suit his wishes. In this, his psychial con-
stitution will play a decisive part, irrespectively of the ex-
ternal circumstances. The man who is predominantly erotic
will give first preference to his emotional relationships with
other people; the narcissistic man, who inclines to be self-
sufficient, will seek his main satisfactions in his internal
mental processes; the man of action will never give up the
external world on which he can try out his strength.

... the word *“civilization” describes the whole sum of the
achievements and the regulations which distinguish our lives
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from those of our animal ancestors and which serve two pur-
poses—namely to protect men against nature and to adjust
their mutual relations.

. men are not gentle creatures who want to be loved,
and who at the most can defend themselves if they are at-
tacked; they are, on the contrary, creatures among whose in-
stinctual endowments is to be reckoned a powerful share of
aggressiveness. As a result, their neighbour is for them not
only a potential helper or sexual object, but also someone
who tempts them to satisfy their aggressiveness on him, to
exploit his capacity for work without compensation, to use
him sexually without his consent, to seize his possessions,
to humiliate him, to cause him pain, to torture and to kill
him. Homo homini lupus. Who, in the face of all his ex-
perience of life and of history, will have the courage to dis-
pute this assertion? As a rule this cruel aggressiveness waits
for some provocation or puts itself at the service of some
other purpose, whose goal might also have been reached by
milder measures. In circumstances that are favorable to it,
when the mental counter forces which ordinarily inhibit it
are out of action, it also manifests itself spontaneously and
reveals man as a savage beast to whom consideration toward
his own kind is something alien. Anyone who calls to mind
the atrocities committed during the racial migrations or the
invasions of the Huns, or by the people known as Mongols
under Jenghiz Khan and Tamerlane, or at the capture of
Jerusalem by pious Crusaders, or even, indeed, the horrors
of the recent World War—anyone who calls these things to
mind will have to bow humbly before the truth of this view.

Of all the slowly developed parts of analytic theory, the
theory of the instincts is the one that has felt its way the
most painfully forward. And yet that theory was so indis-
pensable to the whole structure that something had to be put
in its place. In what was my first utter perplexity, I took
as my starting point a saying of the poet-philosopher Schiller
that “hunger and love are what move the world.” Hunger
could be taken to represent the instincts which aim at pre-
serving the individual; while love strives after objects, and its
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chief function, favored in every way by nature, is the preser-
vation of the species. Thus, to begin with, ego-instincts and
object-instincts confronted each other. It was to denote the
energy of the latter that I introduced the term “libido.” Thus,
the antithesis was between the ego-instincts and the “libidinal”
instincts of love (in its widest sense) which were directed to
an object. One of these object-instincts, the sadistic instinct,
stood out from the rest, it is true, in that its aim was so very
far from being loving. Moreover, it was obviously in some
respects attached to the ego-instincts: it could not hide its
close affinity with instincts of mastery which have no libidinal
purpose. But these discrepancies were got over; after all,
sadism was clearly a part of sexual life, in the activities of
which affection could be replaced by cruelty. Neurosis was
regarded as the outcome of a struggle between the interest
of self-preservation and the demands of the libido, a struggle
in which the ego had been victorious but at the price of
severe sufferings and renunciations.

Every analyst will admit that even today this view has not
the sound of a long-discarded error. Nevertheless, alterations
in it became essential, as our enquiries advanced from the
repressed to the repressing forces, from the object-instincts
to the ego. The decisive step forward was the introduction of
the concept of narcissism—that is to say, the discovery that
the ego itself is cathected with libido, that the ego, indeed,
is the libido’s original home, and remains to some extent
its headquarters. This narcissistic libido turns toward objects,
and thus becomes object-libido; and it can change back into
narcissistic libido once more. The concept of narcissism
made it possible to obtain an analytic understanding of the
traumatic neuroses and of many of the affections bordering
on the psychoses, as well as of the latter themselves. It was
not necessary to give up our interpretation of the transference
neuroses as attempts made by the ego to defend itself
against sexuality; but the concept of the libido was endan-
gered. Since the ego-instincts, too, were libidinal, it seemed
for a time inevitable that we should make libido coincide
with instinctual energy in general, as C. G. Jung had already
advocated earlier. Nevertheless, there still remained in me a
kind of conviction, for which I was not as yet able to find
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reasons, that the instincts could not all be of the same
kind. My next step was taken in Beyond the Pleasure Prin-
ciple (1920), when the compulsion to repeat and the con-
servative character of instinctual life first attracted my at-
tention. Starting from speculations on the beginning of life
and from biological parallels, I drew the conclusion that, be-
sides the instinct to preserve living substance and to join it
into ever larger units, there must exist another, contrary in-
stinct seeking to dissolve those units and to bring them back
to their primaeval, inorganic state. That is to say, as well as
Eros there was an instinct of death. The phenomena of life
could be explained from the concurrent or mutually opposing
action of these two instincts. It was not easy, however, to
demonstrate the activities of this supposed death instinct.
The manifestations of Eros were conspicuous and noisy
enough. It might be assumed that the death instinct op-
erated silently within the organism toward its dissolution, but
that, of course, was no proof. A more fruitful idea was that
a portion of the instinct is diverted toward the external world
and comes to light as an instinct of aggressiveness and de-
structiveness. In this way the instinct itself could be pressed
into the service of Eros, in that the organism was destroying
some other thing, whether animate, or inanimate, instead of
destroying itself. Conversely, any restriction of this aggressive-
ness directed outward would be bound to increase the self-
destruction, which is in any case proceeding. At the same
time one can suspect from this example that the two kinds
of instincts seldom—perhaps never—appear in isolation from
each other, but are alloyed with each other in varying and
very different proportions and so become unrecognizable to
our judgment. In sadism, long since known to us as a com-
ponent of sexuality, we should have before us a particularly
strong alloy of this kind between trends of love and the de-
structive instinct; while its counterpart, masochism, would be
a union between destructiveness directed inward and sex-
uality—a union which makes what is otherwise an imper-
ceptible trend into a conspicuous and tangible one.

And now, I think, the meaning of the evolution of civiliza-
tion is no longer obscure to us. It must present the struggle
between Eros and Death, between the instinct of life and
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the instinct of destruction, as it works itself out in the human
species. This struggle is what all life essentially consists of,
and the evolution of civilization may therefore be simply
described as the struggle for life of the human species. And
it is this battle that our nurse-maids try to appease with
their lullaby about Heaven.

What means does civilization employ in order to inhibit
the aggressiveness which opposes it, to make it harmless, to
get rid of it, perhaps? We have already become acquainted
with a few of these methods, but not yet with the one that
appears to be the most important. This we can study in the
history of the development of the individual. What happens
in him to render his desire for aggression innocuous? Some-
thing very remarkable, which we should never have guessed
and which is nevertheless quite obvious. His aggressiveness is
introjected, internalized; it is, in point of fact, sent back to
where it came from—that is, it is directed toward its own
ego. There it is taken over by a portion of the ego, which
sets itself over against the rest of the ego as super-ego, and
which now, in the form of “conscience,” is ready to put into
action against the ego the same harsh aggressiveness that the
ego would have liked to satisfy upon other, extraneous indi-
viduals. The tension between the harsh super-ego and the ego
that is subjected to it, is called by us the sense of guilt; it
expresses itself as a need for punishment. Civilization, there-
fore, obtains mastery over the individual’s dangerous de-
sire for aggression by weakening and disarming it and by
setting up an agency within him to watch over it, like a
garrison in a conquered city.

The fateful question for the human species seems to me to
be whether and to what extent their cultural development
will succeed in mastering the disturbance of their communal
life by the human instinct of aggression and self-destruction.
It may be that in this respect, precisely the present time de-
serves a special interest. Men have gained control over the
forces of nature to such an extent that with their help they
would have no difficulty in exterminating one another to the
last man. They know this, and hence comes a large part of
their current unrest, their unhappiness and their mood of
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anxiety. And now it is to be expected that the other of
the two “Heavenly Powers,” eternal Eros, will make an effort
to assert himself in the struggle with his equally immortal
adversary. But who can foresee with what success and with
what result?

Civilization and Its Discontents
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Carl Gustav Jung (1875-1961) was a Swiss psychiatrist who
became one of the first disciples of Freud. He later split with
Freud because of his belief that Freud placed too much
emphasis on the importance of the sexual factor in behavior
and in the development of neuroses. He then founded his
own school of psychoanalysis which is referred to as “An-
alytical Psychology.” One of his most popular contributions
was the distinction between the introvert and extrovert per-
sonality types. He is also known for his formulation of
“archetypes” and the ‘“collective unconscious.” Among his
books are Psychology of the Unconscious (1916), Psycho-
logical Types (r923), Modern Man in Search of a Soul
(1933), Psychology and Religion (1928), The Integration
of Personality (1939), and an autobiography, Memories,
Dreams, Reflections (1963).

... LANGUAGE 1s ORIGIN ALLY and essentially nothing but a sys-
tem of signs or symbols, which denote real occurrences, or
their echo in the human soul.

Whoever attentively observes himself will find the general
custom of speech very striking, for almost every day we
can see for ourselves how, when falling asleep, phantasies
are woven into our dreams, so that between the dreams of
day and night there is not so great a difference. Thus we have
two forms of thinking—directed thinking and dream or phan-
tasy thinking. The first, working for communication with
speech elements, is troublesome and exhausting; the latter,
on the contrary, goes on without trouble, working spontane-
ously, so to speak, with reminiscences. The first creates in-
novations, adaptations, imitates reality and seeks to act upon
it. The latter, on the contrary, turns away from reality, sets

* The following excerpts are from Psychology of the Uncon-

scious (New York: Dodd, Mead and Co.), copyright 1916 by
Dodd, Mead & Company; copyright 1943 by Beatrice Hinkle.
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free subjective wishes, and is, in regard to adaptation, wholly
unproductive.

. we draw a parallel between the phantastical, mytho-
logical thinking of antiquity and the similar thinking of chil-
dren, between the lower human races and dreams. The train
of thought is not a strange one for us, but quite familiar
through our knowledge of comparative anatomy and the his-
tory of development, which shows us how the structure and
function of the human body are the results of a series of em-
bryonic changes which correspond to similar changes in the
history of the race. Therefore, the supposition is justified
that ontogenesis corresponds in psychology to phylogenesis.
Consequently, it would be true, as well, that the state of
infantile thinking in the child’s psychic life, as well as in
dreams, is nothing but a re-echo of the prehistoric and the
ancient.

We affirm the important fact that man in his phantastic
thinking has kept a condensation of the psychic history of his
development. An extraordinarily important task, which even
today is hardly possible, is to give a systematic description
of phantastic thinking. One may, at the most, sketch it
While directed thinking is a phenomenon conscious through-
out, the same cannot be asserted of phantastic thinking.
Doubtless, a great part of it still falls entirely in the realm of
the conscious, but, at least, just as much goes along in half
shadows, and generally an undetermined amount in the un-
conscious; and this can, therefore, be disclosed only indi-
rectly. But means of phantastic thinking, directed thinking
is connected with the oldest foundations of the human mind,
which have been for a long time beneath the threshold of the
consciousness. The products of this phantastic thinking aris-
ing directly from the consciousness are, first, waking dreams,
or day-dreams . . . then the dreams which offer to the con-
sciousness, at first, a mysterious exterior, and win meaning
only through the indirectly inferred unconscious contents.
Lastly, there is a so-called wholly unconscious phantasy sys-
tem in the split off complex, which exhibits a pronounced
tendency toward the production of a dissociated personality.

. . . Our foregoing explanations show wherein the prod-
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ucts arising from the unconscious are related to the mythical.
From all these signs it may be concluded that the soul pos-
sesses in some degree historical strata, the oldest stratum of
which would correspond to the unconscious. The result of
that must be that an introversion occurring in later life, ac-
cording to the Freudian teaching, seizes upon regressive
infantile reminiscences taken from the individual past. That
first points out the way; then, with stronger introversion and
regression (strong repressions, introversion psychoses), there
come to light pronounced traits of an archaic mental kind
which, under certain circumstances might go so far as the
re-echo of a once manifest, archaic mental product.

This word [libido] has become the most frequent tech-
nical expression of psychoanalysis, for the simple reason
that its significance is wide enough to cover all the unknown
and countless manifestations of the Will in the sense of
Schopenhauer. It is sufficiently comprehensive and rich in
meaning to characterize the real nature of the psychical
entity which it includes.

The chief source of the history of the analytic conception
of libido is Freud's Three Contributions to the Sexual The-
ory. There the term libido is conceived by him in the orig-
inal narrow sense of sexual impulse, sexual need. . . . Since
the appearance of the Three Contributions in 1905, a
change has taken place in the libido conception; its field
of application has been widened.

In place of the descriptive definition of the “Three Contri-
butions” there gradually grew up a genetic definition of the
libido, which rendered it possible for me to replace the ex-
pression “psychic energy” by the term “libido.” I was forced
to ask myself whether indeed the function of reality today
does not consist in only its smaller part of libido sexualis
and in the greater part of other impulses?

We know that, although individuals are widely separated
by the differences in the contents of their consciousness, they
are closely alike in their unconscious psychology. It is a sig-
nificant impression for one working in practical psycho-
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analysis when he realizes how uniform are the typical
unconscious complexes. Difference first arises from individual-
ization. . . . The unconscious contains the differentiated
remnants of the earlier psychologic functions overcome by the
individual differentiation. The reactions and products of the
animal psyche are of a generally diffused uniformity and
solidity, which, among men, may be discovered apparently
only in traces. Man appears as something extraordinarily
individual in contrast with animals.

The individual content of consciousness is . . . the most
unfavorable object imaginable for psychology, because it has
veiled the universally valid until it has become unrecogniza-
ble. The essence of consciousness in the process of adapta-
tion which takes place in the most minute details. On the
other hand, the unconscious is the generally diffused, which
not only binds the individuals among themselves to the race,
but also unites them backwards with the people of the past
and their psychology. Thus the unconscious, surpassing the
individual in its generality, is, in the first place, the object
of a true psychology, which claims not to be psycho-physical.

Mankind wishes to love in God only their ideas, that is to
say, the ideas which they project into God. By that they wish
to love their unconscious, that is, that remnant of ancient hu-
manity and the centuries-old past in all people, namely, the
common property left behind from all development which is
given to all men, like the sunshine and the air. But in loving
this inheritance they love that which is common to all. Thus
they turn back to the mother of humanity, that is to say, to
the spirit of the race, and regain in this way something of
that connection and of that mysterious and irresistible power
which is imparted by the feeling of belonging to the herd.

. it is necessary for the well-being of the adult indi-
vidual, who in his childhood was merely an atom revolving
in a rotary system, to become himself the center of a new
system.

The world arises when man discovers it. He discovers it
when he sacrifices the mother; that is to say, when he has
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freed himself from the midst of his unconscious lying in the
mother. That which impels him forward to this discovery
may be interpreted psychologically as the so-called “Incest
barrier” of Freud. The incest prohibition places an end to
the childish longing for the food-giving mother, and com-
pels the libido, gradually becoming sexual, into the path of
the biological aim. The libido forced away from the mother
by the incest prohibition seeks for the sexual object in the
place of the forbidden mother. In this wider psychologic
sense, which expresses itself in the allegoric language of the
“incest prohibition,” “mother,” etc., must be understood
Freud's paradoxical sentence, “Originally we have known
only sexual objects.” This sentence must be understood psy-
chologically throughout, in the sense of a world image cre-
ated from within outward, which has, in the first place,
nothing to do with the so-called “objective” idea of the
world. This is to be understood as a new edition of the sub-
jective idea of the world corrected by reality. Biology, as a
science of objective experience, would have to reject uncon-
ditionally Freud’s proposition, for, as we have made clear
above, the function of reality can only be partly sexual;
in another equally important part it is self-preservation.
Psychology of the Unconscious
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Henri Bergson (1859-1941) was born in Paris. During a
lifetime of teaching, lecturing, and writing, he gained an in-
ternational reputation as the author of a new and distin-
guished philosophical outlook presented in a succession of
books whose fluent style gave them wide appeal. Exploring
the implications of evolutionary theory he offered new and
significant ideas about the nature of life, reality, and knowl-
edge. John Dewey, Samuel Alexander, and A. N. Whitehead
have paid special tribute to the genuine originality and im-
portance of his thought. Among his books are: Time and
Free Will, Matter and Memory, Creative Evolution, and The
Two Sources of Morality and Religion.

