[Dedicatory letter to the Sorbonne]

To those most learned and distinguished men, the Dean and Doctors of
the sacred Faculty of Theology at Paris, from René Descartes.

I have a very good reason for offering this book to you, and I am
confident that you will have an equally good reason for giving it your
protection once you understand the principle behind my undertaking; so
much so, that my best way of commending it to you will be to tell you
briefly of the goal which I shall be aiming at in the book.

I have always thought that two topics — namely God and the soul — are
prime examples of subjects where demonstrative proofs ought to be given
with the aid of philosophy rather than theology. For us who are believers,
it is enough to accept on faith that the human soul does not die with the
body, and that God exists; but in the case of unbelievers, it seems that
there is no religion, and practically no moral virtue, that they can be
persuaded to adopt until these two truths are proved to them by natural
reason. And since in this life the rewards offered to vice are often greater
than the rewards of virtue, few people would prefer what is right to what
is expedient if they did not fear God or have the expectation of an
after-life. It is of course quite true that we must believe in the existence of
God because it is a doctrine of Holy Scripture, and conversely, that we
must believe Holy Scripture because it comes from God,; for since faith is
the gift of God, he who gives us grace to believe other things can also give
us grace to believe that he exists. But this argument cannot be put to
unbelievers because they would judge it to be circular. Moreover, I have
noticed both that you and all other theologians assert that the existence
of God is capable of proof by natural reason, and also that the inference
from Holy Scripture is that the knowledge of God is easier to acquire than
the knowledge we have of many created things — so easy, indeed, that
those who do not acquire it are at fault. This is clear from a passage in the
Book of Wisdom, Chapter 13: ‘Howbeit they are not to be excused; for if
their knowledge was so great that they could value this world, why did
they not rather find out the Lord thereof?’ And in Romans, Chapter 1 it is
said that they are ‘without excuse’. And in the same place, in the passage
‘that which is known of God is manifest in them’, we seem to be told that
everything that may be known of God can be demonstrated by reasoning
which has no other source but our own mind. Hence I thought it was
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4 Meditations on First Philosophy

quite proper for me to inquire how this may be, and how God may be
more easily and more certainly known than the things of this world.

As regards the soul, many people have considered that it is not easy to
discover its nature, and some have even had the audacity to assert that, as
far as human reasoning goes, there are persuasive grounds for holding
that the soul dies along with the body and that the opposite view is based
on faith alone. But in its eighth session the Lateran Council held under
Leo X condemned those who take this position,' and expressly enjoined
Christian philosophers to refute their arguments and use all their powers
to establish the truth; so I have not hesitated to attempt this task as well.

In addition, I know that the only reason why many irreligious people
are unwilling to believe that God exists and that the human mind is
distinct from the body is the alleged fact that no one has hitherto been
able to demonstrate these points. Now [ completely disagree with this: |
think that when properly understood almost all the arguments that have
been put forward on these issues by the great men have the force of
demonstrations, and I am convinced that it is scarcely possible to provide
any arguments which have not already been produced by someone else.
Nevertheless, I think there can be no more useful service to be rendered in
philosophy than to conduct a careful search, once and for all, for the best
of these arguments, and to set them out so precisely and clearly as to
produce for the future a general agreement that they amount to
demonstrative proofs. And finally, | was strongly pressed to undertake
this task by several people who knew that I had developed a method for
resolving certain difficulties in the sciences — not a new method (for
nothing is older than the truth), but one which they had seen me use with
some success in other areas; and I therefore thought it my duty to make
some attempt to apply it to the matter in hand.

The present treatise contains everything that I have been able to
accomplish in this area. Not that | have attempted to collect here all the
different arguments that could be put forward to establish the same
results, for this does not seem worthwhile except in cases where no single
argument is regarded as sufficiently reliable. What 1 have done is to take
merely the principal and most important arguments and develop them in
such a way that I would now venture to put them forward as very certain
and evident demonstrations. 1 will add that these proofs are of such a
kind that I reckon they leave no room for the possibility that the human
mind will ever discover better ones. The vital importance of the cause and
the glory of God, to which the entire undertaking is directed, here
compel me to speak somewhat more freely about my own achievements

1 The Lateran Council of 1513 condemned the Averroist heresy which denied personal
immortality.
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than is my custom. But although I regard the proofs as quite certain and
evident, I cannot therefore persuade myself that they are suitable to be
grasped by everyone. In geometry there are many writings left by
Archimedes, Apollonius, Pappus and others which are accepted by
everyone as evident and certain because they contain absolutely nothing
that is not very easy to understand when considered on its own, and each
step fits in precisely with what has gone before; yet because they are
somewhat long, and demand a very attentive reader, it is only compara-
tively few people who understand them. In the same way, although the
proofs | employ here are in my view as certain and evident as the proofs
of geometry, if not more so, it will, I fear, be impossible for many people
to achieve an adequate perception of them, both because they are rather
long and some depend on others, and also, above all, because they
require a mind which is completely free from preconceived opinions and
which can easily detach itself from involvement with the senses. More-
over, people who have an aptitude for metaphysical studies are certainly
not to be found in the world in any greater numbers than those who have
an aptitude for geometry. What is more, there is the difference that in
geometry everyone has been taught to accept that as a rule no pro-
position is put forward in a book without there being a conclusive
demonstration available; so inexperienced students make the mistake of
accepting what is false, in their desire to appear to understand it, more
often than they make the mistake of rejecting what is true. In philosophy,
by contrast, the belief is that everything can be argued either way; so few
people pursue the truth, while the great majority build up their reputa-
tion for ingenuity by boldly attacking whatever is most sound.

Hence, whatever the quality of my arguments may be, because they
have to do with philosophy I do not expect they will enable me to achieve
any very worthwhile results unless you come to my aid by granting me
your patronage.! The reputation of your Faculty is so firmly fixed in the
minds of all, and the name of the Sorbonne has such authority that, with
the exception of the Sacred Councils, no institution carries more weight
than yours in matters of faith; while as regards human philosophy, you
are thought of as second to none, both for insight and soundness and also
for the integrity and wisdom of your pronouncements. Because of this,
the results of your careful attention to this book, if you deigned to give it,
would be threefold. First, the errors in it would be corrected — for when 1
remember not only that | am a human being, but above all that I am an
ignorant one, I cannot claim it is free of mistakes. Secondly, any passages

1 Although the title page of the first edition of the Meditations carries the words ‘with the
approval of the learned doctors', Descartes never in fact obtained the endorsement trom
the Sorbonne which he sought.




6 Meditations on First Philosophy

which are defective, or insufficiently developed or requiring further
explanation, would be supplemented, completed and clarified, either by
yourselves or by me after you have given me your advice. And lastly, once
the arguments in the book proving that God exists and that the mind is
distinct from the body have been brought, as I am sure they can be, to
such a pitch of clarity that they are fit to be regarded as very exact
demonstrations, you may be willing to declare as much, and make a
public statement to that effect. If all this were to happen, 1 do not doubt
that all the errors which have ever existed on these subjects would soon
be eradicated from the minds of men. In the case of all those who share
your intelligence and learning, the truth itself will readily ensure that they
subscribe to your opinion. As for the atheists, who are generally posers
rather than people of real intelligence or learning, your authority will
induce them to lay aside the spirit of contradiction; and, since they know
that the arguments are regarded as demonstrations by all who are
intellectually gifted, they may even go so far as to defend them, rather
than appear not to understand them. And finally, everyone else will
confidently go along with so many declarations of assent, and there will
be no one left in the world who will dare to call into doubt either the
existence of God or the real distinction between the human soul and
body. The great advantage that this would bring is something which you,
in your singular wisdom, are in a better position to evaluate than
anyone;' and it would ill become me to spend any more time commend-
ing the cause of God and religion to you, who have always been the
greatest tower of strength to the Catholic Church.

Preface to the reader*

I briefly touched on the topics of God and the human mind in my
Discourse on the method of rightly conducting reason and seeking the
truth in the sciences, which was published in French in 1637. My purpose
there was not to provide a full treatment, but merely to offer a sample,
and learn from the views of my readers how I should handle these topics
at a later date. The issues seemed to me of such great importance that |
considered they ought to be dealt with more than once; and the route
which I follow in explaining them is so untrodden and so remote from
the normal way, that I thought it would not be helpful to give a full

1 ‘It is for you to judge the advantage that would come from establishing these beliefs
firmly, since you see all the disorders which come from their being doubted' (French
version).

2 The French version of 1647 does not translate this preface, but substitutes a brief
foreword, Le Libraire au Lecteur (‘The Publisher to the Reader’), which is probably not

by Descartes.
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account of it in a book written in French and designed to be read by all
and sundry, in case weaker intellects might believe that they ought to set
out on the same path.

In the Discourse 1 asked anyone who found anything worth criticizing
in what I had written to be kind enough to point it out to me.! In the case
of my remarks concerning God and the soul, only two objections worth
mentioning were put to me, which I shall now briefly answer before
embarking on a more precise elucidation of these topics.

The first objection is this. From the fact that the human mind, when
directed towards itself, does not perceive itself to be anything other than
a thinking thing, it does not follow that its nature or essence consists only
in its being a thinking thing, where the word ‘only’ excludes everything
else that could be said to belong to the nature of the soul. My answer to
this objection is that in that passage it was not my intention to make
those exclusions in an order corresponding to the actual truth of the
matter (which I was not dealing with at that stage) but merely in an order
corresponding to my own perception. So the sense of the passage was
that I was aware of nothing at all that I knew belonged to my essence,
except that I was a thinking thing, or a thing possessing within itself the
faculty of thinking.? | shall, however, show below how it follows from the
fact that I am aware of nothing else belonging to my essence, that nothing
else does in fact belong to it.

The second objection is this. From the fact that I have within me an
idea of a thing more perfect than myself, it does not follow that the idea
itself is more perfect than me, still less that what is represented by the
idea exists. My reply is that there is an ambiguity here in the word ‘idea’.
‘Idea’ can be taken materially, as an operation of the intellect, in which
case it cannot be said to be more perfect than me. Alternatively, it can be
taken objectively, as the thing represented by that operation; and this
thing, even if it is not regarded as existing outside the intellect, can still, in
virtue of its essence, be more perfect than myself. As to how, from the
mere fact that there is within me an idea of something more perfect than
me, it follows that this thing really exists, this is something which will be
fully explained below.