WE CAN NOW FORMULATE our conception of freedom. Free-
dom is the relation of the concrete self to the act which it
performs. This relation is indefinable, just because we are
free. For we can analyze a thing, but not a process; we can
break up extensity, but not duration. Or, if we persist in
analyzing it, we unconsciously transform the process into a
thing and duration into extensity. By the very fact of break-
ing up concrete time we set out its moments in homogeneous
space; in place of the doing we put the already done; and,
as we have begun by, so to speak, stereotyping the activity
of the self, we see spontaneity settle down into inertia and
freedom into necessity. Thus, any positive definition of
freedom will ensure the victory of determinism.

Shall we define the free act by saying of this act, when
it is once done, that it might have been left undone? But
this assertion, as also its opposite, implies the idea of an abso-
lute equivalence between concrete duration and its spatial

* The following text is from Time and Free Will, translated by
F. L. Pogson (New York: Harper & Row, Inc., 1913); and The
Two Sources of Morality and Religion, translated by R. Ashley
Audra and Cloudesley Brereton. Copyright 1935; © 1963 by Holt,
Rinehart and Winston, Inc., New York. Reprinted by permission.
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symbol: and as soon as we admit this equivalence, we are
led on, by the very development of the formula which we
have just set forth, to the most rigid determinism.

Shall we define the free act as “that which could not be
foreseen, even when all the conditions were known in ad-
vance”? But to conceive all the conditions as given, is, when
dealing with concrete duration, to place oneself at the very
moment at which the act is being performed. Or else it is
admitted that the matter of psychic duration can be pictured
symbolically in advance, which amounts, as we said, to treat-
ing time as a homogeneous medium, and to reasserting in
new words the absolute equivalence of duration with its
symbol. A closer study of this second definition of freedom
will thus bring us once more to determinism.

Shall we finally define the free act by saying that it is
not necessarily determined by its cause? But either these
words lose their meaning or we understand by them that the
same inner causes will not always call forth the same effects.
We admit, then, that the psychic antecedents of a free act
can be repeated, that freedom is displayed in a duration
whose moments resemble one another, and that time is a
homogeneous medium, like space. We shall thus be brought
back to the idea of an equivalence between duration and its
spatial symbol; and by pressing the definition of freedom
which we have laid down, we shall once more get determinism
out of it.

To sum up; every demand for explanation in regard to
freedom comes back, without our suspecting it, to the follow-
ing question: “Can time be adequately represented by space?”
To which we answer: Yes, if you are dealing with time
flown; No, if you speak of time flowing. Now, the free act
takes place in time which is flowing and not in time which
has already flown. Freedom is therefore a fact, and among
the facts which we observe there is none clearer. All the dif-
ficulties of the problem, and the problem itself, arise from the
desire to endow duration with the same attributes as ex-
tensity, to interpret a succession by a simultaneity, and to
express the idea of freedom in a language into which it is
obviously untranslatable.

Time and Free Will
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One of the results of our analysis has been to draw a sharp
distinction, in the sphere of society, between the closed and
the open. The closed society is that whose members hold to-
gether, caring nothing for the rest of humanity, on the alert
for attack or defense, bound, in fact, to a perpetual readiness
for battle. Such is human society fresh from the hands of na-
ture. Man was made for this society, as the ant was made for
the ant-heap. We must not overdo the analogy; we should
note, however, that the hymenopterous communities are at
the end of one of the two principal lines of animal evolution,
just as human societies are at the end of the other, and that
they are in this sense counterparts of one another. True, the
first are stereotyped, whereas the others vary; the former
obey instinct, the latter intelligence. But if nature. and for the
very reason that she has made us intelligent, has left us to
some extent with freedom of choice in our type of social or-
ganization, she has at all events ordained that we should live
in society. A force of unvarying direction, which is to the soul
what force of gravity is to the body, ensures the cohesion of
the group by bending all individual wills to the same end.
That force is moral obligation. We have shown that it may ex-
tend its scope in societies that are becoming open, but that it
was made for the closed society. And we have shown also
how a closed society can live, resist this or that dissolving ac-
tion of intelligence, preserve and communicate to each of its
members that confidence which is indispensable, only through
a religion born of the myth-making function. This religion,
which we have called static, and this obligation, which is tan-
tamount to a pressure, are the very substance of closed soci-
ety.

Never shall we pass from the closed society to the open
society, from the city to humanity, by any mere broadening
out. The two things are not of the same essence. The open
society is the society which is deemed in principle to em-
brace all humanity. A dream dreamt, now and again, by
chosen souls, it embodies on every occasion something of it-
self in creations, each of which, through a more or less far-
reaching transformation of man, conquers difficulties hitherto
unconquerable. But after each occasion the circle that has
momentarily opened closes again. Part of the new has flowed
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into the mould of the old; individual aspiration has become
social pressure; and obligation covers the whole. Do these ad-
vances always take place in the same direction? We can take
it for granted that the direction is the same, the moment we
agree that they are advances. For each one is thus defined as
a step forward. But this can be no more than a metaphor, and
if there were really a pre-existent direction along which man
had simply to advance, moral renovation would be foresee-
able; there would be no need, on each occasion, for a creative
effort. The truth is that it is always possible to take the latest
phase of renovation, define it by a concept, and say that the
others contained a greater or lesser quantity of what the con-
cept includes, that therefore they all led up to that renova-
tion. But things assume this form only in retrospect; the
changes were qualitative and not quantitative; they defied
all anticipation. In one respect, however, they had, in them-
selves, and not merely through the medium of a conceptual
interpretation, something in common. All aimed at opening
what was closed; and the group, which after the last opening
had closed on itself, was brought back every time to human-
ity. Let us go further: these successive efforts were not, strictly
speaking, the progressive realization of an ideal, since no idea,
forged beforehand, could possibly portray a series of accre-
tions each of which, creating itself, would create its own idea;
and yet the diversity of these efforts could be summed up
into one and the same thing: an impetus, which had ended
in closed societies because it could carry matter no further
along, but which later on is destined to be sought out and re-
captured, not by the species, but by some privileged individ-
ual. This impetus is thus carried forward through the medium
of certain men, each of whom thereby constitutes a species
composed of a single individual. If the individual is fully con-
scious of this, if the fringe of intuition surrounding his intel-
ligence is capable of expanding sufficiently to envelop its ob-
ject, that is the mystic life. The dynamic religion which thus
springs into being is the very opposite of the static religion
born of the myth-making function, in the same way as the
open society is the opposite of the closed society. But just as
the new moral aspiration takes shape only by borrowing from
the closed society its natural form, which is obligation, so dy-
namic religion is propagated only through images and symbols



HENRI BERGSON 259
supplied by the myth-making function. There is no need to go
back over these different points. I wanted simply to empha-
size the distinction I have made between the open and the
closed society.

If our organs are natural instruments, our instruments must
then be artificial organs. The workman’s tool is the continua-
tion of his arm, the tool-equipment of humanity is therefore
a continuation of its body. Nature, in endowing us with an es-
sentially tool-making intelligence, prepared for us in this way
a certain expansion. But machines which run on oil or coal or
“white coal,” and which convert into motion a potential en-
ergy stored up for millions of years, have actually imparted
to our organism an extension so vast, have endowed it with a
power so mighty, so out of proportion to the size and strength
of that organism, that surely none of all this was foreseen in
this structural plan of our species: here was a unique stroke
of luck, the greatest material success of man on the planet. A
spiritual impulsion had been given, perhaps, at the beginning:
the extension took place automatically, helped as it were by a
chance blow of the pickax which struck against a miraculous
treasure underground. Now, in this body, distended out of all
proportion, the soul remains what it was, too small to fill it,
too weak to guide it. Hence the gap between the two. Hence
the tremendous social, political and international problems
which are just so many definitions of this gap, and which pro-
voke so many chaotic and ineffectual efforts to fill it. What we
need are new reserves of potential energy—moral energy this
time. So let us not merely say, as we did above, that the mys-
tical summons up the mechanical. We must add that the
body, now larger, calls for a bigger soul, and that mechanism
should mean mysticism. The origins of the process of mech-
anization are indeed more mystical than we might imag-
ine. Machinery will find its true vocation again, it will
render services in proportion to its power, only if mankind,
which it has bowed still lower to the earth, can succeed,
through it, in standing erect and looking heavenward.

The Two Sources of Morality and Religion
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THE sPIRIT and in fact only the spirit is a being in itself
and for itself; it is autonomous and is capable of being han-
dled in a genuinely rational, genuinely and thoroughly scien-
tific way only in this antonomy. In regard to nature and scien-
tific truth concerning it, however, the natural sciences give
merely the appearance of having brought nature to a point
where for itself it is rationally known. For true nature in its
proper scientific sense is a product of the spirit that investi-
gates nature, and thus the science of nature presupposes the
science of the spirit. The spirit is essentially qualified to exer-
cise self-knowledge, and that over and over again. Only in the
kind of pure knowledge proper to science of the spirit is the
scientist unaffected by the objection that his accomplishment
is self-co ling. As a conseq e, it is absurd for the sci-
ences of the spirit to dispute with the sciences of nature for
equal rights. To the extent that the former concede to the
latter that their objectivity is an autonomy, they are them-
selves victims of objectivism. Moreover, in the way the sci-
ences of the spirit are at present developed, with their mani-
fold disciplines, they forfeit the ultimate, actual rationality
which the spiritual Weltanschauung makes possible. Precisely
this lack of genuine rationality on all sides is the source of
what has become for man an unbearable unclarity regarding
his own existence and his infinite tasks. These last are insep-

* The following text is from Phenomenology and the Crisis of
Philosophy by Edmund Husserl, translation, copyright © 1965 by
Quentin Lauer (New York: Harper & Row, Inc.).
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arably united in one task: only if the spirit returns to itself
from its naive exteriorization, clinging to itself and purely to
itself, can it be adequate to itself.

Regarding this question of interpersonal relations, nothing
can be said here; no one lecture could exhaust the topic. I do
hope, however, to have shown that we are not renewing here
the old rationalism, which was an absurd nationalism, utterly
incapable of grasping the problems of spirit that concern us
most. The ratio now in question is none other than spirit un-
derstanding itself in a really universal, really radical manner,
in the form of a science whose scope is universal, wherein an
entirely new scientific thinking is established in which every
conceivable question, whether of being, of norm, or of so-
called “existence,” finds its place. It is my conviction that in-
tentional phenomenology has for the first time made spirit as
spirit the field of systematic, scientific experience, thus effect-
ing a total transformation of the task of knowledge. The uni-
versality of the absolute spirit embraces all being in an abso-
lute historicity, into which nature fits as a product of spirit. It
is intentional, which is to say transcendental, phenomenology
that sheds light on the subject by virtue of its point of de-
parture and its methods. Only when seen from the phenom-
enological point of view is naturalistic objectivism, along
with the profoundest reasons for it, to be understood. Above
all, phenomenology makes clear that, because of its natural-
ism, psychology simply could not come to terms with the ac-
tivity and the properly radical problem of spirit’s life.

Let us summarize the fundamental notions of what we have
sketched here. The “crisis of European existence,” which man-
ifests itself in countless symptoms of a corrupted life, is no
obscure fate, no impenetrable destiny. Instead, it becomes
manifestly understandable against the background of the phil-
osophically discoverable “teleology of European history.” As
a presupposition of this understanding, however, the phenom-
enon “Europe” is to be grasped in its essential core. To get
the concept of what is contra-essential in the present “crisis,”
the concept “Europe” would have to be developed as the his-
torical teleology of infinite goals of reason; it would have to
be shown how the European “world” was born from ideas of
reason, i.e., from the spirit of philosophy. The “crisis” would
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then become clear as the “seeming collapse of rationalism.”
Still, as we said, the reason for the downfall of a rational cul-
ture does not lie in the essence of rationalism itself but only
in its exteriorization, its absorption in “naturalism” and “ob-
jectivism.”

The crisis of European existence canend in only one of two
ways: in the ruin of a Europe alienated from its rational sense
of life, fallen into a barbarian hatred of spirit; or in the re-
birth of Europe from the spirit of philosophy, through a hero-
ism of reason that will definitively overcome naturalism.
Europe’s greatest danger is weariness. Let us as “good Euro-
peans” do battle with this danger of dangers with the sort of
courage that does not shirk even the endless battle. If we do,
then from the annihilating conflagration of disbelief, from the
fiery torrent of despair regarding the West's mission to hu-
manity, from the ashes of the great weariness, the phoenix of
a new inner life of the spirit will arise as the underpinning of
a great and distant human future, for the spirit alone is im-
mortal.

“The Crisis of European Man”
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LET us AsKk about our overwhelming persuasions as to our
own personal body-mind relation. In the first place, there is
the claim to unity. The human individual is one fact, body
and mind. This claim to unity is the fundamental fact, always
presupposed, rarely explicitly formulated. I am experiencing
and my body is mine. In the second place, the functioning
of our body has a much wider influence than the mere pro-
duction of sense-experience. We find ourselves in a healthy
enjoyment of life by reason of the healthy functionings of our
internal organs—heart, lungs, bowels, kidneys, etc. The emo-
tional state arises just because they are not providing any
sensa directly associated with themselves. Even in sight, we
enjoy our vision because there is no eyestrain. Also, we enjoy
our general state of life because we have no stomachache. 1
am insisting that the enjoyment of health, good or bad, is a
positive feeling only casually associated with particular sensa.
For example, you can enjoy the ease with which your eyes
are functioning even when you are looking at a bad picture or
a vulgar building. This direct feeling of the derivation of emo-
tion from the body is among our fundamental experiences.
There are emotions of various types—but every type of emo-

* The following text is from Adventures of Ideas (Cambridge:
Cambridge University Press, 1935; and New York: The Mac-
millan Company). Copyright 1931 by The Macmillan Company,
renew 1961 by Evelyn Whitehead.
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tion is at least modified by derivation from the body. It is for
physiologists to analyze in detail the modes of bodily func-
tioning. For philosophy, the one fundamental fact is that the
whole complexity of mental experience is either derived or
modified by such functioning. Also, our basic feeling is this
sense of derivation, which leads to our claim for unity, body
and mind.

But our immediate experience also claims derivation from
another source, and equally claims a unity founded upon this
alternative source of derivation. This second source is our own
state of mind directly preceding the immediate present of our
conscious experience. A quarter of a second ago we were en-
tertaining such and such ideas, we were enjoying such and
such emotions, and we were making such and such oberva-
tions of external fact. In our present state of mind we are
continuing that previous state. The word “continuing” states
only half the truth. In one sense it is too weak, and in another
sense it overstates. It is too weak because we not only con-
tinue, but we claim absolute identity with our previous state.
It was our very identical self in that state of mind, which is,
of course, the basis of our present experience a quarter of a
second later. In another sense the word ‘“‘continuing” over-
states. For we do not quite continue in our preceding state of
experience. New elements have intervened. All of these new
elements are provided by our bodily functionings. We fuse
these new elements with the basic stuff of experience pro-
vided by our state of mind a quarter of a second ago. Also, as
we have already agreed, we claim an identification with our
body. Thus our experience in the present discloses its own na-
ture in two sources of derivation, namely, the body and the
antecedent experiential functionings. Also, there is a claim for
identification with each of these sources. The body is mine,
and the antecedent experience is mine. Still more, there is
only one ego, to claim the body and to claim the stream of
experience. I submit that we have here the fundamental
basic persuasion on which we found the whole practice of
our existence. While we exist, body and soul are inescapable
elements in our being, cach with the full reality of our own
immediate self. But neither body nor soul possess the sharp
observational definition which at first sight we attribute to
them. Our knowledge of the body places it as a complex
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unity of happenings within the larger field of nature.
But its demarcation from the rest of nature is vague in the
extreme. The body consists of the coordinated functionings of
billions of molecules. It belongs to the structural essence of
the body that, in an indefinite number of ways, it is always
losing molecules and gaining molecules. When we consider
the question with microscopic accuracy, there is no definite
boundary to determine where the body begins and external
nature ends. Again, the body can lose whole limbs, and yet
we claim identity with the same body. Also, the vital func-
tions of the cells in the amputated limb ebb slowly. Indeed,
the limb survives in separation from the body for an immense
time compared to the internal vibratory periods of its mole-
cules. Also, apart from such catastrophes, the body requires
the environment in order to exist. Thus, there is a unity of the
body with the environment, as well as a unity of body and
soul into one person.