Apart from these objections, there are two fairly lengthy essays which 1
have looked at,? but these did not attack my reasoning on these matters
so much as my conclusions, and employed arguments lifted from the
standard sources of the atheists. But arguments of this sort can carry no

1 See Discourse, part 6; AT vi 75; CSM 1 149.

2 See Discourse, part 4: AT vi 32; CSM 1 127.

3 One of the critics referred to here is Petit: see letter to Mersenne of 27 May 1638 (AT 11 144;
CSMK ro4). The other is unknown.
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weight with those who understand my reasoning. Moreover, the judge-
ment of many people is so silly and weak that, once they have accepted a
view, they continue to believe it, however false and irrational it may be,
in preference to a true and well-grounded refutation which they hear
subsequently. So I do not wish to reply to such arguments here, if only to
avoid having to state them. I will only make the general point that all the
objections commonly tossed around by atheists to attack the existence of
God invariably depend either on attributing human feelings to God or on
arrogantly supposing our own minds to be so powerful and wise that we
can attempt to grasp and set limits to what God can or should perform.
So, provided only that we remember that our minds must be regarded as
finite, while God is infinite and beyond our comprehension, such
objections will not cause us any difficulty.

But now that I have, after a fashion, taken an initial sample of people’s
opinions, I am again tackling the same questions concerning God and the
human mind; and this time I am also going to deal with the foundations of
First Philosophy in its entirety. But I do not expect any popular approval,
or indeed any great crowd of readers. On the contrary I would not urge
anyone to read this book except those who are able and willing to
meditate seriously with me, and to withdraw their minds from the senses
and from all preconceived opinions. Such readers, as | well know, are few
and far between. Those who do not bother to grasp the proper order of
my arguments and the connection between them, but merely try to carp
at individual sentences, as is the fashion, will not get much benefit from
reading this book. They may well find an opportunity to quibble in many
places, but it will not be easy for them to produce objections which are
telling or worth replying to.

But I certainly do not promise to satisfy my other readers straightaway
on all points, and I am not so presumptuous as to believe that 1 am
capable of foreseeing all the difficulties which anyone may find. So first of
all, in the Meditations, 1 will set out the very thoughts which have
enabled me, in my view, to arrive at a certain and evident knowledge of
the truth, so that I can find out whether the same arguments which have
convinced me will enable me to convince others. Next, [ will reply to the
objections of various men of outstanding intellect and scholarship who
had these Meditations sent to them for scrutiny before they went to press.
For the objections they raised were so many and so varied that | would
venture to hope that it will be hard for anyone else to think of any point —
at least of any importance — which these critics have not touched on. |
therefore ask my readers not to pass judgement on the Meditations until
they have been kind enough to read through all these objections and my

replies to them.



Synopsis of the following six Meditations

In the First Meditation reasons are provided which give us possible
grounds for doubt about all things, especially material things, so long as
we have no foundations for the sciences other than those which we have
had up till now. Although the usefulness of such extensive doubt is not
apparent at first sight, its greatest benefit lies in freeing us from all our
preconceived opinions, and providing the easiest route by which the
mind may be led away from the senses. The eventual result of this doubt
is to make it impossible for us to have any further doubts about what we
subsequently discover to be true.

In the Second Meditation, the mind uses its own freedom and supposes
the non-existence of all the things about whose existence it can have even

—— T

the slightest doub; and in so doing the mind notices that it is impossible
that it should not itself exist during this time. This exercise is also of the
greatest benefit, since it enables the mind to distinguish without difficulty
what belongs to itself, i.e. to an intellectual nature, from what belongs to
the body. But since some people may perhaps expect arguments for the
immortality of the soul in this section, I think they should be warned here
and now that I have tried not to put down anything which 1 could not
precisely demonstrate. Hence the only order which I could follow was
that normally employed by geometers, namely to set out all the
premisses on which a desired proposition depends, before drawing any
conclusions about it. Now the first and most important prerequisite for
knowledge of the immortality of the soul is for us to form a concept of
the soul which is as clear as possible and is also quite distinct from every
concept of body; and that is just what has been done in this section. A
further requirement is that we should know that everything that we
clearly and distinctly understand is true in a way W Tesponds
‘exactly to our understanding of it; but it was not possible to prove this
before the Fourth Meditation. In addition we need to have a distinct
concept of corporeal nature, and this is developed partly in the Second
Meditation itself, and partly in the Fifth and Sixth Meditations. The
inference to be drawn from these results is that all the things that we
clearly and distinctly conceive of as different substances (as we do in the
case of mind and body) are in fact substances which are really distinct
one from the other; and this conclusion is drawn in the Sixth Meditation.
This conclusion is confirmed in the same Meditation by the fact that we
cannot understand a body except as being divisible, while by contrast we
cannot understand a mind except as being indivisible. For we cannot
conceive of half of a mind, while we can always conceive of half of a
body, however small; and this leads us to recognize that the natures of
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10 Meditations on First Philosophy

mind and body are not only different, but in some way opposite. But |
have not pursued this topic any further in this book, first because these
arguments are enough to show that the decay of the body does not imply
the destruction of the mind, and are hence enough to give mortals the
hope of an after-life, and secondly because the premisses which lead to
the conclusion that the soul is immortal depend on an account of the
whole of physics. This is required for two reasons. First, we need to know
that absolutely all substances, or things which must be created by God in
_order to exist, are by their nature incorruptible and cannot ever cease to
exist unless they are reduced to nothingness by God’s denying his
concurrence' to them. Secondly, we need to recognize that body, taken in
the general sense, is a substance, so that it too never perishes. But the
human body, in so far as it differs from other bodies, is simply made up
of a certain configuration of limbs and other accidents? of this sort;
whereas the humanp mind is not made up of any accidents in this way, but
is a pure substance. For even if all the accidents of the mind change, so
that it has different objects of the understanding and different desires and
sensations, it does not on that account become a different mind; whereas
a human body loses its identity merely as a result of a change in the shape
of some of its parts. And it follows from this that while the body can very
easily perish, the mind® is immortal by its very nature.

In the Third Meditation I have explained quite fully enough, I think,

" my principal argument for proving the existence of God. But in order to

draw my readers’ minds away from the senses as far as possible, | was not
willing to use any comparison taken from bodily things. So it may be that
many obscurities remain; but 1 hope they will be completely removed
later, in my Replies to the Objections. One such problem, among others,
is how the idea of a supremely perfect being, which is in us, possesses so
much objective* reality that it can come only from a cause which is
supremely perfect. In the Replies this is illustrated by the comparison of a
very perfect machine, the idea of which is in the mind of some engineer.
Just as the objective intricacy belonging to the idea must have some

1 The continuous divine action necessary to maintain things in existence.

2 Descartes here uses this scholastic term to refer to those features of a thing which may
atflcr, e:ghthe particular size, shape etc. of a body, or the particular thoughrs, desires etc.
of a mind.

3 ... or the soul of man, for I make no distinction berween them' (added in French
version).

4 For Descartes’ use of this term, see Med. 111, below p. 28.

Concurterce and-
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Synopsis 11

cause, namely the scientific knowledge of the engineer, or of someone else
who passed the idea on to him, so the idea of God which is in us must 15
have God himself as its cause.

In the Fourth Meditation it is proved that gverything that we clearly
and distinctly perceive is true, and [ also explain what the nature of e e
falsity consists in. These results need to be known both in order to (?ﬁ‘x’“ (ac
confirm what has gone before and also to make intelligible what is to ™ 9o ol
come later. (But here it should be noted in passing that I do not deal atall . C: reled
with sin, i.e. the error which is co.mm.m'ed in pursuing good and evil, but (C]ua\r\'a\wd\ /
only with the error that occurs in distinguishing truth from falsehood.

And there is no discussion of matters pertaining to faith or the conduct oﬂ;""-"o""”"“'\"‘/g
life, but simply of speculative truths which are known solely by means of
the natural light.)!

In the Fifth Meditation, besides an account of corporeal nature taken
in general, there is a new argument demonstrating the existence of God.
Again, several difficulties may arise here, but these are resolved later in
the Replies to the Objections. Finally I explain the sense in which it is true
that the certainty even of geometrical demonstrations depends on the
knowledge of God.

Lastly, in the Sixth Meditation, the intellect is distinguished from the

imagination; the criteria for this distinction are explained; the mind is
proved to be really distinct from the body, but is shown, notwithstand-
ing, to be so closely joined to it that the mind and the body make up a
kind of unit; there is a survey of all the errors which commonly come
from the senses, and an explanation of how they may be avoided; and,
lastly, there is a presentation of all the arguments which enable the
existence of material things to be inferred. The great benefit of these
arguments is not, in my view, that they prove what they establish — 16
namely that there really is a world, and that human beings have bodies
and so on — since no sane person has ever seriously doubted these things.
The point is that in considering these arguments we come to realize that
they are not as solid or as transparent as the arguments which lead us to
knowledge of our own minds and of God, so that the latter are the most
certain and evident of all possible objects of knowledge for the human
intellect. Indeed, this is the one thing that I set myself to prove in these
Meditations. And for that reason I will not now go over the various other
issues in the book which are dealt with as they come up.

Mok Vecessan

1 Descartes added this passage on the advice of Arnauld (cf. AT vit 215; CSM n x51). He told
Mersenne ‘Put the words between brackets so thatit can be seen that they have been added’
(letter of 18 March 1641: AT m1 335; CSMK 175).
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17 MEDITATIONS ON FIRST PHILOSOPHY

in which are demonstrated the existence of God and the
distinction between the human soul and the body

- /-
7 CZ\;{.m
FIRST MEDITATION '
Ao \\vuw\za?
What can be called into doubt

Some years ago | was struck by the large number of falsehoods that I had
accepted as true in my childhood, and by the highly doubtful nature of
the whole edifice that | had subsequently based on them. I realized that it
was necessary, once in the course of my life, to_demolish everything
completely and start again right from the foundations if I wanted to
establish anything at all in the sciences that was stable and likely to last.
But the task looked an enormous one, and I began to wait until I'should
reach a mature enough age to ensure that no subsequent time of life
would be more suitable for tackling such inquiries. This led me to put the
project off for so long that [ would now be to blame if by pondering over
it any further 1 wasted the time still left for carrying it out. So today I
18 have expressly rid my mind of all worries and arranged for myself a clear
stretch of free time. | am here quite alone, and atlast I will devote myselfsin-
cerely and without reservation to the general demolition of my opinions.
But to accomplish this, it will not be necessary for me to show that all
my opinions are false, which is something | could perhaps never manage.
Reason now leads me to think that [ should hold back my assent from
opinions_which are letely certain_and indubitable just as
carefully as 1 do from those which are patently false. So, for the purpose
of rejecting all my opinions, it will be enough if I find in each of them at
least some reason for doubt. And to do this | will not need to run through
them all individually, which would be an endless task. Once the
foundations of a building are undermined, anything built on them
collapses of its own accord; so | will go straight for the basic principles
on which all my former beliefs rested.
Whatever | have up till now accepted as most true 1 have acquired

J.Vh(' either from the senses or through the senses. But from time to time I have
& found that the senses deceive, and it is prudent never to trust completely
= those who have deceived us even once.

Yet although the senses occasionally deceive us with respect to objects
which are very small or in the distance, there are many other beliefs about

12
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which doubt is quite impossi n though the derived f
senses — for example, that | am here sitting bv the fire, wearing a winter

dre wn, holding this andsm
Again, how could it be denicd that these hands or this whole body are

mine/Unless perhaps I were to liken myself to madmen, whose brains are 19

so_damaged by the persistent vapours of melancholia that they firmly
maintain they are kings when they are paupers, or say they are dressed in
purple when they are naked, or that their heads are

or that they are pumpkins, or made of glass. But such people are insane,
and 1 would be thought equally mad if | took anything from them as a
model for myself.

A brilliant piece of reasoning! As if I were not a man who sleeps at
night, and regularly has all the same experiences' while asleep as
madmen do when awake — indeed sometimes even more improbable
ones. How often, asleep at night, am | convinced of just such familiar
events — that 1 am here in my dressing-gown, sitting by the fire — when in
fact I am lying undressed in bed! Yet at the moment my eyes are certainly
wide awake when I look at this piece of paper; 1 shake my head and it is
not asleep; as I stretch out and feel my hand I do so deliberately, and I
know what I am doing. All this would not happen with such distinctness
to someone asleep. Indeed! As if I did not remember other occasions
when 1 have been tricked by exactly similar thoughts while asleep! As |
think about this more carefully, I see plainly that there are never any sure
signs by means of which being awake can be distinguished from being
asleep. The result is that I begin to feel dazed, and this very feeling only
reinforces the notion that I may be asleep.

Suppose then that | am dreaming, and that these particulars — that my
eyes are open, that I am moving my head and stretching out my hands -
are not true. Perhaps, indeed, I do not even have such hands or such a
body at all. Nonetheless, it must surely be admitted that the visions
which come in sleep are like paintings, which must have been fashioned
in the likeness of things that are real, and hence that at least these general

oobT
.(a g

5‘"{9 awoke

kinds of things — eyes, head, hands and the body as a whole — are things 20

which are not imaginary but are real and exist. For even when painters
try to create sirens and satyrs with the most extraordinary bodies, they
cannot give them natures which are new in all respects; they simply
jumble up the limbs of different animals. Or if perhaps they manage to,
think up something so new that nothing remotely similar has ever been.

seen_before — something w Mvhlch is therefore completely fictitious and
unreal — at least the colours used in_the composition must be real. By By

similar reasoning, although these general kinds of things — eyes, head,
1 *...and in my dreams regularly represent to myself the same things' (French version).
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_ ) ) -qu:r; vniFication
hands and so on — could be imaginary, it must at least be admitted that

certain othereven simpler and more universal things are real. These are
as it were the real colours from which we form all the images of things,
whether true or false, that occur in our thought.

This class appears to include corporeal nature in general, and its
extension; the shape of extended things; the quantity, or size and number
of these things; the place in which they may exist, the time through which
L._they may endure,' and so on.
= So a reasonable conclusion from this might be that physics, astronomy,
medicine_and all other disciplines which depend on the study of
composite things, are doubtful; while arithmetic, geometry and other
subjects of this kind, which deal only with the simplest and most general
things, regardless of whether they really exist in nature or not, contain
something certain and indubitable. For whether I am awake or asleep,
“two_and three added together are five, and a square has no more tham~
& four sides. It seems impossible that such transparent truths should incur

any suspicion of being false. — pathentatical dealicmr
21 3 /And yet firmly rooted in my mind is the long-standing opinion that there
is an omnipotent God who made me the kind of creature that I am. How
do I know that he has not brought it about that there is no earth, no sky,

ensuring that all these things appear to me to exist just as they do now?
A What is more, just as I consider that others sometimes go astray in cases

where they think they have the most perfect knowledge, how do I know
that God has not brought it about that I too go wrong every time I add two
and three or count the sides of a square, or in some even simpler matter, if
that is imaginablc?/But perhaps God would not have allowed me to be
deceived in this way, since he is said to be supremely good{But if it were
inconsistent with his goodness to have created me such that I am deceived
all the time, it would seem equally foreign to his goodness to allow me to
be deceived even occasionally; yet this last assertion cannot be madel
Perhaps there may be some who would prefer to deny the existence of
qerte From so powerful a God rather than believe that everything else is uncertain,
P ead i vadedsulet us not argue with them, but grant them that everything said about
! speestic cmtotGod is a fiction. According to their supposition, then, I have arrived
1,0 at my present state by fate or chance or a continuous chain of events,
E#.;,,, or by some other means; yeg since deception and error seem 10 be
makes]  imperfections, the less powerful they make my original cause, the more
likely it is that I am so imperfect as to be deceived all the time. I have no
If Guel isn't  answer to these arguments, but am finally compelled to admit that there
’::l ond T is not one of my former beliefs about which a doubt may nc
is\l""c Hiek he | ¢ . the place where they are, the time which measures their duration’ (French version).
; H“" that

CD"'F" rea‘ m{‘\l‘f‘e/ba

l‘bn

2 *...yet I cannot doubt that he does allow this' (French version).
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raised; and this is not a flippant or ill-considered conclusion, but is based

on powerful and well thought-out reasons. So in future I must withhold 22
my assent from these former beliefs just as carefully as I would from
obvious falsehoods, if 1 want to discover any certainty.!

But it is not enough merely to have noticed this; | must make an effort
to remember it. My habitual opinions keep coming back, and, despite my
wishes, they capture my belief, which is as it were bound over to them as
a result of long occupation and the law of custom. I shall never get out of
the habit of confidently assenting to these opinions, so long as I suppose
them to be what in fact they are, namely highly probable opinions -
opinions which, despite the fact that they are in a sense doubtful, as has
just been shown, it is still much more reasonable to believe than to deny.

In view of this, I think it will be a good plan to turn will in com-
pletely the opposite direction and y
time that these former opinions are utterly false and imagimary. I shall do

this until the weight of preconceived opinion is counter-balanced and the
distorting influence of habit no longer prevents my judgement from
perceiving things correctly. In the meantime, I know that no danger or
error will result from my plan, and that I cannot possibly go too far in my
distrustful attitude. This is because the task now in hand does not involve
action but merely the acquisition of knowledge.

1 will supposetherefore that not God, who is supremely good and the
source of truth, but rather some malicious demon of the utmost power l(assur']:‘l‘aw
and cupning has emgloyed all his energies in order to deceive me. | shall
think that the sky, the air, the earth, colours, shapes, sounds and all
external things are merely the delusions of dreams whi vised
to ensnare my judgement. | shall consider myself as not having h 23
M&I)_M_O%WM as falsely believing that | have all
these things. I shall stubbornly and firmly persist in this meditation; and,
even if it is not in my power to know any truth, I shall at least do what is
in my power,? that is, resolutely guard against assenting to any y false-
hoods, so that the deceiver, however powerful and cunning he may be,
will be unable to impose on me in the slightest degree.- But this is an
arduous undertaking, and a kind of laziness brings me back to normal
life. ] am like a prisoner who is enjoying an imaginary freedom while
asleep; as he begins to suspect that he is asleep, he dreads being woken

and go with the pleasant illusion as long as he can. In the
same way, | happily slide back into my old opinions and dread being

shakcn out of them, for fear that my peaceful sleep may be followed by
hard labour when 1 wake, and that I shall have to toil not in the light, but

amid the inextricable darkness of the problems | have now raised.

1 °...in the sciences' (added in French version).
2 ‘... nevertheless it is in my power to suspend my judgement’ (French version).



SECOND MEDITATION

? hc 'AOCL cloub‘\'c J—— ;*_P

"™ The nature of the human mind, and how it is better known

ot doobt e mind | and

“E% than the body
§=So serious are the doubts into which I have been thrown as a result of

-+ yesterday’s meditation that [ can neither put them out of my mind nor

: 24 see any way of resolving them It feels as if I have fallen unexpectedly into

S 2 deep whirlpool which(tumbles me aroundso that I can neither stand on
¥__ £ the bottom nor swim up to the top. Nevertheless | will make an effort and
= - once more attempt the same path which I started on yesterday. Anything
_%_w_hich admits of the slightest doubt | will set aside just as if | had found it
?“ to be wholly false; and | will proceed in this way until [ recognize
:E E something certain, or, if nothing else, until I at least recognize for certain
>~ thar there is no certainty. Archimedes used to demand just one firm and
v = immovable point in order to shift the entire earth; so I too can hope for
2, g great things if [ manage to find just one thing, however slight, that is
“ certain and unshakeable.
4 I will suppose then, that everything I see is spurious. I will believe that
a | my memory tells me lies, and that none of the things that it reports ever
= happened (T have no senses Body, shape, extension, movement and place
iv are chimeras. So what remains true? Perhaps just the one fact that

nothing is certain.

/Yet apart from everything I have just listed, how do I know that there
is not something else which does not allow even the slightest occasion for
doubr? Is there not a God, or whatever I may call him, who puts into me'
the thoughts | am now having? But why do I think this, since I myself

may perhaps be the author of these thoughts? In that case am not I, at
leag,gsomethié?z ng I have just said that I have no senses and no body.
25 This isthe Sticking poin® what follows from this? Am 1 not so bound up.

with a body and with senses that [ cannot exist without them? But I have
xsel_ﬁhat there is absolutely nothing in the world, no sky, no

4
b

earth,(@o minds) no bodies. Does it now follow that | too do not exist?

t *... puts into my mind’ (French version).
Eexrrt—aE 16
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No: if I donvinced)myself of something' then I certainly existed. But there
is a deceiver of supreme power and cunning who is deliberately and
constantly deceiving me. In that case I too undoubtedly exist, if he is
deceiving me; and let him deceive me as much as he can, he will never& Speokf +o
Mj_ab_qu\t_t_lla_t___rlammhing so long as [ think that | am something: So e Deceivers
after considering everything very thoroughly, | must hinally conclude that inabs\tdy 4o
this proposition, I am, I exist, is gecessarily true whenever it is put?*pat T7s
forward by me or conceived in my mind. ~c/hen fob percegtion Onshokable

But I do not yet have a sufficient understa%'i'n’ Hrt"{gfr s, thath”"’“"\"{j‘{
now necessarily exists. So I must be on my guard against carelessly taking Deceiver can
something else to be this ‘I’, and so making a mistake in the very item of > Pwysicetly
knowledge that I maintain is the most certain and evident of all. I will"***™* L ¢
therefore go back and meditate on what | originally believed myself to be,
before I embarked on this present train of thought. 1 will then subtract
anything capable of being weakened, even minimally, by the arguments
now introduced, so that what is left at the end may be exactly and only
what is certain and unshakeable.