But in conceiving our personal identity we are apt to em-
phasize rather the soul than the body. The one individual
is that coordinated stream of personal experiences which is
my thread of life or your thread of life. It is that succession
of self-realization, each occasion with its direct memory of
its past and with its anticipation of the future. That claim to
enduring self-identity is our self-assertion of personal identity.

Yet, when we examine this notion of the soul, it discloses it-
self as even vaguer than our definition of the body.

Adventures of ldeas
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Miguel de Unamuno (1864-1936) was a Spanish novelist,
poet, dramatist, and philosopher. He must be considered,
within his unorthodox Christian approach, as the first Euro-
pean existentialist after Kierkegaard. His use of the novel
form and the drama to express his ideas has been followed
later by several existentialist thinkers, among them Sartre.

“Homo sum; nihil humani a me alienum puto,” said the Latin
playwright. And I would rather say, “Nullum hominem a me
alienum puto”: 1 am a man; no other man do I deem a stran-
ger. For to me the adjective humanus is no less suspect than
its abstract substantive humanitas, humanity. Neither “the hu-
man” nor “humanity,” neither the simple adjective nor the
substantivized adjective, but the concrete substantive—man.
The man of flesh and bone; the man who is born, suffers, and
dies—above all, who dies; the man who eats and drinks and
plays and sleeps and thinks and wills; the man who is seen
and heard; the brother, the real brother.

For there is another thing which is also called man, and he
is the subject of not a few lucubrations, more or less scientific.
He is the legendary featherless biped, the Zwov moAurixiv
of Aristotle, the social contractor of Rousseau, the homo eco-
nomicus of the Manchester school, the homo sapiens of Lin-
naeus, or, if you like, the vertical mammal. A man neither of
here nor there, neither of this age nor of another, who has
neither sex nor country, who is, in brief, merely an idea. That
is to say, a no-man.

The man we have to do with is the man of flesh and bone—
you, reader of mine, the other man yonder, all of us who
walk solidly on the earth.

And this concrete man, this man of flesh and bone, is at

* The following text is from The Tragic Sense of Life, trans-
lated by J. E. Crawford Flitch (New York: Dover Publications,
Inc, 1954, and London: Macmillan & Co., Ltd.).
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once the subject and the supreme object of all philosophy,
whether certain self-styled philosophers like it or not.

To be a man is to be something concrete, unitary, and sub-
stantive; it is to be a thing—res. Now we know what another
man, the man Benedict Spinoza, that Portuguese Jew who was
born and lived in Holland in the middle of the seventeenth
century, wrote about the nature of things. The sixth proposi-
tion of Part Il of his Ethics states: “unaquaeque res, qua-
tenus in se est, in suo esse perseverare conatur”—that is,
Everything, insofar as it is in itself, endeavors to persist in its
own being, Everything insofar as it is in itself —that is to say,
insofar as it is substance, for according to him substance is
“id quod in se est et per se concipitur”—that which is in it-
self and is conceived by itself. And in the following proposi-
tion, the seventh, of the same part, he adds: “conatus, quo
unaquaeque res in suo esse perseverare conatur, nihil est
praeter ipsius rei actualem essentiam”—that is, the endeavor
wherewith everything endeavors to persist in its own being is
nothing but the actual essence of the thing itself. This means
that your essence, reader, mine, that of the man Spinoza, that
of the man Butler, of the man Kant, and of every man who is
a man, is nothing but the endeavor, the effort, which he
makes to continue to be a man, not to die.

A human soul is worth all the universe, someone—I know
not whom—has said and said magnificently. A human soul,
mind you! Not a human life. Not this life. And it happens
that the less a man believes in the soul—that is to say, in his
conscious immortality, personal and concrete—the more he
will exaggerate the worth of this poor transitory life. This is
the source from which springs all that effeminate, sentimental
ebullition against war. True, a man ought not to wish to die,
but the death to be renounced is the death of the soul. “Who-
soever will save his life shall lose it,” says the Gospel; but it
does not say “whosoever will save his soul,” the immortal
soul—or, at any rate, which we believe and wish to be immor-
tal.

Whence do I come and whence comes the world in which
and by which I live? Whither do I go and whither goes every-
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thing that environs me? What does it all mean? Such are the
questions that man asks as soon as he frees himself from the
brutalizing necessity of laboring for his material sustenance.
And if we look closely, we shall see that beneath these ques-
tions lies the wish to know not so much the “why” as the
“wheretofore,” not the cause but the end.

Descartes arrives at the cogito ergo sum, which Saint Au-
gustine had already anticipated; but the ego implicit in this
enthymeme, ego cogito, ergo ego sum, is an unreal—that is,
an ideal—ego or I, and its sum, its existence, something unreal
also. “I think therefore I am,” can only mean “I think, there-
fore I am a thinker”; this being of the “I am,” which is de-
duced from “I think,” is merely a knowing; this being is
knowledge, but not life. . . . The truth is sum, ergo cogito—I
am, therefore I think, although not everything that is thinks.

There is nothing more universal than the individual, for
what is the property of each is the property of all. Each man
is worth more than the whole of humanity, nor will it do to
sacrifice each to all save insofar as all sacrifice themselves to
each.

God, who is Love, the Father of Love, is the son of love
in us. There are men of a facile and external habit of mind,
slaves of reason, that reason which externalizes us, who think
it a shrewd comment to say that so far from God having
made man in His image and likeness, it is rather man who
has made his gods or his God in his own image and like-
ness, and so superficial are they that they do not pause to
consider that if the second of these propositions be true, as
in fact it is, it is owing to the fact that the first is not less
true. God and man, in effect, mutually create one another;
God creates or reveals Himself in man and man creates him-
self in God.

For in fact cach man is unique and irreplaceable; there
cannot be any other I, each one of us—our soul, that is,
not our life—is worth the whole Universe. I say the spirit
and not the life, for the ridiculously exaggerated value which
those attach to human life who, not really believing in the
spirit—that is to say, in their personal immortality—tirade
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against war and the death penalty, for example, is a value
which they attach to it precisely because they do not really
believe in the spirit of which life is the servant. For life is of
use only insofar as it serves its lord and master, spirit, and
if the master perishes with the servant, neither the one nor
the other is of any great value.

And to act in such a way as to make our annihilation
an injustice, in such a way as to make our brothers, our
sons, and our brothers’ sons, and their sons’ sons, feel that
we ought not to have died, is something that is within the
reach of all.

The Tragic Sense of Life
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Antonio Machado (1875-1939) was one of the great poets
of Spain. He belonged to what is generally called the gen-
eration of 1898, a generation to which Unamuno also be-
longs. Seeing the signs of Spanish decadence, Machado
strongly criticized Spanish tradition and proposed a re-educa-
tion of the men of his country. For most of his life Machado
wrote in prose the book Juan de Mairena, in which he ex-

ded his daily th hts about art, philosophy, poetry,
and politics. His mﬂuence today is very great in Spain, Latin
America, and Italy.

NEVER (Nunca), nothingness (Nada), nobody (Nadie).
Three terrible words: above all, the last. Nobody is the
personification of Nothingness. Nevertheless, man has taken up
the burden of these words and is even losing his fear of them.
Don Nadie! Don José Maria Nadie! His Excellency Lord
Nadie! “Imagine it totally,” Mairena cautioned his students,
“get used to the sound of it. As an exercise for poets, I can
think of nothing more edifying. That will be all.”

From the One to the Other is the great theme of meta-
physics. The whole travail of human reason has been to liqui-
date the second of the two terms. The Other does not exist:
that is rational faith, the incurable conviction of all human
reason. Identity = reality: as if, when all is said and done, all
had to be, necessarily and absolutely, one and the same.
But the Other will never submit to such elimination: it per-
sists and it suffices for itself; it is the hard bone on which
reason fastens its teeth and all but gnaws them away. Abel
Martin, in the faith of poetry, which is no less human
than the rational kind, believed in the Other, in the “Essen-

* The following text is from Juan de Mairena, translated and
edited by Ben Belitt (Berkeley: University of California Press,
1963).
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tial Heterogeneity of Being,” the incurable Otherness, so to
speak, underlying the life of the One.

The education of the ‘“child mass™ That would be a
pedagogy for Herod himself—a monstrosity.

Of all man-made machines, the most interesting, in my
judgment, is the watch, that specifically human artifact which
animality alone could never have invented. The so-called
homo faber would not deserve the title of homo but for
his fabrication of watches. Yet the fact that he makes them
is less important than the fact that he uses them; and more
important still is the fact that he needs them. Man is the
animal who must measure his time.

Let me repeat what I have so often told you in the past:
always take me with a grain of salt; I have no stock of truths
to reveal to you. Nor would I have you assume that my pur-
pose as a teacher is to induce you to mistrust your own
thinking; I prefer, rather, to lay bare the mistrust which I
have for my own. Disregard the air of conviction which I
frequently employ with you, which is only a rhetorical or
grammatical gambit of language, and my somewhat disre-
spectful and cavalier manner in alluding from time to time
to great minds of the past. They are only the peevish affecta-
tions of a doddering orator in the most provincial sense of the
word. Give them a deaf ear.

Poetry, Mairena maintained, is the dialogue of mankind:
of a man with his own time. The poet would eternize it if he
could, disengaging it wholly from time—a difficult and time-
consuming labor requiring almost all the time given a poet to
accomplish. The poet is a fisher in time: not of fish in the sea,
but the whole living catch; let us be clear about that: of the
fish who go on living in the aftermath of the catch.

The day may yet come, Mairena says to his students, when
the poets will change places with the philosophers. The poets
will sing of their wonderment in the presence of the great
metaphysical adventure, especially that supremest of all mar-
vels: the power of contemplating being untrammeled by time,
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di d from exist —the fish in his element
and out of it, as it were, viewing the very waters of the river
as an illusion of fish. They will deck their lutes with garlands
and chant the old miracles of human meditation.

The philosophers, on the other hand, pondering like poets
the fugit irreparabile tempus, will gradually muffle their viols
with veils. And out of that romantic deviation, an existen-
tialist metaphysics will emerge rooted deeply in time: some-
thing, in fact, more poetic than philosophical in character.
For the philosophers will speak to us of our anguish, the
essentially poetical anguish of being, face to face with non-
entity (la nada); while the poets will appear drunken with
radiance, reeling under the old, Eleatic superlatives. Thus
poet and philosopher will confront each other, no longer ene-
mies, each carrying forward the great labor where it is relin-
quished by the other.

So spoke Mairena, anticipating, albeit vaguely, the vision
of a poet, a la Paul Valéry, and a philosopher, a /a Martin
Heidegger.

We would never presume to “educate the masses”—Devil
take the “masses™ Our concern is properly with man, for
man alone interests us: man in every sense the word has
come to assume; man in genere, and man in his single iden-
tity; essential and empirical man viewed in the context of
his place and his time, not excluding the human animal in
his exigent relations with nature. But man in the mass has
no meaning for us. Notions of mass relate only to distinctions
of volume and bulk, and can never assist in the just defini-
tion of a man, for concepts of mathematical physics are no-
toriously devoid of humanity. Forgive me for laboring such
truisms, but all must be spelled out in detail these days. Even
those who would defend human agglomeration against the
hateful exploiters of mankind seize upon the concept of mass
and convert it into social, ethical, and even esthetic categories.
The absurdity of it! Imagine what a pedagogy for the
“masses” would let loose upon us!

Those of us who insist on the impossibility of a creation
ex nihilo, for theological and metaphysical reasons, are not
therefore obliged to renounce a creative God capable of
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realizing such a prodigy. For the great feat of having wrested
a world out of nothing is no greater than that which my
teacher attributed to his own deity—the feat of having
wrested Nothing out of the world. Reflect on that theme:
for our studies are now at an end, and it is time that we
broadened our questions, like the broadening of a sail, if
we are ever to make for the open seas of contemplation.
Juan de Mairena
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Max Scheler (1874-1928), sometimes called the “Catholic
Nietzsche,” was a disciple of Edmund Husserl and a follower
of Husserl's Phenomenological Method. His sphere of inter-
est was in the field of values, to which he made an important
contribution (Ethics); he also dealt with The Nature of Sym-
pathy. His work, extremely influential in Europe, seems to
become alive again after a period of some recession.

THE ESSENTIAL CHARACTERISTIC of the Christian conception
of spiritual love is that it is love of the individual as a person
—any individual wharsoever, of course. In this it is sharply
distinguished from the generalized love of humanity which
merely regards individuals as lovable qua “specimens” of the
human race; but it presupposes this love of the human
“specimen” nonetheless. Hence it is only by reference to the
general love of mankind that the position and scope of a
possible love of the person is defined in the first place.

In spiritual love of the person, however, a new principle
comes to light. For apart from his acceptance of the mere
existence of the other person as given, it no longer depends
entirely on the spontaneous act of the person who loves or
understands, since it also rests upon the free discretion of
the person who is to be loved or understood. “Persons”
cannot be intuitively understood (by reproduction of their
spiritual acts), unless they spontaneously disclose themselves.
For they are also capable of silence and concealment. The
automatic (involuntary) modes of expression, as such, pro-
vide evidence only for the state of a man’s organic and psy-
chological self; they do not give knowledge or understanding
of his cognitive activity as a person. Hence language, which

* The following text is from The Nature of Sympathy, trans-
lated by Peter Heath (London: Routledge & Kegan Paul, Ltd,
1954).
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also includes the possibility of silence or reticence, is essen-
tial in order to grasp the content of personality. The psychic
life of animals is in this sense completely open to human
inspection, in principle if not actually in fact; but a man’s
spiritual personality is not so. It can either enclose or disclose
itself.

And now, what is this /ove between the sexes, which attracts
them one to another and finds its ultimate expression in the
sexual act? Certainly it is not what Schopenhauer thought
it, an emotion whereby the “spirit of the race” lashes men
on to the dark and doubtful labor of propagating their kind.
For what would the mere preservation of the species amount
to without its advancement or ennoblement? And what
need of love, as distinct from mere impulse, if it is simply to
ensure the upkeep of the breed? The selfish pleasure—seeking
of the voluptuary, the most loveless couplings of the bour-
geoisie, mindful, even in the marriage bed, of an heir to
family, fortune or estate, a new steward for the administration
of old possessions, are no less effective in preserving the race;
though even the voluptuary, human at least in his quest for
pleasure, does not so wantonly overthrow the lowest stand-
ards of human decency. Such acts “preserve” the species as
human fodder for business, industry, war and the like. But
they merely reproduce, whereas love creates. For love is
simply an emotional assessment of a value, anticipated
as offering the likeliest chance for the qualitative betterment
of mankind. It is a sort of emotional project for man as he
might be—a better creature than those who have preceded
him; already a visionary moment of contact with the Eros of
universal life itself, in its eternal travail and endeavor to
bring forth that which is new and better and fairer than
what has gone before.

The movement of love is always and everywhere toward
the creation of values, not their reproduction; and so it is
also when its business is with the making of men, the agents
and vessels of history. Even where the issue is barren—for
such various reasons as death, sickness, or the malfunctioning
of those physical mechanisms which govern the conception
and gestation of the child, it has at least been a beautiful and
noble effort toward the bettering of man as a vital being.
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There are types of value which are essentially related to
personality as their vehicle, and which can only attach to a
person; ‘“virtues,” for example, are values of this type. But
in addition to this there is the value of the person as such,
i.e, as that which essentially possesses these virtues. Love
for the value of persons, i.e., for the person as a reality
mediated in personal value, is moral love in the full sense of
the term. I have given a detailed analysis of the concept of
personality in another work. Here I only wish to emphasize
that the love which has moral value is not that which pays
loving regard to a person for having such and such qualities,
pursuing such and such activities, or for possessing talents,
beauty or virtue; it is that love which incorporates these
qualities, activities and gifts into its object, because they be-
long to that individual person. And it is therefore the only love
that is “absolute,” since it is unaffected by the possibility that
these qualities and activities may change.