What then did | formerly think [ was? A man. But what is a man? Shall
I say ‘a rational animal’? No; for then I should have to inquire what an
animal is, what rationality is, and in this way one question would lead me
down the slope to other harder ones, and | do not now have the time to
waste on subtleties of this kind. Instead I propose to concentrate on what
came into my thoughts spontaneously and quite naturally whenever [ 26
used to consider what I was. Well, the first thought to come to mind was
that I had a face, hands, arms and the whole mechanical structure of
limbs which can be seen in a corpse, and which I called the body. The
next thought was that I was nourished, that I moved about, and that I o~ ,|
engaged in sense-perception and thinking; and these actions I attributed
to the soul. But as to the nature of this soul, either I did not think about I
this orMWu@WMM‘{j“ZfDW .
ether, which permeated my more solid partsAs to the body, however, I ~ <9*
had no doubts about it, but thought I knew its nature distinctly. If 1 had vicw oF dualim
tried to describe the mental conception 1 had of it, 1 would have "“y [Progreses
expressed it as follows: by a body 1| understand whatever has a L
determinable shape and a definable location and can occupy a space in 7"“"""70!\ vk
such a way as t exclude any other bodyy it can be perceived by touch, Hak o he
sight, hearing, taste or smell, and can be moved in various ways, not by *%¢ s s vie

itself but by whatever else comes_inte-cantact with it. For, according to Y sod as

my judgement, the power of self-movementNike the rofs G in egjual
or of thought, was quite foreign to the nature of a body;/ndccd, it was ab"cafp..“ ar s
Zodye toudiom
[( tr ‘... or thought anything at all' (French version). isnt new Dazache
fpa"“l C"ml‘w ﬂH.d‘l/— ‘HM, dea, o e a‘ri, s "ﬁ"\'ma;
. Predvppose T
self (ie Hre mnd) as embatded M $roie spcial Mgty
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18 Meditations on First Philosophy

source of wonder to me that certain bodies were found to contain
faculties of this kind. Ceontext?

But what shall I now say that I am, when | am supposing that there is
some supremely powerful and, if it is permissible to say so, malicious
deceiver, who is deliberately trying to trick me in every way he can? Can |
now assert that I possess even the most insignificant of all the attributes

27 which I have just said belong to the nature of a body? I scrutinize them,
think about them, go over them again, but nothing suggests itself; it is
tiresome and pointless to go through the list once more. But what about
the attributes I assigned to the soul? Nutrition or movement? Since now |
do not have a body, these are mere fabrications. Sense-perception? This
surely does not occur without a body, and besides, when asleep I have
appeared to perceive through the senses many things which I afterwards
realized I did not perceive through the senses at all. Thinking? At last |
have discovered it — thought; this alone is inseparable from me. I am, |

\ exist — that is certain. But for how long? For as long as | am thinking. For
2 L(_ 1Cazsc it could be that were I totally to cease from thinking, I should totally
! AN . ’mz.,]?ceasc to exist. At present I am not admitting anything except what is
P S¥ AT ‘necessarily true. I en, in _the strict sense onlya thing that thinks;!
Fia.‘é’-" __—> thatis, | am a mind, or intelligence, or intellect, or reason — words whose
Lo wilh meaning I have been-lgnorant of until now. But for all that I am a thing
oaj“’ ( w{—) which is real and which truly exists. But what kind of a thing? As I have
o . . just said — a thinking thing.  gecan Aagmd = 1
bl erfl’a‘f’ztﬁ What else am I? I will use my imagination.¥1 am not that structure of
rwtuﬂ"!f :

9 limbs which is called a human body. I am not even some thin vapour

<cjoncd which permeates the limbs — a wind, fire, air, breath, or whatever lm

o in_my imagination; for these are things which 1 have supposed to be.

nothing, Let this supposition stand;? for all thayl am still something. And

" et may it not perhaps be the case that these very things which [ am
I ¢eould b, 7 |supposing to be nothi ey are unknown to me, are in reali

a sov), bot identical with the ‘I’ of which I am aware? 1 do not know, and for the

I dovtt kuar moment I shall not argue the point, since I can make judgements only

Haok d:.l.,.,kswlr about things which are known to me. I know that I exist; the question is,

what is this ‘I’ that I know? If the ‘I’ is understood strictly as we have

EQ/}OFNA(& o¥/ Dbeen taking it, then it is quite certain that knowledge of it does not

\_5 é}\- 1 The word ‘only’ is most naturally taken as going with ‘a thing that thinks’, and this
\“(\J./ Me interpretation is followed in the French version. When discussing this passage with

Gassendi, however, Descartes suggests that he meant the ‘only’ to govern ‘in the strict
d.oc-s V10 sense’; of AT 1xA 2155 CSM 11 276.
2 “ .. 1o see if I am not something more' (added in French version).
varon Q('-'M’ 3 Lat. maneat (‘let it stand’), first edition. The second edition has the indicative manet:
9 *The proposition still stands, viz. that | am nonetheless something.’ The French version
rem\)(lt
epins o‘cc,e,S&P e

\‘\\) u\d\axi reads: ‘without changing this supposition, | find that I am still certain that I am
something’'.
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depend on things of whose existence I am as yet unaware; so it cannot 28

depend on any of the things which | invent in my imagination. And this
very word ‘invent’ shows me my mistake. It would i f

itious invention if I used my imagination td establish that | was
somethi for imagining is simply contemptat € or
image of a corporeal thim now | know for certain both that 1 exist

and at the same time that all such images and, in general, everything
relating to the nature of body, could be mere dreams <{and chimeras). ;mq mﬂl_“m\
Once this point has been grasped, to say ‘I will use my imagination to get O
to know more distinctly what 1 am’ would seem to be as silly as saying ‘I
am now awake, and see some truth; but since my vision is not yet clear
enough, I will deliberately fall asleep so that my dreams may provide a - ,
truer and clearer representation.’ ] thus realize that none of the things lggic
that the imagination enables me to grasp is at all relevant to this"—:uz;f, s
knowledge of myself which I possess, and that the mind must therefore  &£,,0¢ p,,, Hod
be most carefully diverted from such things' if it is to perceive its own T Q9ree. w/ #"
nature_as distinctly as possible. 4 ..
But what then am I? A thing that thinks. What is that? A thing that . 1, .~
doubts, understands, affirms, denies, is willing, is unwilling, and also ‘.:,_;_:;?S B

imagines and has sensory perceptions. — . +axonemp oF Hunks i/‘m} imgge - perce Ty
This is a considerable list, if everything on it belongs to mc.‘hut oes 1t?

Is it not one and the same ‘I' who is now doubting almost everything,
who_nonetheless understands some things, who affirms that this one
thing is true, denies everything else, desires to know more, is unwilling to

¢ deceived, imagines many things even involuntarily, and is aware of
many things which apparently come from the senses? Are not all these
things just as true as the fact that I exist, even if | am asleep all the time, 29
and even if he who created me is doing all he can to deceive me? Which of
all these activities is distinct from my thinking? Which of them can be
said to be separate from myself? The fact that it is | who am doubting and
understanding and willing is so@ that [ see no way of making it

any clearer. But it is also the cas €T is the same 'I". -

For even if, as | have supposed, none of the objects of imagination are
real, the power of imagination is something which really exists and is
part of my thinking. Lastly, it is also the same ‘I' who has sensory
perceptions, or is aware of bodily things as it were through the senses.
For example, I am now seeing light, hearing a noise, feeling heat. But |

am asleep, so all this is false. Yet I certainly’seent o see, to hear, and to be sensor)/
warmed. This cannot be false; what is called "having a sensory percep-, P€%ce

tion’ is strictly just this, and in this restricted sense of the term it is simply <~ W}E\B
thinking.

o imtelledua

' vy

1 “. .. from this manner of conceiving things' (French version).

é\{??&C\" o @excc‘\VQ
Seem ‘\o sew.(or\‘\\/ Qec(:w-(:
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20 Meditations on First Philosophy

From all this ] am beginning to have a rather better understanding of
wh m. But it still appears — and I cannot stop thinking this — that the
corporeal things of which images are formed in my thought, and which
the senses investigate, are known with much more distinctness than this
puzzling ‘I’ which cannot be pictured in the imagination. And yet it is
surely surprising that I should have a more distinct grasp of things which
I realize are doubtful, unknown and foreign to me, than I have of that
which is true and known — my own self. But [ see what it is: my mind

joys wandering off and will not it to being restrained withj

30 the bounds of truth. Very well then; just this once let_us give it a
completely free rein, so that after a while, when it is time to tighten the

/l_-/- Iﬂvmhﬁireins, it may more readily submit to being curbed.

have its fon ~ Let us consider the things which people commonly think they under-
’ stand most distinctly of all; that is, the bodies which we touch and see. |
do not mean bodies in general — for general perceptions are apt to be

vmrp OV somewhat more confused — but one particular body. Let us take, for
@‘ - example, this piece of wax. It has just been taken from the honeycomb; it
WX has not yet quite lost the taste of the honeys; it retains some of the scent of

the flowers from which it was gathered; its colour, s_li_per and size are

S plain to see; it is hard, cold and can be handled without difficulty; if you

4 3 rap it with your knuckle it maktleiiigund;lg_short, it has everything
N £ which appears necessary to enable a body(to be knowmas distinctly as
gg'} f possible. But even as I speak, | put the wax by the fire, and look: the
’ £§ residual taste is eliminated, the smell goes away, the colour changes, the
shape is lost, the size increases; it becomes liquid and hot; you can hardly

touch it, and if you strike it, it no longer makes a sound. But does the

4o impl same wax remain? It must be admitted that it does; no one denies it, no

Seems 1° /A one thinks otherwise. So it in the w stood with

Hdt o =7 such distinctness? Evidently none of tie %caturg which I arrived at by
whele/ 53'M eans of the senses; for whatever came under taste, smell, sight, touch or
e by G

earing has now altered — yet the wax remains. — {.... Zinqte o lcas
of g-sneliug Perhaps the answer lies in the thought which now comes to my mind;
namely, the wax was not after all the sweetness of the honey, or the
fragrance of the flowers, or the whiteness, or the shape, or the sound, but
was rather 2 body which presented itself o me in these various forms a

little while ago, but which now exhibits different ones. But what exactly
is it that I am now imagining? Let us concentrate, take away everything
which does not belong to the wax, and see what is left: merely something
extended, flexible and changeahle. But what is meant here by ‘flexible’
and ‘changeable’? Is it what I picture in my imagination: that this piece of
wax is capable of changing from a round shape to a square shape, or
from a square shape to a triangular shape? Nor at all; for [ can grasp that