Now though there is little reason for thinking that the
person (as a free and morally responsible center of action),
would count for anything, or deserve recognition, prior to its
existence, or even to awareness of such existence. there is one
point in which this theory is quite correct: namely that pure
value-relationships and the corresponding evaluative ties be-
tween persons do engender wunique (i.e., autonomous)
sources of emotional evidence independent of (theoretical)
grounds for existence, in favor of the value (and hence the
existence) of other persons and personal communities. Thus
it would, in effect, be a major error to assert that a being
capable only of feeling, loving, hating and willing (without
any trace of a theoretical capacity, i.e.,, for the apprehen-
sion of objects), could have no sort of evidence for the exis-
tence of other people. By virtue of the necessary connection
subsisting between existence and value (or between existential
and evaluative judgments), a being thus confined (in imag-
ination) to evaluative and practical activity might well suc-
ceed, by indirect methods, in establishing the existence of
that to which he feels responsibility, duty, sympathy, etc.
Taken by itself indeed, the moral consciousness offers a
‘“‘guarantee” that is not direct, let alone primary, but indirect,
not only for the possibility of value, but also for the existence
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of other people. Nor does this apply to some one moral act
or another, but to all morally relevant acts, experiences and
states, insofar as they contain an intentional reverence to
other moral persons; obligation, merit, responsibility, con-
sciousness of duty, love, promise-keeping, gratitude and so
on, all refer, by the very nature of the acts themselves, to
other people, without implying that such persons must al-
ready have been encountered in some sort of experience, and
above all without warranting the assumption that these in-
trinsically social acts (as we shall call them), can only have
occurred and originated in the actual commerce of men with
one another. For on closer examination it appears, rather,
that these acts and experiences are such that they cannot be
reduced to a combination of more elementary acts and ex-
periences of a presocial kind, together with some sort of
experience of other human beings. They demonstrate that
even the essential character of human consciousness is such
that the community is in some sense implicit in every indi-
vidual, and that man is not only part of society, but that so-
ciety and the social bond are an essential part of himself;
that not only is the “I” a member of the “we,” but also that
the “We” is a necessary member of the “I.” Indeed we ought
to ask whether this intrinsic orientation of the particular indi-
vidual toward a possible society is not also a multiply quali-
fied one, such that by a purely immanent scrutiny of the
intrinsic activity of any given self, prior to and apart from
any chance empirical acquaintance or actual intercourse
among men, one might discover in it a further orientation
toward a multiplicity of groups and communal interest of very
different kinds.
The Nature of Sympathy



NICOLAS BERDY AEV*
&®

Nicolas Berdyaev (1874-1948) was a Russian philosopher
inclined toward socialism. Converted to Christianity, he
wrote most of his philosophical works as an exile in France.
Among his books, written in a Christian existentialist vein,
one should note The Destiny of Man, Dream and Reality,
Origins of Russian Communism, and Slavery and Freedom.

HUMAN NATURE MAY contract or expand. Or, rather, human
nature is rooted in infinity and has access to boundless energy.
But man’s consciousness may be narrowed down and re-
pressed. Just as the atom contains enormous and terrible
force which can only be released by splitting the atom (the
secret of it has not yet been discovered), so the human
monad contains enormous and terrible force which can be
released by melting down consciousness and removing its
limits. Insofar as human nature is narrowed down by con-
sciousness it becomes shallow and unreceptive. It feels cut off
from the sources of creative energy. What makes man in-
teresting and significant is that his mind has, so to speak, an
opening into infinity. But average normal consciousness tries
to close this opening, and then man finds it difficult to mani-
fest all his gifts and resources of creative energy. The prin-
ciples of laissez faire, so false in economics, contains a cer-
tain amount of truth in regard to moral and spiritual life.
Man must be given a chance to manifest his gifts and crea-
tive energy, he must not be overwhelmed with external com-
mands and have his life encumbered with an endless number
of norms and prohibitions.

It is a mistake to think that a cult of creativeness means a
cult of the future and of the new. True creativeness is con-

* The following text is from The Destiny of Man, translated
from the Russian by Natalie Duddington, M.A. (London: Geoffrey
Bles, Ltd., 1937).
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cerned with neither the old nor with the new but with the
eternal. A creative act directed upon the eternal, may, how-
ever, have as its product and result something new, i.e.,
something projected in time. Newness in time is merely the
projection or symbolization of the creative process which
takes place in the depths of eternity. Creativeness may give
one bliss and happiness, but that is merely a consequence of
it. Bliss and happiness are never the aim of creativeness,
which brings with it its own pain and suffering. The human
spirit moves in two directions: toward struggle and toward
contemplation. Creativeness takes place both in struggle and
in contemplation. There is a restless element in it, but con-
templation is the moment of rest. It is impossible to separate
and to oppose the two elements. Man is called to struggle
and to manifest his creative power, to win a regal place
in nature and in cosmos. And he is also called to the mystic
contemplation of God and the spiritual worlds. By compari-
son with active struggle contemplation seems to us passive
and inactive. But contemplation of God is creative activity.
God cannot be won through active struggle similar to the
struggle we wage with cosmic elements. He can only be con-
templated through creatively directing our spirit upward. The
contemplation of God Who is love is man’s creative answer to
God’s call. Contemplation can only be interpreted as love, as
the ecstasy of love—and love always is creative. This con-
templation, this ecstasy of love, is possible not only in rela-
tion to God and the higher world but also in relation to nature
and to other people. I contemplate in love the human faces
I love and the face of nature, its beauty. There is something
morally repulsive about modern activistic theories which deny
contemplation and recognize nothing but struggle. For them
not a single moment has value in itself, but is only a means
for what follows. The ethics of creativeness is an ethics of
struggle and contemplation, of love both in the struggle and
in the contemplation. By reconciling the opposition between
love and contemplation it reconciles the opposition between
aristocratic and democratic morality. It is an ethics both of
ascent and of descent. The human soul rises upward, ascends
to God, wins for itself the gifts of the Holy Spirit and strives
for spiritual aristocratism. But it also descends into the sinful
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world, shares the fate of the world and of other men, strives
to help its brothers and gives them the spiritual energy ac-
quired in the upward movement of the soul. One is insepar-
able from the other. Proudly to forsake the world and men
for the lofty heights of the spirit and refuse to share one’s
spiritual wealth with others is un-Christian, and implies a
lack of love, and also a lack of creativeness, for creativeness
is generous and ready to give. This was the limitation of pre-
Christian spirituality. Plato’s Eros is ascent without descent,
i.e., an abstraction. The same is true of the Indian mystics.
But it is equally un-Christian and uncreative completely to
merge one’s soul in the world and humanity and to renounce
spiritual ascent and acquisition of spiritual force. And when
the soul takes up a tyrannical attitude toward nature and
mankind, when it wants to dominate and not to be a source
of sacrificial help and regeneration, it falls prey to one of the
darkest instincts of the subconscious and inevitably under-
mines its own creative powers, for creativeness presupposes
sacrifice. Victory over the subconscious instinct of tyranny is
one of the most fundamental moral tasks. People ought to be
brought up from childhood in a spirit completely opposed to
the instincts of tyranny which exhaust and destroy creative
energy. Tyranny finds expression in personal relations, in
family life, in social and political organizations and in spir-
itual and religious life.

Three new factors have appeared in the moral life of man
and are acquiring an unprecedented significance. Ethics must
take account of three new objects of human striving. Man
has come to love freedom more than he has ever loved it
before, and he demands freedom with extraordinary per-
sistence. He no longer can or wants to accept anything unless
he can accept it freely. Man has grown more compassionate
than before. He cannot endure the cruelty of the old days,
he is pitiful in a new way to every creature—not only to the
least of men but also to animals and to everything that lives.
A moral consciousness opposed to pity and compassion is no
longer tolerable. And, finally, man is more eager than ever
before o create. He wants to find a religious justification and
meaning for his creativeness. He can no longer endure having
his creative instinct repressed either from without or from
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within. At the same time other instincts are at work in him,
instincts of slavery and cruelty, and he shows a lack of
creativeness which leads him to thwart it and deny its very
existence. And yet the striving for freedom, compassion and
creativeness is both new and eternal. Therefore the new
ethics is bound to be an ethics of freedom, compassion and
creativeness.

The last eschatological problem of ethics is the most pain-
ful of all—the problem of the meaning of evil. Attempts are
made to solve it monistically and dualistically. The dualistic
solution of it lies entirely on this side of the distinction be-
tween good and evil engendered by the Fall and consists
in projecting that distinction into eternity as heaven and hell.
Evil is thus relegated to a special order of being and proves
to be utterly meaningless; but it confirms the existence of
meaning, since it receives its punishment. The monistic solu-
tion does not want to perpetuate hell as the kingdom of evil
beside the kingdom of good or paradise, and in principle evil
is subordinated to the good, either as a part of the good
which, owing to the limitations of our consciousness, appears
to us as evil, or as insufficiently revealed good, or as an illu-
sion. Knowledge of evil invariably implies a question as to
its meaning. The dualistic solution sees the meaning of evil in
the fact that evil is tormented by the triumph of the good.
The monistic solution sees the meaning of evil in the fact that
it is a part of the good and is subordinate to the good as a
whole. But in truth, in the first case evil is meaningless,
and the world in which it came into being cannot be justified.
In the second case evil is simply said not to exist and the
problem of it is not really recognized.

The dualistic and monistic modes of thought are equally
invalid and merely show the insolubly paradoxical character
of the problem of evil. The paradox is that evil is meaning-
less, is the absence and violation of Meaning and yet must
have a positive significance if Meaning, i.e., God, is to have
the last word. It is impossible to find a way out of the di-
lemma by adopting one of the diametrically opposite asser-
tions. We must recognize both that evil is meaningless and
that it has meaning. Rational theology which regards itself
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as orthodox has no solution to offer. If evil is pure non-
sense and violation of the Meaning of the world, and if it is
crowned by eternal hell, something essentially unmeaning
forms part of God’s conception of the world, and creation is
a failure. But if evil has a positive meaning and does not re-
sult in everlasting hell, if it will be turned to account in
heaven, struggle against evil becomes difficult, for evil proves
to be an unrealized form of the good.

Attempts have been made to solve the difficulty by means
of the traditional doctrine of the freedom of will. But as we
have seen, this merely throws the difficulty farther back and
raises the question as to the source of freedom. The positive
meaning of evil lies in the fact that it is a trial of freedom
and that freedom, the highest quality of the creature, presup-
poses the possibility of evil. Life in paradise which does not
know evil, i.e, does not know freedom, does not satisfy man
who bears the image and likeness of God. Man seeks a para-
dise in which freedom will have been tried to the end. But a
trial of freedom gives rise to evil, and therefore a heavenly
life that has passed through the trial of freedom is a life that
knows the positive meaning of evil.

Freedom springs from an abysmal, pre-existential source,
and the darkness that comes from the source must be en-
lightened and transfigured by the divine light, the Logos.
The genesis of evil shows that we must both recognize its
positive significance, which will be turned to account in
heavenly life, and condemn it, waging an unwearying struggle
against it. The positive meaning of evil lies solely in the en-
richment of life brought about by the heroic struggle against
it and the victory over it. That struggle and victory, however,
mean not the relegation of evil to a special realm of being
but an actual and final conquest of it, i.e., its transfiguration
and redemption. This is the fundamental paradox of ethics,
which has both an esoteric and an exoteric aspect. Ethics in-
evitably passes into eschatology and is resolved into it. Its
last word is theosis, deification, attained through man’s free-
dom and creativeness which enrich the Divine life itself.

The main position of an ethics which recognizes the para-
dox of good and evil may be formulated as follows: act as
though you could hear the Divine call to participate through
frece and creative activity in the Divine work; cultivate in
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yourself a pure and original conscience, discipline your per-
sonality, struggle with evil in yourself and around you—not
in order to relegate the wicked to hell and create a kingdom
of evil, but to conquer evil and to further a creative regenera-
tion of the wicked.

The Destiny of Man
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As WE HAVE SEEN, from a purely descriptive point of view,
man was originally only one of innumerable branches form-
ing the anatomic and psychic ramifications of life. But be-
cause this particular stem, or radius, alone among the others,
has succeeded, thanks to a privileged structure or position, in
emerging from instinct into thought, it proves itself capable of
spreading out in its turn, within this still completely free zone
of the world, so as to form a spectrum of another order—the
immense variety of anthropological types known to us. Let us
take a glance at this second fanning-out. In virtue of the par-
ticular form of cosmogenesis adopted here, the problem our
existence sets before our science is plainly the following: To
what extent and eventually under what form does the human
layer still obey (or is exempt from) the forces of cosmic invo-
lution which gave it birth?

The answer to this question is vital for our conduct, and
depends entirely on the idea we form (or rather ought to
form) of the nature of the social phenomenon as we now see
it in full impetus around us.

* The following text is from The Phenomenon of Man. Copy-
right 1955 by Editions du Seuil. Copyright © 1959 in the English
translation by Wm. Collins Sons & Co., Ltd., London and Harper
& Row, Publishers, New York. Text from Revised English edition
1965 by Harper & Row, Publishers.
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As a matter of intellectual routine and because of the posi-
tive difficulty of mastering a process in which we are ourselves
swept along, the constantly increasing auto-organization of
the human myriad upon itself is still regarded more often than
not as a juridical or accidental process only superficially, “ex-
trinsically,” comparable with those of biology. Naturally, it is
admitted, mankind has always been increasing, which forces
it to make more and more complex arrangements for its
members. But these modus vivendi must not be confused with
genuine ontological progress. From an evolutionary point of
view, man has stopped moving, if he ever did move.

And this is where, as a man of science, I feel obliged to make
my protest and object.

A certain sort of common sense tells us that with man bio-
logical evolution has reached its ceiling: in reflecting upon it-
self, life has become stationary. But should we not rather say
that it leaps forward? Look at the way in which, as mankind
technically patterns its multitudes, the psychic tension within
it increases, pari passu with the consciousness of time and
speace and the taste for, and power of, discovery. This great
event we accept without surprise. Yet how can one fail to re-
cognize this revealing association of technical mastery over
environment and inward spiritual concentration as the work
of the same great force (though in proportions and with a
depth hitherto never attained), the very force which
brought us into being? How can we fail to see that after roll-
ing us on individually—all of us, you and me—upon our own
axes, it is still the same cyclone (only now on the social scale)
which is still blowing over our heads, driving us together
into a contact which tends to perfect each one of us by link-
ing him organically to each and all of his neighbors?

“Through human socialization, whose specific specific effect
is to involute upon itself the whole bundle of reflexive scales
and fibers of the earth, it is the very axis of the cosmic vortex
of interiorization which is pursuing its course”: replacing and
extending the two preliminary postulates stated above (the
one concerning the primacy of life in the universe, the other
the primacy of reflection in life) this is the third option—the
most decisive of all—which completes the definition and clari-
fication of my scientific position as regards the phenomenon
of man.
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This is not the place to show in detail how easily and co-
herently this organic interpretation of the social phenomenon
explains, or even in some directions allows us to predict, the
course of history. Let it merely be stated that, if above the
elementary hominization that culminates in each individual,
there is really developing above us another hominization, a
collective one of the whole species, then it is quite natural to
observe, parallel with the socialization of humanity, the same
three psycho-biological properties rising upward on the earth
that had originally produced the individual step to reflection.

a. Firstly the power of invention, so rapidly intensified at
the present time by the rationalized recoil of all the forces
of research that it is already possible to speak of a forward
leap of evolution.

b. Next, capacity for attraction (or repulsion), still operat-
ing in a chaotic way throughout the world but rising so
rapidly around us that (whatever be said to the contrary)
economics will soon count for very little in comparison with
the ideological and the emotional factors in the arrangement
of the world.

c. Lastly and above all, the demand for irreversibility. This
emerges from the still somewhat hesitating zone of individual
aspirations, so as to find categorical expression in conscious-
ness and through the voice of the species. Categorical in the
sense that, if an isolated man can succeed in imagining that
it is possible physically, or even morally, for him to contem-
plate a complete suppression of himself—confronted with a
total annihilation (or even simply with an insufficient preser-
vation) destined for the fruit of his evolutionary labor—man-
kind, in its turn, is beginning to realize once and for all that
its only course would be to go on strike. For the effort to push
the earth forward is much too heavy, and the task threatens
to go on much too long, for us to continue to accept it, unless
we are to work in what is incorruptible.