_g‘gé“uj}_ VAL \'V\(,\\\c(
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the wax is capable of countless changes of this kind, yet I am unable to

run through this immeasurable number of changes in my imagination,¥ e
i y e e e ; M pacis
from whi follows that itis not the faculty of imagination that gives )
h flexibloand ch d whati by © Ferns is
me my(grasp of the wax a5 flexible)and changeabls, And what is meant by
Hinkagines e T moosclle =
‘extended™> 15 the extension of the wax also unknown? For it increases if i*POssiSic =2

the wax melts, increases again if it boils, and is greater still if the heat is mnate Fosrts
increased. I would not be making a correct judgement about the nature of

‘wax unless 1 believed it capable of being extended in many more differen

ways than | will ever encompass in_my imagination. I must therefore

admit that the nature of this piece of wax is in no way revealed by my<-~ beceuse I
imagination, but is perceived by the mind alon® (I am speaking of this con west imsgine
particular piece of wax; the point is even clearer with regard to wax inthe vvmersos possiil
general.) But what is this wax which is perceived by the mind alone?! It is eretions of

of course the same wax which I see, which I touch, which I picture in myf"de i 3

i o b : : ; ndersteading o

imagination, in short the same wax which | thought it to be from the, object ausl
s nbied |

start. And yet, and here is the point, the® o) have g A€ase 9o beyous Ik

me— ndr has it ever been, despite copabilibes o3

previous appearances — but of purely_ment ;and this can be Fmagumd i,

imperfect and confused, as it was before, or@lear and distinctasitisnow, — ————0

depending on how carefully I concentrate on what the wax consists in. Sabatz Yo
But as I reach this conclusion I am amazed at how {weak and) pro :pr""!ﬂcelp

to error my mind is. For although I am thinking about these matters™Ne £, =t . T

within myself, silently and without speaking, nonetheless the actual 32 .\ |

words bring me up short, and | am almost tricked by ordinary ways of e T o

talking. We say that we see the wax itself, if it is there before us, not that hskew ‘"{“ﬁ

wgiudﬁgc it to be there from its colour or shape; and this might lead me to .

conclude without more ado that knowledge of the wax comes from what

the eie sees; ang not from th‘f the mind alone. But then if |

look out of the window and see men crossing the square, as I just happen

to have done, 1 normally say that | see the men themselves, just as I say

that I see the wax. Yet do I see any more than hats and coats which could¢-, infokecn

conceal automatons? Ljudgé that they are men. And so something which From pad

I thought I was seeing with my eyes is in fact grasped solely by the faculty SXperieaces

of judgement which is in my mind. ~
However, one who wants to achieve knowledge above the ordinary

level should feel ashamed at having taken ordinary ways of talking as a

basis for doubt. So let us proceed, and consider on which occasion my

perception of the nature of the wax was more perfect and evident. Was it

when [ first looked at it, and believed I knew it by my external senses, or

afh)r"’lﬂ'bw 5

1'*. .. which can be conceived only by the understanding or the mind’ (French version).
2 *. .. or rather the act whereby it is perceived’ (added in French version).
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22 Meditations on First Philosophy

at least by what they call the ‘common’ sense' — that is, the power of
imagination? Qr is my knowledge more now, after a more careful
investigation of the pature of the wax and of the means by which it is
known? Any doubt on this 1ssue would clearly be foolish; for what

]dlst:nc tlier perception? Was there anything in it
which an animal could not possess? But when I distinguish the wax from
R e ——

its outward forms — take the clothes off, as it were, and consider it naked
— then although my judgement may still contain errors, at least my
perception now requires a human mind.

But what am I to say about this mind, or about myself? (So far,
remember, | am not admitting that there is anything else in me except a
mind.) What, | ask, is this ‘I’ which seems to perceive the wax so
distinctly? Surely my awareness of my own self is not merely much truer
and more certain than my awareness of the wax, but also much more
distinct and evident. For if I judge that the wax exists from the fact that I
see 1t, clearly this same fact entails much more evidently that I myself also
exist. It is possible that what I see is not really the wax; it is possible that I
do not even have eyes with which to see anything. But when [ see, or
e two), it is simply not possible
that I who am now thinking am not something. By the same token, if 1
judge that the wax exists from the fact that I touch it, the same result
follows, namely that I exist. If I judge that it exists from the fact that I
imagine it, or for any other reason, exactly the same thing follows. And

the result that | have grasied in the case of the wax may be applied to

everything else located me. Moreover, if my perception of the
wax seemed more distineraffer it was established not just by sight or
touch but by many other considerations, it must be admitted that | now

know myselfeven moredistinctly. Thisisbecauseevery consideration what-

soever which contributes to my perception of the wax_or of any other
body, cannot but establish even more effcctu.relv the nature of my own,

mind. But besides this, there is so m can
erve to make m knowled e of it more distinct, that it scarcely seems
worth going through the contributions made by considering bodily
things.

I see that without any effort | have now finally got back to where |

wanted. I now know that even bodies are not stri ived by the
senses or the faculty of imagination but(by the intellect aloné) and that

thls perceptlon derives not from their being touched or seen but from

d d) and i
an in view of this I know plainly that I can

1 See note p. 59 below.
2 The French version has ‘more clear and distinct’ and, at the end of this sentence, ‘more
evidently, distinctly and clearly’.
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achieve an easier and more evident perception of my own mind than of conceptuel
.anything else. But since the habit of holding on to old opinions cannot be sdecshonding of
set aside so quickly, I should like to stop here and meditate for some time. . - 2™ ™t

& . . 4 angl‘n.
on this new knowledge I have gained, so as to fix it more deeply in my..: &:w-\:k
memory.
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- THIRD MEDITATION
é;‘s The existence of God

¥ I will now shut my eyes, stop my ears, and.withdraw all my senses. I will
N eliminate from my thoughts all images of bodily things, or rather, since
i this is hardly possible, 1 will regard all such images as vacuous, false and

worthless. I will converse with myself and scrutinize myself more deeply;

v

*:; and in this way 1 will attempt to achieve, little by little, a more intimate
& knowledge of myself. l,am, a thing that thinks; that is, a thing that doubts,
L\l\ affirms, denies, underztan;ds a few things, is ign t of many things,' js

willing, is unwilling, and also which imagines and has_sensory
J perceptions; for as I have noted before, even though the objects of my
Dc,SCOf €5 sensory experience and imagination may have no existence outside me,
-umps from  nonetheless the modes of thinking. which I refer to as cases of sensory
S 4o eg© 35 perception and Tmagination, in so far as they are simply modes of
C‘Dﬂ'\\_f_o "T7,  thinking, do exist within me — of that I am certain.
sum In this brief list | have gone through evcrytﬁing 1 truly know, or at least
cerfam €2Q7Y everything I have so far discovered that I know. Now I will cast around
2o sum, more carefully to see whether ther.e may be other things witbin me which
?ﬂ!dﬂ!nu)' Y(aun) have not yet noticed. 1 am certain that | am a thinking thing. Do I not
; ash fore also know what is required for my bein tain ab
s an'y .lu.d;ere‘ _ _ q y being certain about
anything? In this first item of knowledge there is simply a clear and
o, distinct perception of what I am asserting; this would not be enough to
make me certain of the truth of the matter if it could ever turn out that
something which I perceived with such clarity and distinctness was false.

So I now seem to lay it down as rl
erceive very clea isti is true.?

Yet I previously accepted as wholly certain and evident many things
which I afterwards realized were doubtful. What were these? The earth,
sky, stars, and everything else that I apprehended with the senses. But

seporke what was it about them that I perceived clearly? Just that the ideas, or

£ deduhive thoughts, of such things appeared before my mind. Yet even now I am
gavs 1 The French version here inserts ‘loyes, hates'. fqﬂ-wt

(E 0‘23(165 2 ‘... all the things which we conceive very clearly and very distinctly are true' (French

version).
24



Third Meditation 2§

not denying that _these ideas occur within me. But there was something

else which I used to assert, and which through habitual belief I thought |
perceived clearly, although I did not in fact do so. This was that there
were things outside me which were the sources of my ideas and which
resembled them in all respects. Here was my mistake; or at any rate, if my
judgement was true, it was not thanks to the strength of my perception.!

But what about when | was considering something very simple and
straightforward in arithmetic or geometry, for example that two and 36
three added together make five, and so on? Did I not see at least these
things clearly enough to affirm their truth? Indeed, the only reason for my
later judgement that they were qpen to doubt was that it occurred to me —_
that perhaps some God could have given me a nature such_that | was NS . c_7
deceived even in matters which seemed most evident. But whenever myol:_'_ _,G::Jf =
preconceived belief in the supreme power of God comes to mipd, 1Cooc#2ss @/
TATMOT_bUt_adrmt that it would be easy for him, if he so desired, toJLf‘coc

bring it about that I go wrong_even jn those matters which ;;\AX;-W
utterly clearly with my mind’s eye] Yet when I turn to the things them- ‘M‘e 1k
selvesjwhich I think I perceive very c[early; I am so convinced by them C valitative

that I spontaneously declare: let whoever can do so deceive me, he will . U gl(; yer
never bring it about that I am nothing, so long as I continue to think lam < it il
something; or make it true at some future time that I have never existed, = 2 re3ly
since it is now true that I exist; or bring it about that two and three addedév Deceiver
together are more or less than(five )or anything of this kind in which I see

a manifest contradiction. And since I have no cause to think that there is

a deceiving God, and 1 do not yet even know for sure whether there is a

God at all, any reason for doubt which depends simply on this
supposition is a very slight and, so to speak, metaphysical one. Butin 7
order to remove even this slight reason for doubt, as soon as the" <" 2
opportunity arises I must examine whether there is a God, and, if thereis, {©' '~
whether he can be a deceiver. For if 1 do not Kiow this, it seems thatlcan -~ S S
never be gquite certain_about anything else,

First, however, considerations of order appear to dictate that I now
classify my thoughts into definite kinds,? and ask which of them can 37 .
properly be said to be the bearers of truth and falsity. Some of my Dece A,L.s-

thoughts are as it were th:q'@a_ﬁ_es}gf things, and it is only in these cases
that the tern{@s strictly appropriate — for example, when I think of §A€4% ace
a rhan, or a chimera, or the sky, or an angel, o Other thoughts have . es

nma‘ﬁ
1 ‘... it was not because of any knowledge 1 possessed® (French version).
2 The opening of this sentence is greatly expanded in the French version: ‘In order that |

may have the opportunity of examining this without interrupting the order of meditating

which 1 have decided upon, which is to start only from those notions which I find first of

all in my mind and pass gradually to those which I may find later on, I must here divide

my thoughts .. .