These and other assembled pointers seem tc me to consti-
tute a serious scientific proof that (in conformity with the uni-
versal law of centro-complexity) the zoological group of man-
kind—far from drifting biologically, under the influence of
exaggerated individualism, toward a state of growing granu-
lation; far from turning (through space travel) to an escape
from death by sidereal expansion; or yet again far from simply
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declining toward a catastrophe or senility—the human group
is in fact turning by arrangement and planetary convergence
of all elemental terrestrial reflections, toward a second crit-
ical pole of reflection of a collective and higher order; toward
a point beyond which (precisely because it is critical) we can
see nothing directly, but a point through which we can never-
theless prognosticate the contact between thought, born of
involution upon itself of the stuff of the universe, and that
transcendent focus we call Omega, the principle which at one
and the same time makes this involution irreversible and
moves and collects it.

It only remains for me, in bringing this work to a close, to
define my opinion on three matters which usually puzzle my
readers: (a) what place remains for freedom (and hence for
the possibility of a setback in the world)? (b) what value
must be given to spirit (as opposed to matter)? and (c) what
is the distinction between God and the World in the theory of
cosmic involution?

a. As regards the chances of success of cosmogenesis, my
contention is that it in no way follows from the position taken
up here that the final success of hominization is necessary,
inevitable and certain. Without doubt, the “noogenic” forces
of compression, organization and interiorization, under which
the biological synthesis of reflection operates, do not at any
moment relax their pressure on the stuff of mankind. Hence
the possibility of foreseeing with certainty (if all goes well)
certain precise directions of the future. But, in virtue of its
very nature, as we must not forget, the arrangement of great
complexes (that is to say, of states of greater and greater im-
probability, even though closely linked together) does not
operate in the universe (least of all in man) except by two
related methods: (i) the grouping utilization of favorable
cases (whose appearance is provoked by the play of large
numbers) and (ii) in a second phase, reflective invention.
And what does this amount to if not that, however persistent
and imperious the cosmic energy of involution may be in its
activity, it finds itself intrinsically influenced in its effects by
two uncertainties related to the double play—chance at the
bottom and freedom at the top? Let me add, however, that in
the case of very large numbers (such, for instance, as the hu-
man population) the process tends to “infallibilize” itself, in-
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asmuch as the likelihood of success grows on the lower side
(chance) while that of rejection and error diminishes on the
other side (freedom) with the multiplication of the elements
engaged.

b. As regards the value of the spirit, I would like to say
that from the phenomenal point of view, to which I systemat-
ically confine myself, matter and spirit do not present them-
selves as “things” or “natures” but as simple related variables,
of which it behooves us to determine not the secret essence
but the curve in function of space and time. And I recall that
at this level of reflection “consciousness” presents itself and
demands to be treated, not as a sort of particular and subsist-
ent entity, but as an “effect,” as the “specific effect” of com-
plexity.

Now, within these limits, modest as they are, something
very important seems to me to be furnished by experience in
favor of the speculations of metaphysics.

On one side, when once we have admitted the above-men-
tioned transposition of the concept of consciousness, nothing
any longer stops us from prolonging downward toward the
lower complexities under an invisible form the spectrum of
the “within.” In other words, the “psychic” shows itself sub-
tending (at various degrees of concentration) the totality of
the phenomenon.

On the other side, followed upward toward the very large
complexes, the same “psychic” element from its first appear-
ance in being, manifests, in relation to its matrix of “com-
plexity,” a growing tendency to mastery and autonomy. At the
origins of life, it would seem to have been the focus of ar-
rangement (F-1) which, in each individual element, engen-
ders and controls its related focus of consciousness (F-2).
But, higher up, the equilibrium is reversed. Quite clearly, at
any rate from the “individual threshold of reflection”—if not
before—it is F-2 which begins to take charge (by “invention”)
of the progress of F-1. Then, higher still, that is to say at the
approaches (conjectured) of collective reflection, we find F-2
apparently breaking away from its temporo-spatial frame to
join up with the supreme and universal focus Omega. After
emergence comes emersion. In the perspectives of cosmic in-
volution, not only does consciousness become coextensive with
the universe, but the universe rests in equilibrium and con-
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sistency, in the form of thought, on a supreme pole of interi-
orization.

What finer experimental basis could we have on which to
found metaphysically the primacy of the spirit?

c. Lastly, to put an end once and for all to the fears of
“pantheism,” constantly raised by certain upholders of tradi-
tional spirituality as regards evolution, how can we fail to sce
that. in the case of a converging universe such as I have de-
lineated, far from being born from the fusion and confusion
of the elemental centers it assembles, the universal center of
unification (precisely to fulfill its motive, collective and sta-
bilizing function) must be preconceived as pre-existing and
transcendent. A very real “pantheism” if you like (in the ety-
mological meaning of the word) but an absolutely legitimate
pantheism—for if, in the last resort, the reflective centers of
the world are effectively no more than “one with God,”
this state is obtained not by identification (God becoming all)
but by the differentiating and communicating action of love
(God all in everyone). And that is essentially orthodox and
Christian.

The pre-eminent significance of man in nature, and the or-
ganic nature of mankind; these are two assumptions that one
may start by trying to reject, but without accepting them, I
do not see how it is possible to give a full and coherent ac-
count of the phenomenon of man.

In such a vision man is seen not as a static center of the
world—as he for long believed himself to be—but as the axis
and leading shoot of evolution, which is something much
finer.

The Essence of the Phenomenon of Man
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studied in Spain and Germany, where he met Husserl,
Heidegger, and Max Scheler. After a brief period of neo-
Kantian inclinations he began to develop his philosophy of
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THE FACT Is that the phenomenon of human life has two
faces, the biological and the spiritual, and is for that reason
subject to two distinct forces which act on it in the manner
of two poles attracting it in opposite directions. Thus, intel-
lectual activity gravitates on the one side toward the center
of biological necessity and on the other is exposed to the in-
timations or rather positive orders of the extra-vital principle
of logical law. Similarly, aesthetic feeling is in one direction
subjective enjoyment, in the other beauty. The beauty of a
painting does not consist in the fact, which is of no impor-
tance so far as the painting is concerned, that it causes us
pleasure, but on the contrary we begin to think it a beautiful
painting when we become conscious of the gently persistent
demand it is making on us to feel pleasure.

The essential note in the new sensibility is actually the
determination never in any way to forget that spiritual or
cultural functions are equally and simultaneously biological

* The following texts are from The Modern Theme. Copyright
© 1961 by Jose Ferrater Mora, translated by James Cleugh (New
York: Harper & Row, Inc.); and The Revolt of the Masses (Lon-
don: George Allen & Unwin, Ltd. and New York: W. W. Norton
& Co,, Inc.). Copyright 1932 by W. W. Norton & Co., Inc. Copy-
right © 1960 by Teresa Carey.
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functions. Further, that culture for that reason cannot be exclu-
sively directed by its objective laws, or laws independent of
life, but is at the same time subject to the laws of life. We are
governed by two contrasted imperatives. Man as a living being
must be good, orders the one, the cultural imperative: what
is good must be human, must be lived and so compatible with
and necessary to life, says the other imperative, the vital one.
Giving a more generic expression to both, we shall reach the
conception of the double mandate, life must be cultured, but
culture is bound to be vital.

We are dealing, then, with two kinds of pressure, which mu-
tually regulate and modify one another. Any fault in equili-
brium in favor of one or the other involves, irremediably, a
degeneration. Uncultured life is barbarism, devitalized culture
is byzantinism.

Culture arises from the basic life of the person concerned,
and is, as I have pointed out with deliberate reiteration, life
sensu stricto, that is, spontaneity, subjectivity. Little by little
science, ethics, art, religious faith and juristic standards be-
come separated from the person considering them and begin
to acquire a consistency of their own, an independent value,
prestige and authority. A time comes when life itself, the
generator of all these conceptions, bows down before them,
yields to its own creation and enters its service. Culture has
become objective and set itself up in opposition to the sub-
jectivity which has engendered it. The words ob-ject, 0b-
jectum, gegen-stand, have the significance of that which is op-
posed, that which establishes itself and sets itself up against
the subject or person concerned as his law, precept and gov-
ernment. At this point culture comes to its fullest maturity.
But certain limits have to be maintained to such an opposi-
tion to life, to such a separation between subject and object.
Culture only survives while it continues to receive a constant
flow of vitality from those who practice it. When this trans-
fusion is interrupted and culture becomes more remote from
life it soon dries up and becomes ritualized. Culture, then, has
its hour of birth, which is its hour of lyric beauty, and its hour
of petrifaction, which is its hour of ritualization. There is cul-
ture in the bud and culture in flower. In ages of reform like
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our own culture i n flower is bound to be suspected and emer-
gent culture tended, or, what comes to the same thing, cul-
tural imperatives are arrested and vital imperatives come into
the foreground. Culture has to face the opposition of self-con-
sistency, spontaneity and vitality.

Every life is a point of view directed upon the universe.
Strictly speaking, what one life sees no other can. Every in-
dividual, whether person, nation or epoch, is an organ, for
which there can be no substitute, constructed for the appre-
hension of truth. This is how the latter, which is in itself of a
nature alien from historical variation, acquires a vital dimen-
sion. Without the development, the perpetual change and the
inexhaustible series of adventures which constitute life, the
universe, or absolutely valid truth, would remain unknown.

The persistent error that has hitherto been made is the sup-
position that reality possesses in itself, independently of the
point of view from which it is observed, a physiognomy of its
own. Such a theory clearly implies that no view of reality
relative to any one particular standpoint would coincide with
its absolute aspect, and consequently all such views would be
false. But reality happens to be, like a landscape, possessed of
an infinite number of perspectives, all equally veracious and
authentic. The sole false perspective is that which claims to
be the only one there is. In other words, that which is false is
utopia, nonlocalized truth, which “cannot be seen from any
particular place.” The utopian (and such is essentially the
character of the rationalist) goes further astray than anyone,
since he is the spectator who loses confidence in his own point
of view and deserts his post.

Up to the present time philosophy has remained consist-
ently utopian. Consequently, each successive system claimed
to be valid for all ages and all types of mankind. Isolated be-
yond vital, historical and “perspectivist” dimension, it in-
dulged from time to time in various unconvincing gestures of
definition. On the other hand, the doctrine of the point of
view requires a system to contain a properly articulated dec-
laration of the vital perspective responsible for it, thus per-
mitting its own articulation to be linked up with those of other
systems, whether future or exotic. Pure reason must now give
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place to a vital type of reason in which its pure form may be-
come localized and acquire mobility and power of self-trans-
formation.

The Modern Theme

Strictly speaking, the mass, as a psychological fact, can be
defined without waiting for individuals to appear in mass
formation. In the presence of one individual we can decide
whether he is “mass” or not. The mass is all that which sets no
value on itself—good or ill—based on specific grounds, but
which feels itself “just like everybody,” and nevertheless is
not concerned about it; is, in fact, quite happy to feel itself as
one with everybody else. Imagine a humble-minded man
who, having tried to estimate his own worth on specific
grounds—asking himself if he has any talent for this or that,
if he excels in any direction—realizes that he possesses no
quality of excellence. Such a man will feel that he is mediocre
and commonplace, ill-gifted, but will not feel himself “mass.”

When one speaks of select minorities it is usual for the
evil-minded to twist the sense of this expression, pretending
to be unaware that the select man is not the petulant person
who thinks himself superior to the rest, but the man who de-
mands even more of himself than the rest, even though he
may not fulfill in his person those higher exigencies. For there
is no doubt that the most radical division that it is possible to
make of humanity is that which splits it into two classes of
creatures: those who make great demands on themselves,
piling up difficulties and duties; and those who demand
nothing special of themselves, but for whom to live is to be
every moment what they already are, without imposing on
themselves any effort toward perfection; mere buoys that
float on the waves.

I can now sum up the thesis of this essay. The world today
is suffering from a grave demoralization which, amongst other
symptoms, manifests itself by an extraordinary rebellion of the
masses, and has its origin in the demoralization of Europe.
The causes of this latter are multiple. One of the main is the
displacement of the power formerly exercized by our Con-
tinent over the rest of the world and over itself. Europe is no
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longer certain that it rules, nor the rest of the world that it is
being ruled. Historic sovereignty finds itself in a state of dis-
persion. There is no longer a “plenitude of the times,” for this
supposes a clear, prefixed unambiguous future, as was that of
the nineteenth century. Then men thought they knew what
was going to happen tomorrow. But now once more the hori-
zon opens out toward new unknown directions, because it is
not known who is going to rule, how authority is going to be
organized over the world. Who, that is to say, what people or
group of peoples; consequently, what ethnic type, what ideol-
ogy, what systems of preferences, standards, vital move-
ments.

No one knows toward what center human things are going
to gravitate in the near future, and hence the life of the world
has become scandalously provisional. Everything that today
is done in public and in private—even in one’s inner con-
science—is provisional, the only exception being certain por-
tions of certain sciences. He will be a wise man who puts no
trust in all that is proclaimed, upheld, essayed, and lauded
at the present day. All that will disappear as quickly as it
came. All of it, from the mania for physical sports (the mania,
not the sports themselves) to political violence; from “new art”
to sun-baths at idiotic fashionable watering-places. Nothing of
all that has any roots; it is all pure invention, in the bad
sense of the word, which makes it equivalent to fickle ca-
price. It is not a creation based on the solid substratum of
life; it is not a genuine impulse or need. In a word, from the
point of view of life it is false. We are in presence of the con-
tradiction of a style of living which cultivates sincerity and is
at the same time a fraud. There is truth only in an existence
which feels its acts as irrevocably necessary. There exists to-
day no politician who feels the inevitableness of his policy,
and the more extreme his attitudes, the more frivolous, the
less inspired by destiny they are. The only life with its roots
fixed in earth, the only autochthonous life, is that which is
made up of inevitable acts. All the rest, all that it is in our
power to take or to leave or to exchange for something else,
is mere falsification of life. Life today is the fruit of an inter-
regnum, of an empty space between two organizations of
historical rule—that which was, that which is to be. For this
reason it is essentially provisional. Men do not know what in-
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stitutions to serve in truth; women do not know what type of
men they in truth prefer.

The European cannot live unless embarked upon some
great unifying enterprise. When this is lacking, he becomes
degraded, grows slack, his soul is paralyzed. We have a com-
mencement of this before our eyes today. The groups which
up to today have been known as nations arrived about a cen-
tury ago at their highest point of expansion. Nothing more
can be done with them except lead them to a higher evolu-
tion. They are now mere past accumulating all around
Europe, weighing it down, imprisoning it. With more vital
freedom than ever, we feel that we cannot breathe the air
within our nations, because it is confined air. What was be-
fore a nation open to all the winds of heaven, has turned into
something provincial, an enclosing space.

The Revolt of the Masses
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Martin Heidegger (1889— ) was born in Germany.
Trained in scholastic philosophy, Heidegger soon became in-
terested in Husserl's phenomenology. By 1920, however, he
had begun to work out his own phenomenological ontology
(theory of being), driven by a passionate reaction to the
collapse of European order following World War I. Since
the publication of Being and Time in 1927, he has become
widely considered the central figure in contemporary exis-
tentialist thought.

Note: It is important to explain two terms that underlie
the whole of the philosophy of Heidegger. Dasein means
existence, but it is also a German term that can be analyzed
into two basic elements: Da (here) and Sein (Being).
Thus, Dasein means being-here, human existence in as
much as it is existence in this world. Das Man is used by
Heidegger in the sense of One (as in the sentence “one
says” or “it is said”"). When man hides in the One he is
no more a responsible subject. Das Man indicates a way
of escaping from reality. It is inauthentic existence.

WE ARE OURSELVES the entities to be analyzed. The Being
of any such entity is in each case mine.

The “essence” of Dasein lies in its existence. Accordingly
those characteristics which can be exhibited in this entity are
not “properties” present-at-hand of some entity which “looks”
so and so and is itself present-at-hand; they are in each case
possible ways for it to be, and no more than that. All the
Being-as-it-is (So-sein) which this entity possesses is pri-
marily Being. So when we designate this entity with the term
“Dasein,” we are expressing not its “what” (as if it were a
table, house or tree) but its Being.

* The following text is from Being and Time, translated by
John Macquarrie and Edward Robinson (New York: Harper &
Row, Publishers, 1962, and London: The SCM Press, Ltd.).
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The two characteristics of Dasein which we have sketched
—the priority of “existentia” over essentia, and the fact that
Dasein is in each case mine (die Jemeinigkeit)—have al-
ready indicated that in the analytic of this entity we are facing
a peculiar phenomenal domain. Dasein does not have the kind
of Being which belongs to something merely present-at-hand
within the world, nor does it ever have it. So neither is it to
be presented thematically as something we come across in
the same way as we come across what is present-at-hand.
The right way of presenting it is so far from self-evident that
to determine what form it shall take is itself an essential part
of the ontological analytic of this entity.

The compound expression “Being-in-the-world” indicates
in the very way we have coined it, that it stands for a unitary
phenomenon. This primary datum must be seen as a whole.
But while Being-in-the-world cannot be broken up into con-
tents which may be pieced together, this does not prevent it
from having several constitutive items in its structure. Indeed
the phenomenal datum which our expression indicates is one
which may, in fact, be looked at in three ways. If we study it,
keeping the whole phenomenon firmly in mind beforehand,
the following items may be brought out for emphasis:

First, the “in-the-world.” With regard to this there arises
the task of inquiring into the ontological structure of the
“world” and defining the idea of worldhood as such.

Second, that entity which in every case has Being-in-the-
world as the way in which it is. Here we are seeking that
which one inquires into when one asks the question “Who?”
By a phenomenological demonstration we shall determine who
is the mode of Dasein’s average everydayness.

Third, Being-in (In-sein) as such. We must set forth the
ontological constitution of inhood (/nheit) itself. Emphasis
upon any one of these constitutive items signifies that the
others are emphasized along with it; this means that in any
such case the whole phenomenon gets seen.

The Self of everyday Dasein is the they-self, which we dis-
tinguish from the authentic Self—that is, from the Self which
has been taken hold of in its own way (eigens ergriffenen).
Ass they-self, the particular Dasein has been dispersed into
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the “they,” and must first find itself. This dispersal charac-
terizes the “subject” of that kind of Being which we know as
concernful absorption in the world we encounter as closest
to us. If Dasein is familiar with itself as they-self, this means
at the same time that the “they” itself prescribes that way of
interpreting the world and Being-in-the-world which lies clos-
est. Dasein is for the sake of the “they” in an everyday
manner, and the “they” itself articulates the referential con-
text of significance. When entities are encountered, Dasein’s
world frees them for a totality of involvements with which
the “they” is familiar, and within the limits which have been
established with the “they’s” averageness. Proximally, fact-
ical Dasein is in the with-world, which is discovered in an
average way. Proximally, it is not “I,” in the sense of my
own Self, that “am,” but rather the Others, whose way is
that of the “they.” In terms of the “they,” and as the “they,”
I am “given” proximally to “myself” (mir “selbst’’). Proxi-
mally Dasein is “they,” and for the most part it remains so.
If Dasein discovers the world in its own way (eigens) and
brings it close, if it discloses to itself its own authentic Being,
then this discovery of the “world” and this disclosure of
Dasein are always accomplished as a clearing-away of con-
cealments and obscurities, as a breaking up of the disguises
with which Dasein bars its own way.

Hearing and understanding have attached themselves be-
forehand to what is said-in-the-talk as such. The primary re-
lationship-of-Being toward the entity talked about is not “im-
parted” by communication; but Being-with-one-another takes
place in talking with one another and in concern with what
is said-in-the-talk. To this Being-with-one-another, the fact
that talking is going on is a matter of consequence. The
Being-said, the dictum, the pronouncement (Ausspruch)—
all these now stand surety for the genuineness of the dis-
course and of the understanding which belongs to it, and for
its appropriateness to the facts. And because this discoursing
has lost its primary relationship-of-Being toward the entity
talked about, or else has never achieved such a relationship,
it does not communicate in such a way as to let this entity
be appropriated in a primordial manner, but communicates
rather by following the route of gossiping and passing the
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word along. What is said-in-the-talk as such, spreads in wider
circles and takes on an authoritative character. Things are so
because one says so. Idle talk is constituted by just such
gossiping and passing the word along—a process by which
its initial lack of grounds to stand on (Bodenstandigkeit) be-
comes aggravated to complete groundlessness (Bodenlosig-
keit). And indeed this idle talk is not confined to vocal
gossip, but even spreads to what we write, where it takes
the form of “scribbling” (das “Geschreibe”). In this latter
case the gossip is not based so much upon hearsay. It feeds
upon superficial reading (dem Angelesenen). The average
understanding of the reader will never be able to decide
what has been drawn from primordial sources with a struggle
and how much is just gossip. The average understanding,
moreover, will not want any such distinction, and does not
need it, because, of course, it understands everything.

The groundlessness of idle talk is no obstacle to its becom-
ing public; instead it encourages this. Idle talk is the possi-
bility of understanding everything without previously mak-
ing the thing one's own. If this were done, idle talk would
founder; and it already guards against such a danger. Idle
talk is something which anyone can rake up; it not only
releases one from the task of genuinely understanding, but
develops an undifferentiated kind of intelligibility, for which
nothing is closed off any longer.

Dasein is constituted by disclosedness—that is, by an un-
derstanding with a state-of-mind. Authentic Being-toward-
death can nor evade its ownmost nonrelational possibility,
or cover up this possibility by thus fleeing from it, or give a
new explanation for it to accord with the common sense of the
“they.” In our existential projection of an authentic Being-
toward-death, therefore, we must set forth those items in such
a Being which are constitutive for it as an understanding of
death—and as such an understanding in the sense of Being
toward this possibility without either fleeing it or covering it
up.

Death is Dasein’s ownmost possibility. Being towards this
possibility discloses to Dasein its ownmost potentiality-for-
Being, in which its very Being is the issue. Here it can be-
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come manifest to Dasein that in this distinctive possibility of
its own self, it has been wrenched away from the “they.”
This means that in anticipation any Dasein can have wrenched
itself away from the “they” already. But when one under-
stands that this is something which Dasein “can” have done,
this only reveals its factical lostness in the everydayness of
the they-self.

We may now summarize our characterization of authentic
Being-toward-death as we have projected it existentially:
anticipation reveals to Dasein its lostness in the they-self,
and brings it face to face with the possibility of being itself,
primarily unsupported by concernful solicitude, but of being
itself, rather, in an impassioned FREEDOM TOWARD
DEATH—a freedom which has been released from the Illu-
sions of the ‘“they,” and which is factical, certain of itself,
and anxious.

Being and Time
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THERE ARE, THEREFORE, two kinds of influence or reaction
of objective culture on the individual. On the one hand, it
creates him culturally, raising him up to the average cultural
level, obliging him to link each one of his faculties or abilities
to the corresponding objective sector, educating it, forcing it
to develop to the level reached by the group. This influence
is of a pedagogical type, we might say. Culture that is due to
the effort of all is now turned toward each one, and the
common legacy becomes the heritage of each individual, not
only as a possession but as a disposition, an attitude, an inner
quality. It is as if the soul were becoming richer and more
intense through association with realities that speak its lan-
guage, with creations that no doubt respond to its own needs;
for that reason the soul understands and accepts them. But
these realities also represent an accumulation of content
that the individual could never have achieved on his own, and
to which he adapts himself through a psychical activity that
strengthens him. Planned education leads toward this end,
methodically hastening and facilitating the inclusion of the
individual in the cultural situation of his group by smoothing
out the path and guiding his first steps. We distinguish this kind
of influence, which we call pedagogical and which is of a hu-
manizing and formative character, from another that we
might call coercive, and which consists in the actual domina-
tion of each individual by culture through the tacit obedience
which it imposes on and demands from him, and which each

* The following text is from The Theory of Man, translated by
William F. Cooper (California: The University of California
Press, 1964).
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individual generally accepts. In silence we trust the culture
that surrounds us. All culture, or considerable sections of it,
must enter into crisis before we come to question it, or before
we limit or condition our assent.

Man, therefore, is submitted to a continuous process of
culturalization. Culture is made by him. It is made by the
average man in his infinitesimal contributions and by the
exceptional man with his outstanding conquests. In this way
a whole is composed and organized which, in turn, reverts
toward each individual, enriching his development and sus-
taining him at a certain level by a silent compulsion and a
complicated interplay of sanctions, external and internal
These sanctions are identified with the individual in normal
situations, but they always tend to disappear if the external
pressure decreases very much. Sombart has said, “The na-
ture of man is art.” One might concede that this is so if by
the nature of man one means his culturalized reality, forged
by communal and cultural interchanges. Strictly speaking,
man’s basic nature is not art, but one—as a being that both
objectifies and is a subject—which pulls to itself yet carries
with it that inclination toward art to which Sombart refers:
that of being an agent of culture, a creator and user of it, and
at the same time recreated by it through a reflex action which
is the natural consequence of man’s own primitive nature
and which, because of the inherent strength of the bond, is
identified with that primitive nature.

Theory of Man
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DESPITE THE FACT that man became man by creating a new
world, a meaningful world of symbolic and cultural forms,
which had no existence for the animal, the ancient spiritual
tie with his animal past could not be lightly severed. The
feeling of identification lingered in primitive societies in the
cult of totem animal, and was carried over into the religions
of the civilization, in the lion-headed or hawk-headed gods
of Egypt, in the sacred bulls of Assyria, Crete, Persia. And
if the temptation to sink back into the securities of his
animal state long remained with him—indeed still lingers—
at the beginning he perhaps put it behind him only by en-
ergetic repression.

“Dreams and beasts,” Emerson noted in an early Journal,
“are the two keys by which we are to find out the secrets of
our own nature.” That has proved an even more penetrat-
ing intuition than he could have guessed. If the domestication
of plants and animals was one of the upward stages in man’s
development, his own self-domestication was of even greater
critical importance, beginning with the process of penning in
his own animal self. From the beginning he knew that the
vigorous animal core of him needed no special encourage-
ment: it was rather the faint tremulous stirrings of an em-
bryonic new self, as yet unborn, to which he must give
heed.

Every new generation must repeat Dawn man’s original

* The following text is from The Transformation of Man, Copy-

right © 1956 by Lewis Mumford. (New York: Harper & Row,
Inc., and London: George Allen & Unwin, Ltd.)
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effort. But today our very consciousness of our animal origins
has in some quarters given rise to the curious belief that this
part of man’s original nature alone is real, valid, integral, and
that the forms of morality and social discipline are only super-
stitious impositions upon the true nature of man. Sophisti-
cated modern man is therefore in danger of succumbing to a
degradation that primitive man must have learned, after
many lapses, to guard against; the threat of losing his hu-
manity by giving precedence to his animal self and his non-
human character over the social ego and the ideal superego
that have transmuted this original inheritance.

Yet, however far man goes in his self-dramatization and
self-transformation, he can never leave the animal behind.
The blind surge and push of all organic creation bottoms his
unique creative activities: his most ideal aspirations still rest
on his eating and mating and seeking food and fending off
dangers, as other animals do; and some measure of animal
activity and animal delight belongs to his deepest humanity.
Even at the Day of Judgment, Thomas Aquinas reasoned,
the body would be necessary; and there is no detachment, no
transcendence, that does not rest on the use of man’s animal
resources in ways no other animal has dreamed of.

Now that man understands these primordial connections,
he must acknowledge his old debt to his partners throughout
the whole range of organic creation, his constant depend-
ence upon their activities, and not least his link with his
own original nature. Though he is now the dominant species,
his fate is still bound up with the prosperity of all forms of
life; and he carries his own animal organs and his natural
history into every ideal future that he projects. They, too,
partake of the divine impetus and approach the divine goal.

So we stand on the brink of a new age: the age of an
open world and of a self capable of playing its part in that
larger sphere. An age of renewal, when work and leisure and
learning and love will unite to produce a fresh form for every
stage of life, and a higher trajectory for life as a whole.
Archaic man, civilized man, axial man, mechanized man,
achieved only a partial development of human potentialities;
and though much of their work is still viable and useful as a
basis for man’s further development, no mere quarrying of
stones from their now-dilapidated structures will provide ma-
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terial for building the fabric of world culture. No less im-
portant than the past forces that drive men on are the new
forms, dimly emerging in man’s unconscious, that begin to
beckon him and hold before him the promise of creativity:
a life that will not be at the mercy of chance or fettered to
irrelevant necessities. He will begin to shape his whole ex-
istence in the forms of love as he once only shaped the
shadowy figures of his imagination—though, under the com-
pulsions of his post-historic nihilism, he now hardly dares
thus to shape even purely aesthetic objects. But soon per-
haps the dismembered bones will again knit together, clothed
in flesh.

In carrying man’s self-transformation to this further stage,
world culture may bring about a fresh release of spiritual en-
ergy that will unveil new potentialities, no more visible in the
human self today than radium was in the physical world a
century ago, though always present. Even on its lowest terms,
world culture will weld the nations and tribes together in a
more meaningful network of relations and purposes. But uni-
fied man himself is no terminal point. For who can set bounds
to man’s emergence or to his power of surpassing his pro-
visional achievements? So far we have found no limits to the
imagination, nor yet to the sources on which it may draw.
Every goal man reaches provides a new starting point, and
the sum of all man’s days is just a beginning.

The Transformations of Man
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MAN, IN RESPECT TO HIs BoDY and his physiological functions,
belongs to the animal kingdom. The functioning of the ani-
mal is determined by instincts, by specific action patterns
which are in turn determined by inherited neurological struc-
tures. The higher an animal is in the scale of development,
the more flexibility of action pattern and the less complete-
ness of structural adjustment do we find at birth. In the
higher primates we even find considerable intelligence; that
is, use of thought for the accomplishment of desired goals,
thus enabling the animal to go far beyond the instinctively
prescribed action pattern. But great as the development
within the animal kingdom is, certain basic elements of ex-
istence remain the same.

The animal “is lived” through biological laws of nature;
it is part of nature and never transcends it. It has no con-
science of a moral nature, and no awareness of itself and of
its existence; it has no reason, if by reason we mean the
ability to penetrate the surface grasped by the senses and
to understand the essence behind that surface; therefore the

* The following text is from The Sane Society. Copyright ©
1955 by Erich Fromm. Reprinted by permission of Holt, Rine-
hart and Winston, Inc, New York, and Routledge & Kegan
Paul, Ltd., London.



ERICH FROMM 307
animal has no concept of the truth, even though it may have
an idea of what is useful.

Animal existence is one of harmony between the animal
and nature; not, of course, in the sense that the natural
conditions do not often threaten the animal and force it to a
bitter fight for survival, but in the sense that the animal is
equipped by nature to cope with the very conditions it is to
meet, just as the seed of a plant is equipped by nature to
make use of the conditions of soil, climate, etcetera, to which
it has become adapted in the evolutionary process.

At a certain point of animal evolution, there occurred a
unique break, comparable to the first emergence of matter,
to the first emergence of life, and to the first emergence of
animal existence. This new event happens when in the evolu-
tionary process, action ceases to be essentially determined
by instinct; when the adaptation of nature loses its coercive
character; when action is no longer fixed by hereditarily
given mechanisms. When the animal transcends nature,
when it transcends the purely passive role of the creature,
when it becomes, biologically speaking, the most helpless
animal, man is born. At this point, the animal has emanci-
pated itself from nature by erect posture, the brain has grown
far beyond what it was in the highest animal. This birth of
man may have lasted for hundreds of thousands of years,
but what matters is that a new species arose, transcending
nature, that life became aware of itself.

Self-awareness, reason and imagination disrupt the *“har-
mony” which characterizes animal existence. Their emer-
gence has made man into an anomaly, into the freak of the
universe. He is part of nature, subject to her physical laws
and unable to change them, yet he transcends the rest of
nature. He is set apart while being a part; he is homeless,
yet chained to the home he shares with all creatures. Cast
into this world at an accidental place and time, he is forced
out of it, again accidentally. Being aware of himself, he rea-
lizes his powerlessness and the limitations of his existence. He
visualizes his own end: death. Never is he free from the dichot-
omy of his existence: he cannot rid himself of his body as
long as he is alive—and his body makes him want to be alive.

Reason, man’s blessing, is also his curse; it forces him to
cope everlastingly with the task of solving an insoluable
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dichotomy. Human existence is different in the respect from
that of all other organisms; it is a state of constant and un-
avoidable disequilibrium. Man’s lives cannot “be lived” by re-
peating the pattern of his species; he must live. Man is the
only animal that can be bored, that can feel evicted from
paradise. Man is the only animal who finds his own existence
a problem which he has to solve and from which he cannot
escape. He cannot go back to the prehuman state of har-
mony with nature; he must proceed to develop his reason
until he becomes the master of nature, and of himself.