(Fod. 0s Mage
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various additional forms: thus when 1 will, or am afraid, or_affirm, or
deny, there is always a particular thing which I take as the @o my
thought, but my thought includes something more than the likeness of

dICEOY L d

t thing. Some_thongh 0 0

¢emotionsywhile others are called

in themselves and I do not refer them to anything else, they cannot

strictly speaking be false; for whether it is a goat or « chimera that | am

O\TMJM\ for imagining, it is just as true that | imagine the former as the latter. As for
\? . X the will and the emotions, here too one need not worry about falsity; for
fast = even if the things which I may desire are wicked or even non-existent,
that does not make it any less true that I desire them. Thus the only

remaining thoughts where I must be on my guard against making a

mistake are judgements. And the chief and most common mistake which

is to be found here consists in my judging that the ideas which are in me

foce5  (resémblen o conform top things located outside me. OF course, if 1

considered just the ideas themselves simply as(%gdeS\ of my thought,
s ithou -m them to anything else, they could scarcely iv;e me any
e —— 5 ———— 5 ed ex ’
material for error. secem o Le soorc

—“IVIVIOR =y Among my ideas, some appear to be innate, some to be adventitious,'
‘ —acjﬂe’”“:"n;s and others to have been invented by me. My understanding of what a
| —qyiA oo |/ thing is, what gruth is, and what thought is, seems to aenTr"ér's'iﬁTﬁly from
- my own nature. But my hearing a noise, as I do now, or seeing the sun, or
o ‘nf)e T fceling‘the ﬁre., comes from thi-ngs wh‘ich are located od_u_t_.gsj_d_g“n_lg, orsol
Jymm ¢4/ have hitherto judged. Lastly, sirens, hippogriffs and the like are my own
/_/-/y[/ invention. But perhaps all my ideas may be thought of as adventitious, or
they may all be innate, or all made up; for as yet 1 have not clearly

perceived their true origin. '
But the chief question at this point concerns the ideas which I take to
be derived from_ things existing outside me: what is my reason for
thinking that they resemble these things? Nature has apparently taught

\Y me to think this. But in addition I know by experience that these ideas do
Confg "(‘g not depend on my will, and hence that they do not depend simply on me.
2 xxecna Frequently I notice them even when I do not want to: now, for example, |

feel the heat whether I want to or not, and this is why 1 think that this
sensation or idea of heat comes to me from something other than myself,
namely the heat of the fire by which I am sitting. And the most obvious

gpowrianeeus judgement for me to make is that the thing in question transmits to me its
;Mpu\se own likeness rather than something else.
)‘:\M I will now see if these arguments are strong enough. When I say ‘Nature
WO\J taught me to think this’, all | mean is that a spontaneous impulse leads
m—‘(ur&' 1 ‘... foreign to me and coming from outside’ (French version).
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me to believe it, not that its truth has been revealed to me by some Vi It
natural light. There is a big difference here. Whatever is revealed to me by};’j\;‘—""’\
thenatural light — for example that from the fact that [ am_doubting ¢OVITi

it follows thar | exist.and so on — gannot in any way be open to doubt, ¢x;<t¢7ce

This is because there cannot be another faculty! both as trustworthy as
the natural light and also capable of showing me that such things are not 39

true. But as for my natural impulses, I have often judged in the past that nalrura\

they were pushing me in the wrong direction when it was a question of \MPU ses
choosing the good, and 1 do not see why I should place any greater. .\ _______
confidence in them in other matters.?

Then again, although these ideas do not depend on my will, it does not, Xf \
follow that they must come from things located outside me. Just as the \WYTe Sa
impulses which I was speaking of a moment ago seem opposed to my will 5 -1,
even though they are within me, so there may be some other faculty not
yet fully known to me, which produces these ideas without any assistance
from external things; this is, after all, just how I have always thought
ideas are produced in me when 1 am dreaming.

And finally, even if these ideas did come from things other than myself,
it would not follow that they must resemble those things. Indeed, I think I
have often discovered a great disparity {between an object and its idea) in _ J' S
many cases. For example, there are two different ideas of the sun which [TW? <" |
find within me. One of them, which is acquired as it were from the senses o e sun
and which is a prime example of an idea which I reckon to come from an
external source, makes the sun appear very small. The other idea is based
on astronomical reasoning, that is, it is derived from certain notions
which are innate in me (or else it is constructed by me in some other
way), and this idea shows the sun tm%]arger than the
earth. Obviously both these ideas cannot resemble the sun which exists
outside me; and reason persuades me that the idea which seems to have

@‘:mnost directly from the sun itself has in fact no resemblance to it
atall- eravation as decewvig (Sadow £ pets)

All these considerations are enougﬁ to establis ilat it is not reliable 40
judgement but merely some blind impulse that has made me believe up, x\'e rinaf
till now that there exist things distinct from myself which transmit to me _\
ideas or images of themselves mgans ot in some other TAM{S
way.

But it now occurs to me that there is another way of investigating
whether some of the things of which I possess ideas exist outside me. In
so far as the ideas are {considered) simply {as> modes of thought, there
is no recognizable inequality among them: they all appear to come from

I . or power for distinguishing truth from falsehood" (French version).
2 . concerning truth and falsehood' (French version).
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ccidents within me in the same fashion. But in so far as different ideas <are

modes
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considered as images which) represent different things, it is clear that
they differ widely. Undoubtedly, the ideas which represent substances to
me amount to something more and, so to speak, contain within
themselves b ¥ reality than the ideas which merely represent
modes or accidents. Again, the idea that gives me my understanding of a
supreme God, eternal, infinite, {immutable,> omniscient, omnipotent
and the creator of all things that exist apart from him, certainly has in it
morc@i?ctﬁrealim than the ideas that represent finite substances.
Now it is_manifest by the natural light that there must be at least as
muchreality> }n the efficient and total cause as in the effect of that cause.
For where, I ask, could the effect iet its reality from, if not from the

cause? And how could the cause@ive ithto the effect unless it possessed it?
It follows from this both that something cannot arise from nothing, and
also that what is more perfect — that is, contains in itself more reality -
cannot arise from what is less perfect. And this is transparently true not
only in the case of effects which possess {what the philosophers call)>
actual or formal reality, but also in the case of ideas, where one_is
considering only {what they call> objective reality. A stone, for example,
which previously did not exist, cannot begin to exist unless it is produced
by something which contains, either formally or eminently everything to
be found in the stone; similarly, heat cannot be produced in an object
which was not previously hot, except by something of at least the same
order {degree or kind) of perfection as heat, and so on. But it is also true
that the idea of heat, or of a stone, cannot exist in me unless it isv’”Eu t there)
by some cause which contains at least as much reality as I conceive to be
in the heat or in the stone. For although this cause does not transfer any
of its actual or formal reality to my idea, it should not on that account be
supposed that it must be less real.’ The nature of an idea is such that of
eality except what it derives from my thought,
of which it is a mode.¥ But in order for a given idea to contain such and
such objective reality, it must surely derive it from some cause which
contains at least as much formal reality as there is objective reality in the
—

1 ‘...ie. participate by representation in a higher degree of being or perfection’ (added in
French version). According to the scholastic distinction invoked in the paragraphs that
follow, the ‘formal’ reality of anything is its own intrinsic reality, while the ‘objective’
reality of an idea is a function of its representational content. Thus if an idea A represents
some object X which is F, then F-ness will be contained ‘formally’ in X but *objectively’
in A. See below, p. 85.

2 % ..ie. it will contain in itself the same things as are in the stone or other more excellent
things' (added in French version). In scholastic terminology, to possess a property
WW—_L’EM, in accordance with its definition; to possess it
‘eminently’ is to possess it in some higher form.

3 ‘... that this cause must be less rea * (French version).

4 '...ie a manner or way of thinking’ (added in French version).
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idea. For if we suppose that an idea contains something which was not in
its cause, it must have got this from nothing; yet the mode of being by
which a thing exists objectively {or representatively) in the intellect by
way of an idea, imperfect though it may be, is certainly not nothing, and
so it cannot come from nothing.

And although the reality which 1 am considering in my ideas is merely
objective reality, I must not on that account suppose that the same reality
need not exist formally in the causes of my ideas, but that it is enough for
it to be present in them objectively. For just as the objective mode of
being belongs to ideas by their very nature, so the formal mode of being
belongs to the causes of ideas — or at least the first and most important
ones — by their very nature. And although one idea may perhaps originate
from another, there cannot be an infinite regress here; eventually one
must reach a primary idea, the cause of which will be like an archetype
which contains formally <and in fact) all the reality <or pcrfccuon)
which is present only objectively <or representatively) in the idea. $
clear to me, by the natural light, that the ideas in me are like {pictures,
or) images which can easily fall short of the perfection of the things from
which they are taken, but which cannot contain anything greater or more

42
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The longer and more carefully 1 examine all these points, the more
clearly and distinctly I recognize their truth. But what is my conclusion to
be? If the objective reality of any of my ideas turns out to be so great that
I am sure the same reality does not reside in me, either formally or
eminently, and hence that | myself cannot be its cause, it will necessarily
follow that I am not alone in the world, but that some other thing which
is the cause of this idea also exists. But if no such idea is to be found in
me, I shall have no argument to convince me of the existence of anything
(agari from myself. For despite a most careful and comprehensive survey,
this i1s the only argument I have so far been able to find.

Among my ideas, apart from the idea which gives me a representation
of myself, which cannot present any difficulty in this context, there are
ideas which variously represent God, corporeal and inanimate things,
angels, animals and finally other men like myself.

As far as concerns the ideas which represent other men, or animals, or
angels, 1 have no difficulty in understanding that they could be put
together from the ideas I have of myself, of corporeal things and of God,
even if the world contained no men besides me, no animals and no
angels.

As to my ideas of(corporeal things)I can see nothing in them which is
so great <or excellent) as to make it seem impossible that it originated in
myself. For if | scrutinize them thoroughly and examine them one by one,
in the way in which I examined the idea of the wax yesterday, 1 notice

43
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that the things which I perceive clearly and distinctly in them are very few

in number. The list comprises size, or extension in length, breadth and

NE depth; shape, which is a function of the boundaries of this extension;

c (‘\&.(\J\ position, which is a relation between various items possessing shape; and
o

\ motion, or change in position; to these may be added substance, duration

QQLU" oL and number. But as for all the rest, including light and colours, sounds,
Ul\\‘\(‘ i smells, tastes, heat and cold and the other tactile qualities, I think of these
C\ only in a very confused and obscure way, to the extent that I do not even

know whether they are true or false, that is, whether the ideas I have of
them are ideas of real things or of non-things.! For although, as I have
Lor e _U\j' noted before, falsity in the strict sense, or formal falsity, can occur only in
§ judgements, there is another kind of falsity, material falsity, which occurs
aC}L in ideas, when they represent non-things as things. For example, the ideas
e . 44 which I have of heat and cold contain so little clarity and distinctness that
dfgc-.uﬂ’ they do not enable me to tell whether cold is merely the absence of heat
\q a¢ | or vice versa, or whether both of them are real qualities, or neither is.
@f‘\""\ L ke J‘T And since there can be no.ideas which are not as it were of things,? if it is
true that cold is nothing but the absence of heat, the idea which
represents it to me as something real and positive deserves to be called
false; and the same goes for other ideas of this kind.

Such ideas obviously do not require me to posit a source distinct from
myself. For on the one hand, if they are false, that is, represent
hadural non-things, 1 knpw by the natural light that. they arise from nothing -

\i Mk that is, they are in me only because of a m@and lack of perfection

7 in_my nature. If on the other hand they are true, then since the reality
which they represent is so extremely slight that I cannot even distinguish
it from a non-thing, I do not see why they cannot originate from myself.

With regard to the clear and distinct elements in my ideas of corporeal
things, it appears that I could have borrowed some of these from my idea
of myself, namely substance, duration, number and anything else of this
kind. For example, I think that a stone is a substance, or is a thin

ble of existing independently, and I also think that I am a substance.
J%iﬁm)fmﬂomgf as 3 thing that thinks and is not
Ud\q\ 6\06/4 extended, whereas I conceive of the stone as a thing that is extended and

( X does not think, so that the two conceptions differ enormously; but they
A\ fot %f\"\'\ " seem to agree with respect to the classification ‘substance’.’ Again, |
' perceive that I now exist, and remember that I have existed for some
time; moreover, I have various thoughts which 1 can count; it is in these

1 °... chimerical things which cannot exist’ (French version).

2 ‘And since ideas, being like images, must in each case appear to us to represent
something® (French version).

3 ‘... in so far as they represent substances’ (French version).
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ways that [ acquire the ideas of duration and number which I can then 45
transfer to other things. As for all the other elements which make up the
ideas of corporeal things, namely extension, shape, position and move-
ment, these are not formally contained in me, since | am nothing but a contawved
thinking thing; but since they are merely modes of a substance,! lam™e e"“"""’*“\)'
a substance, it seems possible that they are contained in meEminently.
So there remains only the idea of God; and I must consider whether G o&
there is anything in the 1dea which could not have originated in myself.
By the word ‘God’ I understand a s ce that is infinite, {eternal, Q*wni-
immutable, > independent, supremely intelligent, Supremely powerful, and "“*"“Ue““v v
which created both myself and everything efse (if anything else there be)> ™"~ P2~
that exists. All these attributes are such that, the more carefully I
concentrate on them, the less possible it seems that they? could have
originated from me alone. So from what has been said it must be
concluded that God necessarily exists.
It is true that I have the idea of substance in me in virtue of the fact that B e
I am a substance; but this would not account for my having the idea of an it
. . . i SuDStouce
infinite substance, when I am finite, unless this idea proceeded from some
substance which really was infinite.
And I must not think that, just as my conceptions of rest and darkness—Finvde
are arrived at by negating movement and light, so my perception of the
infinite is arrived at not by means of a true idea but merely by negating _ Loniduke
the finite. On the contrary, I clearly understand that there is more reality \Y\Y Nude
in an infinite substance than in a finite one, and hence that my perception;} i
of the infinite, that is God, is in some wayprigr to my perceptio
finite, that is myself. For how could T understand that I doubted or 46
desired — that is, lacked something — and that 1 was not wholly perfect, deswe A4S
unless there were in me some idea of a more perfect being which enabled \ac /ueed./
me to recognize my own defects by comparison? depudence
Nor can it be said that this idea of God is perhaps materially false and
so could have come from nothing,> which is what I observed just a
moment ago in the case of the ideas of heat and cold, and so on. On the
contrary, it is utterly clear and distinct;~and contains in itself more
objective reality than any otherides = there is no idea which is in

itself truer or less liable to be suspected of falsehood. This idea of a
supremely perfect and infinite being is, I say, true in the highest degree;

for although perhaps one may_imagine that such a being does not exist, it
cannot be supposed that the idea of such a being represents something

1 *...and as it were the garments under which corporeal substance appears to us' (French
version).
2 *. . . that the idea | have of them' (French version).

3 ‘... i.e. could be in me in virtue of my imperfection' (added in French version).



t.\!\(‘\\T AV\L&- A‘A“MCM
a5 Gold's ?af%.c\‘“"" Meditations on First Philosophy

\ unreal, as I said with regard to the idea of cold. The idea is, moreover,
utterly clear and distinct; for whatever I clearly and distinctly perceive as
| being real and true, and implying any perfection, is wholly contained in
{ﬂjf‘? “:7€ Tt It does not matter that I do not grasp the infinite, or that there are
Q‘o'ec\v: A countless additional attributes of God which I cannot in any way grasp,
Py Nt and perhaps cannot even reach in my thought; for it is in the nature of the
T / « infinite not to be grasped by a finite being like myself. It is enough that 1
Qi S 67J~ understand’ the infinite, and that I judge that all the attributes which I
' clearly perceive and know to imply some perfection — and perhaps
countless others of which 1 am ignorant — are present_in God either

formally or eminently. This is enough to make the idea that I have of God

the truest and most clear and distinct of all my ideas.

But perhaps I am something greater than I myself understand, and all
the perfections which I attribute to God are somehow in me potentially,

47 though not yet emerging or actualized. For I am now experiencing a
gradual increase in my knowledge, and I see nothing to prevent its
increasing more and more to infinity. Further, I see no reason why I
should not be able to use this increased knowledge to acquire all the
other perfections of God. And finally, if the potentiality for these
perfections is already within me, why should not this be enough to
generate the idea of such perfections?

But all this is impossible. First, though it is true that there is a gradual
increase in my knowledge, and that | have many potentialities which are
not yet actual, this is all quite irrelevant to the idea of God, which
contains absolutely nothing that is potential;? indeed, this gradual
increase in knowledge is itself the surest sign of imperfection. What is
more, even if my knowledge always increases more and more, I recognize

CQWAOL( (\M that it will never actually be infinite, since it will never reach the point
) where it is not capable of a further increase; God, on the other hand, I
vp s 'uIFMw}/ take to be actually infinite, so that nothing can be added to his perfection.
And finally, I perceive that the objective being of an idea cannot be
produced merely by potential being, which strictly speaking is nothing,

oxcn\'lc\\ = but only by actual or formal being. = po\onlm\ O‘ﬁjﬁ‘." ) -

W o ¥ If one concentrates carefully, all this is quite evident by the natural
actual oMAY light.-But when | gelax my concentration, and my mental vision is blinded

Oegpines by the images of things perceived by the senses, it is not so easy for me to
remember why the idea of a being more perfect than myself must

N a\mr u\ \‘3\'\&( 1 According to Descartes one can know or understand something without fully grasping it:
‘In the same way we can touch a mountain with our hands but we cannot put our arms

P

a¥ e e sen aroundit ... To grasp something is to embrace it in one’s thought; to know something, itis
A_ﬁ:; ec sufficient to touch it with one’s thought’ (letter to Mersenne, 27 May 1630: AT 1 152;
SU CSMK 25). _ ; )
2 *... but only what is actual and real’ (added in French version).

or c,\oJE«)? Opeu‘\ uni\'y,? O"‘\ﬂ(’m@? 6«:&—“5\1@?
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necessarily proceed from some being which is in reality more perfect. I 48 / 2" )
should therefore like to go further and inquire whether I myself, who
have this idea, could exist if no such being existed. o gt
From whom, in that case, &nggﬁ From myself ° = ..
presumably, or from my parents, or from some other beings less perfect o <5
than God; for nothing more perfect than God, or even as perfect,canbe =~ God-
thought of or imagined. lacke -
Yet if I derived my existence from myself,! then I should neither doubt q e s
nor want, nor lack anything at all; for I should have given myself all these\* -idenkwat
perfections of which I have any idea, and thus I should myself be God. s2\F - cavse b=
I must not suppose that the items I lack would be more difficult to~""
. _ - rrdey a“"
acquire than those I now have. On the contrary, it is clear that, since I am P,-_.ﬁ_ /
a thinking thing or substance, it would have been far more difficult for e s
me to.re'me;'gé out of nothing than merely to acquire knowledge of the
many things of which 1 am ignorant — such knowledge being merely an

\'.')Q.\'{\j"r‘f\.

accident of that substance. And if I had(d my existence from GOQ_‘]\— il
myself, which is a greater achievement, I should certainly not have denijed

myself the knowledge in_question, which is something much easier to
acquire, or indeed any of the attributes which I perceive to be contained
in the idea of God; for none of them seem any harder to achieve. And if
any of them were harder to achieve, they would certainly appear so to
me, if | had indeed got all my other attributes from myself, since_ | sho
experience a limitation of my power in this respect.
I do not escape the force of these arguments by supposing that | have
always existed as I do now, as if it followed from this that there was no
need to look for any author of my existence. For a lifespan can be divided 49
into countless parts, each completely independent of the others, so that it
does not follow from the fact that I existed a little while ago that I must . - ,te s ~c
exist now, unless there is some cause which as it were creates me afreshat , & <,
this moment — that is, which preserves me. For it is quite clear to anyone
who attentively considerm that the same power_and
action are needed to preserve anything at each individual moment of its
duration as would be required to create that thing anew if it were not yet
_in_existence. Hence the distinction between preservation and creation is
only a conceptual one,? and this is one of the things that are evident by "4
the natural light. light
I must therefore now ask myself whether 1 possess some power
enabling me to bring it about that I who now exist will still exist a little
while from now. For since | am nothing but a thinking thing — or at least

1 °‘..and wcrof every other being' (added in French version).
2 Cf. Principles, Patt 1, art. 62: AT vint 30; CSM 1 214.
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since | am now concerned only and precisely with that part of me which
is a thinking thing — if there were such a power in me, I should
undoubtedly be aware of it. But I experience no such power, and this very
fact makes me recognize most clearly that I depend on some being
distinct from myself.

But perhaps this being is not God, and perhaps I was produced either
by myr by other causes less perfect than God. No; for as I have
said before, it is quite clear that there must be at least as much in the
cause as in the effect.! And therefore whatever kind of cause is eventually
proposed, since I am a thinking thing and have within me some idea of
God, it must be admitted that what caused me is jtself a thinking thing
and possesses the idea of all the perfections which I attribute to God. In
respect of this cause one may again inquire whether it derives its
existence from itself or from another cause. If from itself, then it is clear
from what has been said that it is itself God, since if it has the power of
existing through its own might,? then undoubtedly it also has the power
of actually possessing all the perfections of which it has an idea — that is,
all the perfections which I conceive to be in God. If, on the other hand, it

ces® derives its existence from another cause, then the same question may be

repeated concerning this further cause, namely whether it derives its

& existence from itself or from another cause, until eventually the ultimate

cause is reached, and this will be God.