But man’s birth ontogenetically as well as phylogenetically is
essentially a negative event. He lacks the instinctive adapta-
tion to nature, he lacks physical strength, he is the most
helpless of all animals at birth, and in need of protection
for a much longer period of time than any of them. While he
has lost the unity with nature, he has not been given the
means to lead a new existence outside nature. His reason is
most rudimentary, he has no knowledge of nature’s proc-
esses, nor tools to replace the lost instincts; he lives divided
into small groups, with no knowledge of himself or of others;
indeed, the biblical Paradise myth expresses the situation
with perfect clarity. Man, who lives in the Garden of Eden,
in complete harmony with nature but without awareness of
himself, begins his history by the first act of freedom, dis-
obedience to a command. Concomitantly, he becomes aware
of himself, of his separateness, of his helplessness; he is ex-
pelled from Paradise, and two angels with fiery swords pre-
vent his return.

Man’s evolution is based on the fact that he has lost his
original home—nature—and that he can never return to it,
can never become an animal again. There is only one way
he can take: to emerge fully from his natural home, to find
a new home—one which he creates, by making the world
a human one and by becoming truly human himself.

When man is born, the human race as well as the indi-
vidual, he is thrown out of a situation which was definite, as
definite as the instincts, into a situation which is indefinite,
uncertain and open. There is certainty only about the past,
and about the future as far as it is death—which actually is
return to the past, the inorganic state of matter.

The problem of man’s existence, then, is unique in the
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whole of nature; he has fallen out of nature, as it were, and is
still in it; he is partly divine, partly animal; partly infinite,
partly finite. The necessity to find ever-new solutions for the
contradictions in his existence, to find ever-higher forms of
unity with nature, his fellow men and himself, is the source
of all psychic forces which motivate man, of all his pas-
sions, affects and anxieties.

The animal is content if its physiological needs—its hun-
ger, its thirst and its sexual needs—are satisfied. Inasmuch
as man is also animal, these needs are likewise imperative
and must be satisfied. But inasmuch as man is human, the
satisfaction of these instinctual needs is not sufficient to make
him happy; they are not even sufficient to make him sane.
The archimedic point of the specifically human dynamism lies
in this uniqueness of the human situation; the understanding
of man's psyche must be based on the analysis of man’s
needs stemming from the condition of his existence.

The problem, then, which the human race as well as each
individual has to solve is that of being born. Physical birth,
if we think of the individual, is by no means as decisive and
singular an act as it appears to be. It is an important change
from intrauterine into extrauterine life; but in many respects
the infant after birth is not different from the infant before
birth; it cannot perceive things outside, cannot feed itself; it is
completely dependent on the mother, and would perish
without her help. Actually, the process of birth continues.
The child begins to recognize outside objects, to react affec-
tively, to grasp things and to coordinate his movements, to
walk. But birth continues. The child learns to speak, it learns
to know the use and function of things, it learns to relate
itself to others, to avoid punishment and gain praise and
liking. Slowly, the growing person learns to love, to develop
reason, to look at the world objectively. He begins to de-
velop his powers; to acquire a sense of identity, to overcome
the seduction of his senses for the sake of an integrated life.
Birth, then, in the conventional meaning of the word, is only
the beginning of birth in the broader sense. The whole life of
the individual is nothing but the process of giving birth to
himself; indeed, we should be fully born, when we die—al-
though it is the tragic fate of most individuals to die before
they are born.
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From all we know about the evolution of the human race,
the birth of man is to be understood in the same sense as the
birth of the individual. When man had transcended a certain
threshold of minimum instinctive adaptation, he ceased to be
an animal; but he was as helpless and unequipped for human
existence as the individual infant is at birth. The birth of
man began with the first members of the species homo
sapiens, and human history is nothing but the whole process
of this birth. It has taken man hundreds of thousands of years
to take the first steps into human life; he went through a
narcissistic phase of magic-omnipotent orientation, through to-
temism, nature worship, until he arrived at the beginnings
of the formation of conscience, objectivity, brotherly love. In
the last four thousand years of his history, he has developed
visions of the fully born and fully awakened man, visions
expressed in not too different ways by the great teachers of
man in Egypt, China, India, Palestine, Greece and Mexico.

The fact that man’s birth is primarily a negative act, that
of being thrown out of the original oneness with nature, that
he cannot return to where he came from, implies that the
process of birth is by no means an easy one. Each step into
his new human existence is frightening. It always means to
give up a secure state, which was relatively known, for one
which is new, which one has not yet mastered. Undoubtedly,
if the infant could think at the moment of the severance of
the umbilical cord, he would experience the fear of dying.
A loving fate protects us from this first panic. But at any new
step, at any new stage of our birth, we are afraid again. We
are never free from two conflicting tendencies: one to emerge
from the womb, from the animal form of existence into a
more human existence, from bondage to freedom; another,
to return to the womb, to nature, to certainty and security.
In the history of the individual, and of the race, the progres-
sive illness and the regression of the human race to positions
apparently relinquished generations ago, show the intense
struggle which accompanies each new act of birth.!

11t is in this polarity that I see the true kernel in Freud's
hypothesis of the existence of a life and death instinct; the differ-
ence to Freud's theory is, not that the forward-going and the retro-
gressive impulse have not the same biologically determined
strength, but that normally, the forward-going life instinct is
stronger and increases in relative strength the more it grows.
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Man’s life is determined by the inescapable alternative be-
tween regression and progression, between return to animal
existence and arrival at human existence. Any attempt to re-
turn is painful, it inevitably leads to suffering and mental
sickness, to death either physiologically or mentally (in-
sanity). Every step forward is frightening and painful too,
until a certain point has been reached where fear and doubt
have only minor proportions. Aside from the physiologically
nourished cravings (hunger, thirst, sex), all essential human
cravings are determined by this polarity. Man has to solve a
problem, he can never rest in the given situation of a passive
adaptation to nature. Even the most complete satisfaction
of all his instinctive needs does not solve his human problem;
his most intensive passions and needs are not those rooted in
his body, but those rooted in the very peculiarity of his ex-
istence.

There lies also the key to humanistic psychoanalysis. Freud,
searching for the basic force which motivates human passions
and desires, believed he had found it in the libido. But power-
ful as the sexual drive and all its derivations are, they are by
no means the most powerful forces within man and their
frustrations are not the cause of mental disturbance. The
most powerful forces motivating man’s behavior stem from the
condition of his existence, the ‘“human situation.”

Man cannot live statically because his inner contradictions
drive him to seek for an equilibrium, for a new harmony in-
stead of the lost animal harmony with nature. After he has
satisfied his animal needs, he is driven by his human needs.
While his body tells him what to eat and what to avoid—his
conscience ought to tell him which needs to cultivate and
satisfy, and which needs to let wither and starve out. But hun-
ger and appetite are functions of the body with which man
is born—conscience, while potentially present, requires the
guidance of men and principles which develop only during
the growth of culture.

All passion and strivings of man are attempts to find an
answer to his existence or, as we may also say, they are an at-
tempt to avoid insanity. (It may be said in passing that the
real problem of mental life is not why some people become
insane, but rather why most avoid insanity). Both the men-
tally healthy and the neurotic are driven by the need to find
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an answer, the only difference being that one answer cor-
responds more to the total needs of man, and hence is more
conducive to the unfolding of his powers and to his happiness
than the other. All cultures provide for a patterned system
in which certain solutions are predominant, hence certain
strivings and satisfaction. Whether we deal with primitive reli-
gions, they are all attempts to give an answer to man’s exist-
ential problem. The finest, as well as the most barbaric, cul-
tures have the same function—the difference is only whether
the answer given is better or worse. The deviate from the cul-
tural pattern is just as much in search of an answer as his
more well-adjusted brother. His answer may be better or
worse than the one given by his culture—it is always another
answer to the same fundamental question raised by human
existence. In this sense all cultures are religious and every
neurosis is a private form of religion, provided we mean by
religion an attempt to answer the problem of human existence.
Indeed, the tremendous energy in the forces producing mental
illness, as well as those behind art and religion, could never
be understood as an outcome of frustrated or sublimited phys-
iological needs; they are attempts to solve the problem of be-
ing born human. All men are idealists and cannot help being
idealists, provided we mean by idealism the striving for the
satisfaction of needs which are specifically human and tran-
scend the physiological needs of the organism. The difference
is only that one idealism is a good and adequate solution, the
other a bad and destructive one. The decision as to what is
good and bad has to be made on the basis of our knowledge
of man’s nature and the laws which govern its growth.
The Sane Society



JEAN PAUL SARTRE*
&

Jean Paul Sartre (1905- ) is a novelist, dramatist, social
and political writer, and philosopher whose thought is both
linked to the French movement of the Resistance and to a
Marxist philosophy. It is, however, as a philosopher of human
responsibility and freedom that he has become widely influ-
ential. Sartre represents the extreme consequence of an athe-
istic existentialism.

MAN IS NOTHING else but what he makes of himself. Such is
the first principle of existentialism. It is also what is called
subjectivity, the name we are labeled with when charges are
brought against us. But what do we mean by this, if not that
man has a greater dignity than a stone or table? For we mean
that man first exists, that is, that man first of all is the being
who hurls himself toward a future and who is conscious of
imagining himself as being in the future. Man is at the start a
plan which is aware of itself, rather than a patch of moss, a
piece of garbage, or a cauliflower; nothing exists prior to this
plan; there is nothing in heaven; man will be what he will
have planned to be. Not what he will want to be. Because by
the word “will” we generally mean a conscious decision, which
is subsequent to what we have already made of ourselves. I
may want to belong to a political party, write a book, get mar-
ried; but all that is only a manifestation of an earlier, more
spontaneous choice that is called “will.” But if existence really
does precede essence, man is responsible for what he is.
Thus, existentialism’s first move is to make every man
aware of what he is and to make the full responsibility of his
existence rest on him. And when we say that a man is respon-
sible for himself, we do not only mean that he is respon-

* The following text is from Existentialism and Human Emo-
tions, translated by Bernard Frechtman (New York: Philosophical
Library, 1957).
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sible for his own individuality, but that he is responsible for all
men.

The word subjectivism has two meanings, and our oppo-
nents play on the two. Subjectivism means, on the one hand,
that an individual chooses and makes himself; and, on the
other, that it is impossible for man to transcend human sub-
jectivity. The second of these is the essential meaning of exis-
tentialism. When we say that man chooses his own self, we
mean that every one of us does likewise; but we also mean by
that that in making this choice he also chooses all men. In fact,
in creating the man that we want to be, there is not a single
one of our acts which does not at the same time create an
image of man as we think he ought to be. To choose to be this
or that is to affirm at the same time the value of what we
choose, because we can never choose evil. We always choose
the good, and nothing can be good for us without being for
all.

If, on the other hand, existence precedes essence, and if we
grant that we exist and fashion our image at one and the
same time, the image is valid for everybody and for our whole
age. Thus, our responsibility is much greater than we might
have supposed, because it involves all mankind. If I am a
working man and choose to join a Christian trade union
rather than be a Communist, and if by being a member I
want to show that the best thing for man is resignation, that
the kingdom of man is not of this world, I am not only in-
volving my own case—I want to be resigned for everyone. As
a result, my action has involved all humanity. To take a
more individual matter, if I want to marry, to have children;
even if this marriage depends solely on my own circumstances
or passion or wish, I am involving all humanity in monogamy
and not merely myself. Therefore, I am responsible for myself
and for everyone else. I am creating a certain image of man
of my own choosing. In choosing myself, I choose man.

This helps us understand what the actual content is of
such rather gradiloquent words as anguish, forlornness, des-
pair. As you will see, it’s all quite simple.

First, what is meant by anguish? The existentialists say at
once that man is anguish. What that means is this: the man
who involves himself and who realizes that he is not only the
person he chooses to be, but also a law-maker who is, at the
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same time, choosing all mankind as well as himself, can not
help escape the feeling of his total and deep responsibility. Of
course, there are many people who are not anxious. But we
claim that they are hiding their anxiety, that they are fleeing
from it. Certainly, many people believe that, when they do
something, they themselves are the only ones involved, and
when someone says to them, “What if everyone acted that
way?” they shrug their shoulders and answer, “Everyone
doesn’t act that way.” But really, one should always ask him-
self, “What would happen if everybody looked at things that
way?” There is no escaping this disturbing thought except by
a kind of double-dealing. A man who lies and makes excuses
for himself by saying “not everybody does that,” is someone
with an uneasy conscience, because the act of lying implies
that a universal value is conferred upon the lie.

Anguish is evident even when it conceals itself. This is the
anguish that Kierkegaard called the anguish of Abraham.
You know the story: an angel has ordered Abraham to sacri-
fice his son; if it really were an angel who has come and said,
“You are Abraham, you shall sacrifice your son,” everything
would be all right. But everyone might first wonder, “Is it
really an angel, and am I really Abraham? What proof do I
have?”

When we speak of forlornness, a term Heidegger was
fond of, we mean only that God does not exist and that we
have to face all the consequences of this. The existentialist is
strongly opposed to a certain kind of secular ethics which
would like to abolish God with the least possible expense.
About 1880, some French teachers tried to set up a secular
ethics which went something like this: God is a useless and
costly hypothesis; we are discarding it; but, meanwhile, in or-
der for there to be an ethics, a society, a civilization, it is es-
sential that certain values be taken seriously and that they be
considered as having an a priori existence. It must be obliga-
tory, a priori, to be honest, not to lie, not to beat your wife, to
have children, etc., etc. So we’re going to try a little device
which will make it possible to show that values exist all the
same, inscribed in a heaven of ideas, though otherwise God
does not exist. In other words—and this, I believe, is the tend-
ency of everything called reformism in France—nothing will
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be changed if God does not exist. We shall find ourselves with
the same norms of honesty, progress, and humanism, and we
shall have made of God an outdated hypothesis which will
peacefully die off by itself.

The existentialist, on the contrary, thinks it very distressing
that God does not exist, because all possibility of finding
values in a heaven of ideas disappears along with Him; there
can no longer be an a priori Good, since there is no infinite
and perfect consciousness to think it. Nowhere is it written
that the Good exists, that we must be honest, that we must not
lie; because the fact is we are on a plane where there are
only men. Dostoievsky said, “If God didn’t exist everything
would be possible.” This is the very starting point of existen-
tialism. Indeed, everything is permissible if God does not exist,
and as a result man is forlorn, because neither within him nor
without does he find anything to cling to. He can’t start mak-
ing excuses for himself.

To give you an example which will enable you to under-
stand forlornness better, I shall cite the case of one of my stu-
dents who came to see me under the following circumstances:
his father was on bad terms with his mother, and, moreover,
was inclined to be a collaborationist; his older brother had
been killed in the German offensive of 1940, and the young
man, with somewhat immature but generous feelings, wanted
to avenge him. His mother lived alone with him, very much
upset by the half-treason of her husband and the death of
her older son; the boy was her only consolation.

The boy was faced with the choice of leaving for England
and joining the Free French Forces—that is, leaving his
mother behind—or remaining with his mother and helping her
to carry on. He was fully aware that the woman lived only
for him and that his going off—and perhaps his death—would
plunge her into despair. He was also aware that every act
that he did for his mother’s sake was a sure thing, in the sense
that it was helping her to carry on, whereas every effort he
made toward going off and fighting was an uncertain move
which might run aground and prove completely useless; for
example, on his way to England, he might, while passing
through Spain, be detained indefinitely in a Spanish camp; he
might reach England or Algiers and be stuck in an office at a
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desk job. As a result, he was faced with two very different
kinds of action: one, concrete, immediate, but concerning
only one individual; the other concerned an incomparably
vaster group, a national collectivity, but for that very reason
was dubious, and might be interrupted en route. And, at the
same time, he was wavering between two kinds of ethics. On
the one hand, an ethics of sympathy, of personal devotion; on
the other, a broader ethics, but one whose efficacy was more
dubious. He had to choose between the two.

Who could help him choose? Christian doctrine? No.
Christian doctrine says, “Be charitable, love your neighbor,
take the more rugged path, etc., etc.” But which is the more
rugged path? Whom should he love as a brother? The fighting
man or his mother? Which does the greater good, the vague
act of fighting in a group, or the concrete one of helping a
particular human being to go on living? Who can decide a
priori? Nobody. No book of ethics can tell him. The Kantian
ethics says, “Never treat any person as a means, but as an
end.” Very well, if I stay with my mother, I'll treat her as an
end and not as a means; but by virtue of this very fact, I'm
running the risk of treating the people around me who are
fighting as means; and, conversely, if I go to join those who
are fighting, I'll be treating them as an end, and, by doing
that, I run the risk of treating my mother as a means.

If values are vague, and if they are always too broad for the
concrete and specific case that we are considering, the only
thing left for us to trust is our instincts. That’s what this young
man tried to do; and when I saw him, he said, “In the end,
feeling is what counts. I ought to choose whichever pushes me
in one direction. If I feel that I love my mother enough to
sacrifice everything else for her—my desire for vengeance, for
action, for adventure—then I'll stay with her. If, on the con-
trary, I feel that my love for my mother isn’t enough, I'll
leave.”

But how is the value of a feeling determined? What gives
his feeling for his mother value? Precisely the fact that he re-
mained with her. I may say that I like so-and-so well enough
to sacrifice a certain amount of money for him, but I may
say so only if I've done it. I may say “I love my mother well
enough to remain with her” if I have remained with her. The
only way to determine the value of this affection is, precisely,
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to perform an act which confirms and defines it. But, since I
require this affection to justify my act, I find myself caught in
a vicious circle.

As for despair, the term has a very simple meaning. It
means that we shall confine ourselves to reckoning only with
what depends on our will, or on the ensemble of probabilities
which make our action possible. When we want something, we
always have to reckon with probabilities. I may be counting
on the arrival of a friend. The friend is coming by rail or
streetcar; this supposes that the train will arrive on schedule,
or that the streetcar will not jump the track. I am left in the
realm of possibility; but possibilities are to be reckoned with
only to the point where my action comports with the ensemble
of these possibilities, and no further. The moment the possibil-
ities I am considering are not rigorously involved by my ac-
tion, I ought to disengage myself from them, because no God,
no scheme, can adapt the world and its possibilities to my will.
When Descartes said, “Conquer yourself rather than the
world,” he meant essentially the same thing.

The Marxists to whom I have spoken reply, “You can rely
on the support of others in your action, which obviously has
certain limits because you're not going to live forever. That
means: rely on both what others are doing elsewhere to help
you, in China, in Russia, and what they will do later on, after
your death, to carry on the action and lead it to its fulfillment,
which will be the revolution. You even have to rely upon that,
otherwise you're immoral.” I reply at once that I will always
rely on fellow fighters insofar as these comrades are involved
with me in a common struggle, in the unity of a party or a
group in which I can more or less make my weight felt; that
is, one whose ranks I am in as a fighter and whose move-
ments I am aware of at every moment. In such a situation,
relying on the unity and will of the party is exactly like
counting on the fact that the train will arrive on time or that
the car won’t jump the track. But, given that man is free and
that there is no human nature for me to depend on, I can not
count on men whom I do not know by relying on human
goodness or man’s concern for the good of society. I don’t
know what will become of the Russian revolution; I may
make an example of it to the extent that at the present time it
is apparent that the proletariat plays a part in Russia that it
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plays in no other nation. But I can’t swear that this will inevi-
tably lead to a triumph of the proletariat. I've got to limit my-
self to what I see.

Given that men are free, and that tomorrow they will freely
decide what man will be, I can not be sure that, after my
death, fellow fighters will carry on my work to bring it to its
maximum perfection. Tomorrow, after my death, some men
may decide to set up fascism, and the others may be cowardly
and muddled enough to let them do it. Fascism will then be
the human reality, so much the worse for us.

Actually, things will be as man will have decided they
are to be. Does that mean that I should abandon myself to
quietism? No. First, I should involve myself; than, act on the
old saw, “Nothing ventured, nothing gained.” For does it
mean that I shouldn’t belong to a party, but rather that I
shall have no illusions and shall do what I can. For example,
suppose I ask myself, “Will socialization, as such, ever come
about?” I know nothing about it. All I know is that I'm going
to do everything in my power to bring it about. Beyond that,
I can’t count on anything. Quietism is the attitude of people
who say, “Let others do what I can’t do.” The doctrine I am
presenting is the very opposite of quietism, since it declares,
“There is no reality except in action.” Moreover, it goes fur-
ther, since it adds, “Man is nothing else than his plan; he ex-
ists only to the extent that he fulfills himself; he is therefore
nothing else than the ensemble of this acts, nothing else than
his life.”

Existentialism
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Simone Weil (1909—43) was born in Paris. She studied
under Le Senne and Alain, entered the Ecole Normale
Supérieure, held several teaching posts, worked closely with
the workers of the Renault factory, was in Spain during
the Civil War, lived for a brief period in the United States,
and worked with the French government in exile until her
death in London. Among her writings, all of them a witness
to spiritual life and social reform, are Gravity and Grace,
Waiting for God, and The Notebooks.

AMONG THE “INTELLECTUALS,” there is just as serious a
stumbling block.

Everything which is inspired, heroic or saintly is derived
from contemplation.

Even technical invention implies the unraveling of the
ready-made connections which have become attitudes in us,
instead of being relationships.

True relationship implies the union of the opposites,
namely, that of the connection between and the separation of
the terms. This is obtained by the mental representation of a
relationship which is the same for an unlimited variety of
pairs of terms, and of a term which furnishes the material
for an unlimited variety of relationships. Nevertheless, the
constant sets a limit to such variety.

The constant always belongs to a domain which is tran-
scendent with respect to that to which the variation belongs.

Everything is a mixture of variation and invariance.

What is hidden is more real than what is manifested, and
that is true right along the scale leading from what is least
hidden to what is most hidden.

* The following text is from The Notebooks, Vol. II, translated
by Arthur Wills (New York: G. P. Putnam’'s Sons) copyright
1956 by G. P. Putnam’s Sons.
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“That which is not manifest, but by which that which is so

is made manifest.” One can say that of the cube, in the matter
of perception, and so, step by step, right up to God.

It is not for me to love God. Let God love himself through
me as medium.

Evil is to love what mystery is to the intelligence. Just as
mystery constrains the virtue of faith to be supernatural, so
likewise does evil act in regard to the virtue of charity. And to
try to find compensations, justifications for evil is as harmful
for the cause of charity as it is to try to expound the content
of the mysteries on the plane of the human intelligence.

The Notebooks
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Edith Stein (1891-1942) was born in Breslau. One of the
closest disciples of Edmund Husserl, she became a Carmelite
nun. During the Nazi regime she took refuge in Holland,
but she was arrested by the Gestapo and taken to Auschwitz,
where she was killed. Her writings are a token of deep re-
ligious feeling. Among them, The Science of the Cross and
Finite and Eternal Being should especially be mentioned.

MAN’s BEING IS a somatic-psychic-spiritual being. Insofar as
man’s essence is spirit, he goes out of himself in his spiritual
life and enters a world that opens up to him without leaving
himself. Like every truly formed thing (Gebilde) he not only
exhales his essence spiritually, unconsciously expressing him-
self, he is, moreover, active in a personal and spiritual way.
The human soul as spirit elevates itself in its spiritual and
intellectual life above itself. But the human spirit is condi-
tioned from above and from below. It is embedded in the ma-
terial thing which it animates and forms into its bodily shape.
The human person bears and embraces his body and his soul,
but he is at the same time borne and embraced by them. His
spiritual life rises from a dark ground, it ascends like the flame
of a candle that shines, but is nourished by a material that is
not itself shining. And it shines without being itself light all
through: the human spirit is visible, but not completely trans-
parent to itself; it is able to enlighten, but not completely to
penetrate other things. We have already come to know its
darkness: by its own inner light it knows indeed its present
life and much that once was its present life: but the past is
full of gaps, the future can be foreseen only in certain details
and with some probability, far more is indefinite and uncer-
tain, even though it can be apprehended in this indefiniteness
and uncertainty. Origin and goal are completely inaccessible,
* The following text is from Writings of Edith Stein, edited and
translated by Hilda Graef (London: Peter Owen Ltd., 1956).
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as long as we confine ourselves to the consciousness that be-
longs to life itself and are not assisted by the experience of
others, by judging and concluding thought and by the truths
of faith—all of them aids which the pure spirit does not need
for its own self-knowledge. And the immediately certain life
of the present is the transitory fulfillment of a moment, at
once sinking back and soon slipping away altogether. The
whole conscious life is not equivalent to “my being,” it resem-
bles the light surface above a dark depth which is revealed in
this surface. If we would understand the fact that man is a
person, we must try to penetrate into this dark depth.
Finite and Eternal Being
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Adam Schaff (1913— ) is one of the leading Polish philos-
ophers. He has written on the problems of knowledge and
the epistemology of the social sciences. Among his books are
A Philosophy of Man, Problems of the Marxist Theory of
Truth, and Marxism and the Human Individual.

THE REVERSION OF Marxists today to the problems of the
philosophy of man is due to at least three concurrent factors.

First, there are the objective requirements of the move-
ment that—after seizing power in a number of countries—
is now not only confronted with tasks connected with the
struggle against the old system, but, primarily, with the task
of creating new ways of life. The problem of the individual
will sooner or later make itself felt—even if it was overlooked
for some time. Whatever we call it and in whatever form it
presents itself to us, the “philosophy of man” will force its
way through, since with stabilization, when the enemy has
been subdued and life is going on, the central problem—how
to make people happy—will be of even greater importance.
Victory brings with it new complications and difficulties,
partly because the errors committed by the builders of the new
life are now visible. These errors have to be corrected, but it
is also necessary to analyze their causes and effects—and this,
as well as the creation of new forms of individual life, en-
courages reflection on the philosophy of man.

Second, these objective reasons result in greater needs in
the field of theory itself. Although, in a sense, it reflects ob-
jective reality, theoretical thinking has a certain degree of
autonomy. This is evidenced, among other things, by the tend-
ency to arrive at a rounded philosophical system. The ab-

* The following text is from “Marxism and the Philosophy of
Man” by Adam Schaff, from the book Socialist Humanism edited
by Erich Fromm. Copyright © 1965 by Doubleday & Company,
Inc. (New York: Doubleday & Co., Inc. and London: Penguin
Books, Ltd.).
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sence of certain elements in the picture of reality is regarded
as a serious gap—particularly with the growing importance
of some stimuli in the field of practice. It is not a coincidence
that modern Marxist theoreticians regard the wants and defi-
ciencies in the field of the theory of values, the philosophy
of man, ethics, etc, as an important lack in their theoretical
system. But that some twenty years ago the same gaps did not
give rise to similar doubts and did not encourage a similar
theoretical activity, while today they constitute important in-
centives, is due to a change in the objective situations and
practical requirements.

Third, the intensified interest in the philosophy of man
must be placed in the context of the new forms and meanings
of ideological struggle. Marxists are now increasingly con-
cerned with the philosophy of man—not only because of the
pressure of practical needs, and not only because they want to
fill in the gaps in the system—but also because they are in-
terested in the ideological struggle. For the philosophy of man
has recently become—in the period of great upheavals and
the ensuing reflection on the relationships between society
and the individual—not only the subject but also an instru-
ment of this struggle.

Political coexistence, enforced as it is by modern warfare
techniques, is the only reasonable alternative to global de-
struction. But while technical development may in interna-
tional relations make men renounce the use of force, it can-
not—and does not—make them abandon their systems of
values and the concepts and ideas of social life based on these
systems. So long as these differences remain, conflicts and at-
tempts to gain victory for one’s own ideals are inevitable. If
it is no longer possible to solve conflicts by the use of armed
forces, only the possibility of convincing the opponents and the
undecided by means of proper arguments remains open.
When we say “ideological struggle” we mean argumentation
against the system of values opposed to ours; in doing this we
must set forth our own system of values and our own ideas.
This method of struggle must inevitably gain in importance
in conditions of peaceful coexistence. Whether this leads to an
ideological rapprochement as well is a different matter; it is an
important issue worth separate treatment.

“Marxism and the Philosophy of Man”
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David Riesman (1909— ) graduated from Harvard Law
School. He started his career by teaching law and later the
social sciences at the University of Chicago and Harvard.
Among his books are The Lonely Crowd and Constraint and
Variety in American Education.

I THINK WE need to insist today on bringing to consciousness
the kind of environments that Marx dismissed as ‘“‘utopian,”
in contrast to the mechanical and passive approach to the
possibilities of man’s environment that he helped, in his most
influential works, to foster. However, since we live in a time
of disenchantment, such thinking, where it is rational in aim
and method and not simply escapism, is not easy. It is easier
to concentrate on programs for choosing among lesser evils.
We are well aware of the “damned wantlessness of the poor”;
the rich as well, as I have tried to show in this book, have
inhibited their claims for a decent world. Both rich and poor
avoid any goals, personal or social, that seem out of step
with peer-group aspirations. The politically operative inside-
dopester seldom commits himself to aims beyond those that
common sense proposes to him. Actually, however, in a dy-
namic political context, it is the modest, commonsensical goals
of the insiders and the “constructive” critics that are unattain-
able. It often seems that the retention of a given status quo is
a modest hope; many lawyers, political scientists, and econ-
omists occupy themselves by suggesting the minimal changes
which are necessary to stand still; yet today this hope is al-
most invariably disappointed; the status quo proves the most
illusory of goals.

Is it conceivable that these economically privileged Ameri-
cans will some day wake up to the fact that they overcon-

* The following text is from The Lonely Crowd (Connecticut:
Yale University Press, 1953).
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form? Wake up to the discovery that a host of behavioral
rituals are the result, not of an inescapable social imperative
but of an image of society that, though false, provides certain
“secondary gains” for the people who believe in it? Since
character structure is, if anything, even more tenacious than
social structure, such an awakening is exceedingly unlikely—
and we know that many thinkers before us have seen the
false dawns of freedom while their compatriots stubbornly
continued to close their eyes to the alternatives that were, in
principle, available. But to put the question may at least
raise doubts in the minds of some.

Occasionally city planners put such questions. They com-
prise perhaps the most important professional group to be-
come reasonably weary of the cultural definitions that are sys-
tematically trotted out to rationalize the inadequacies of city
life today, for the well-to-do as well as for the poor. With
their imagination and bounteous approach they have become,
to some extent, the guardians of our liberal and progressive
political tradition, as this is increasingly displaced from state
and national politics. In their best work, we see expressed in
physical form a view of life which is not narrowly job-minded.
It is a view of the city as a setting for leisure and amenity as
well as for work. But at present the power of the local veto
groups puts even the most imaginative of city planners under
great pressure to show that they are practical, hardheaded
fellows, barely to be distinguished from traffic engineers.

However, just as there is in my opinion a greater complexity
of leisure response in contemporary America than appears on
fellows, barely to be distinguished from traffic engineers.
the surface, so also the sources of utopian political thinking
may be hidden and constantly changing, constantly disguising
themselves. While political curiosity and interest have been
largely driven out of the accepted sphere of the political in re-
cent years by the “crisis” mood of the press and of the more
responsible sectors of public life, people may, in what is left of
their private lives, be nurturing newly critical and creative
standards. If these people are not straitjacketed before they
get started—by the elaboration and forced feeding of a set of
official doctrines—people may someday learn to buy not only
packages of groceries or books but the larger package of a
neighborhood, a society, and a way of life.
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If the other-directed people should discover how much
needless work they do, discover that their own thoughts and
their own lives are quite as interesting as other people’s, that,
indeed, they no more assuage their loneliness in a crowd of
peers than one can assuage one’s thirst by drinking sea water,
then we might expect them to become more attentive to their
own feelings and aspirations.

This possibility may sound remote and perhaps it is. But
undeniably many currents of change in America escape the
notice of the reporters of this best-reported nation on earth.
We have inadequate indexes for the things we would like to
find out, especially about such intangibles as character, polit-
ical styles, and leisure uses. America is not only big and rich,
it is mysterious; and its capacity for the humorous or ironical
concealment of its interests matches that of the legendary in-
scrutable Chinese. By the same token, what my collaborators
and I have to say may be very wide of the mark. Inevitably,
our own character, our own geography, our own illusions,
limit our view.

But while I have said many things in this book of which I
am unsure, of one thing I am sure: the enormous potentiali-
ties for diversity in nature’s bounty and men’s capacity to dif-
ferentiate their experience can become valued by the indi-
vidual himself, so that he will not be tempted and coerced into
adjustment or, failing adjustment, into anomie. The idea that
men are created free and equal is both true and misleading:
men are created different; they lose their social freedom and
their individual autonomy in seeking to become like each
other.

The Lonely Crowd
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