It is clear enough that an infinite regress is impossible here, especially
since | am dealing not just with the cause that produced me in the past,
but also and most importantly with the cause that preserves me at the
present moment.

Nor can it be supposed that several partial causes contributed to my
creation, or that I received the idea of one of the perfections which I
attribute to God from one cause and the idea of another from another —
the supposition here being that all the perfections are to be found
somewhere in the universe but not joined together in a single being, God.
On the contrary, the unity, the simplicity, or the inseparability of all the
attributes of God is one of the most important of the perfections which I
understand him to have. And surely the idea of the unity of all his
perfections could not have been placed in me by any cause which did not
also provide me with the ideas of the other perfections; for no cause
could have made me understand the interconnection and inseparability
of the perfections without at the same time making me recognize what
they were.

1 ‘... at least as much reality in the cause as in its effect’ (French version).
2 Lat. per se; literally ‘through itself’.
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Lastly, as regards my parents, even if everything I have ever believed
about them is true, it is certainly not they who preserve me; and in so far
as | am a thinking thing, they did not even make me; they merely placed
certain dispositions in _the martter which I have always regarded as
containing me, or rather my mind, for that is all I now take myself to 51
be. So there can be no difficulty regarding my parents in this context.
Altogether then, it must be concluded that the mere fact that I exist and
have within me an idea of a most perfect being, that is, God, provides a
very clear proof that God indeed exists.

It only remains for me to examine how I received this idea from God.
For 1 did not acquire it from the senses; it has never come to me
unexpectedly, as usually happens with the ideas of thmgs that are per-
ceivable by the senses, when these things present themselves to the
external sense organs — or seem to do so. And it was not invented by me
either; for I am plainly unable either to take away anythmg from it or to ideq
add anything to it. The only remaining alternative is that it is innate in (hdvic)
me, just as the idea of myself is innate in me. — idea o peccegton?

""And indeed it is no surprise that God, in creating me, should have
placed this idea in me to be, as it were, the mark of the craftsman
stamped on his work — not that the mark need be anything distinct from
the work itself. But the mere fact that God created me is a very strong
basis for believing that I am somehow made in his image and likeness,
and that I perceive that likeness, which includes the idea of God, by the
same faculty which enables me to perceive myself. That is, when I turn 'Pef“—'{?\“"\
my mind’s eye upon myself, I understand that 1 am a thing which is
incomplete and dependent on another and which aspires without limit to
ever greater and better things; but I also understand at the same time that
he on whom 1 depend has within him all those greater things, not just
indefinitely and potentially but actually and infinitely, and hence that he
is God. The whole force of the argument lies in this: I recognize that it
would be impossible for me to exist with the kind of nature I have — that 52
is, having within me the idea of God — were it not the case that God really
existed. By "God’ I mean the very being the idea of whom is within me,
that is, the possessor of all the perfections which I cannot grasp, but can
somehow reach in my thought, who is subject to no defects whatsoever.!
It is clear_enough from this that he cannot be a deceiver, since it is
manifest by the natural light that all fraud and deception depend on some

defect. T~ ‘u_chQ
But before examining this point more carefully and investigating other )

(ch eSS)

m\{ \an\ ]:} Lcl'

lack

5 A - A i % 3 3 ((ji‘\v\qr Mo )
1 *... and has not one of the things which indicate some imperfection’ (added in French )’,
version).
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truths which may be derived from it, I should like to pause here and
spend some time in the contemplation of God; to reflect on his attributes,
and to gaze with wonder and adoration on the beauty of this immense
light, so far as the eye of my darkened intellect can®eapit. For just as we
believe through faith that the supreme happiness of the next life consists
solely in the contemplation of the divine majesty, so experience tells us

that this same contemplation, albeit much less perfect, enables us to
know the greatest joy of which we are capable in this life.

P\Q&Su re o‘g: \/lenosis

Aﬂa\o v oY -“ae. Sun
lr\'\rceia/atgumm\s $oe God’s asct Aeven.
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—Ercoc is defeek.
—-OUr knaw\ed\ge s ‘F‘u“’t\'e,
—Ovur will is wmhinite

=L was Made b}’ a perfeck GodA.
-Wh\/ ddl God make me Hais wa.y?

FOURTH MEDITATION
Truth and falsity

During these past few days 1 have accustomed myself to leading my mind
away from the senses; and I have taken careful note of the fact that there

is very little about corporeal things that is truly perceived, whereas much 3
more is known about the human mind, and still more about God. The
result is that I now have no difficulty in turning my mind away from
imaginable things' and towards things which are objects of the intellect
alone and are totally separate from matter. And indeed the idea I have of
the human mind, in so far as it is a thinking thing, which is not extended
in length, breadth or height and has no other bodily characteristics, is
much more distinct than the idea of any corporeal thing. And when I
consider the fact that Iphave doubts, or that I am a thing that is
incomplete and dependent, then there arises in me a clear and distinct
idea of a being who is independent and complete, that is, an idea of God. ;#5 mferestsng
And from the mere fact that there is such an idea within me, or that [ who hew Descartes
possess this idea exist, I clearly infer that God also exists, and that every::zd;‘.fd: 6"“ *
single moment of my entire existence depends on him. So clear is this

conclusion that I am confident that the human intellect cannot know.)

anything that is more evident or more certain. And now, from this
contemplation of the true God, in whom all the treasures of wi

the sciences lie hidden, 1 think I can see a way forward to the knowledge

of other things.? )

To begin with, I recognize that it is impossible that God should ever J"\"'S 5
deceive me. For in every case of trickery or deception some imperfection gl & j
is to be found; and although the ability to deceive appears to be an & ugﬂ"‘[
indication of cleverness or power, the will to deceive is_undoubtedly ouﬁ-mdi'“ 2
evidence of malice or weakness, ahd $6cannot apply to God, - vﬂ"g;

Next, I know by experience that there is in me a faculty of judgement G-
which, like everything else which is in me, I certainly received from God. 54 N w}'}‘

And since God does not wish to deceive me, he surely did not give me the w)-G: p..y\’?

1 ‘... from things which can be perceived by the senses or imagined' (French version). quo“‘l"‘ =
2 ... of the other things in the universe® (French version).
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kind of faculty which would ever enable me to go wrong while using it
Cctrc’ﬁ.:\\y) —> correctly. ) ' y

There would be no further doubt on this issue were it not that what I

have just said appears to imply that I am incapable of ever going wrong.

For if everything that is in me comes from God, and he did not endow me

with a faculty for making mistakes, it appears that I can never go wrong.

And certainly, so long as I think only of God, and turn my whole

attention to him, I can find no cause of error or falsity. But when I turn

back to myself, I know by experience that | am prone to countless

errors. On looking for the cause of these errors, I find that I possess not

only a real and positive idea of God, or a being who is supremely perfect,

but also what may be described as a negative idea of nothingness, or of

that which is farthest removed from all perfection. I realize that I am, as it

TH#%as:F were, something intermediate between God and nothingness, or between
Descarter sees SURICME being and non-be'ing: my nature i§ sucl:hfthat in so far

h;malf of:ppag created by the supreme bemg,'there is nothing in_me to enablq me to go

W dwo prols, P Wrong or lead me astray; but in so far as I participate in nothingness or

. «x;ﬁ-;v . - T non-being, that is, in so far as | am not myself the supreme being and am
IVB_{{-‘“M lacking in countless respects, it is no wonder that | make mistakes, |
h) understand, then, that_err i omethi which depend

erfor ;¥ a > 90 God, but merely a defect. Hence my going wrong does not require me

fegative oF 'O have afaculty specially bestowed on me by God; it simply happens as ;

Rediby but it 2 result of the fact that the faculty of true judgement which I have from
)

& yositive .

God is in my case not infinite. €— 5t Gods iz se He shoold wt eve
Ereal c-LBy GI 5 But this—is sull not entirely satisfactory. For error is not a pure

¥ negation,! but rather a privation or lack of some kno e which
Can God. pphe | BAUOM

miskoheec? | - somehow should be in me. And when 1 concentrate on the nature of God,

___?n seems impossible that he should bave placed in me a faculty which is

why wx Jn@pcrfect of its k.ind. or which lacks some perfection which it ought to
) ‘9-\!\‘; me have_. Thf: more skilled the craftsmar_l the more perfect the work produced
mperFes by him; if this is so, how can anything praduced by the supreme creator,
of all things not be complete and perfect in all respects? There is,
moreover, no doubt that God could have given me a nature such that I
was never mistaken; again, there is no doubt that he always wills what is
best. Js it then better thar I shonld make mistakes than that | should not.
do so? .

As I reflect on these matters more attentively, it occurs to me first of all
that it is no cause for surprise if I do not understand the reasons for some
of God’s actions; and there is no call to doubt his existence if I happen to
find that there are other instances where I do not grasp why or how

1 *..i.c. notsimply the defect or lack of some perfection to which | have no proper claim’
(added in French version).
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T wa chowt and
certain things were made by him. For since I now know that my owneew¥ '\'-‘“'G‘."'Y
nature is very weak and limited, whereas the nature of God is immense, ka:.hﬂ:h- :-4
incomprehensible and infinite, I also know without more ado that he is' = quelitves
capable of countless things whose causes are beyond my knowledge. And o
for this reason alone I consider the customary search for final causes to be

totally useless in physics; there is consi hness_in_thinkin

myself capable of investigating the {impenetrable)> purposes of God.

It also occurs to me that whenever'we are inquiring whether the works
Lof God are perfect, we ought to look at the whole universe, not just at
one created thing on its own. For what would perhaps rightly appear
very imperfect if it existed on its own is quite perfect when its function as 56
a part of the universe is considered. It is true that, since my decision to
doubt everything, it is so far only myself and God whose existence I have
been able to know with certainty; but after considering the immense
power of God, I cannot deny that many other things have been made by -
him, or at least could have been made, and hence that I may have a place
in the universal scheme of things.€—— rm 4/%e Heresr vuiversal aesiqa®
Next, when I ook more closely at myself and inquire into the nature '?
my errors (for these are the only evidence of some imperfection in me), I
notice that they dcpend on two concurrent causes, namely on the faculty ——7—___
of knowledge which is in me, and on the faculg{ of choice or freedom(:—- bot alse
of the will; that is, they depend on both the intellect and the will bebever in
Feece I.J!“?PP
—_~—~_\

simultaneously. Now all that the intellect does is to_enable me to
perceive! the ideas which are subjects for possible judgements; and when ™=\

regarded strictly in this light, it turns out to contain no error in the proper ! g, "l o
sense of that term. For although countless things may exist without there < ':::""—-:,

being any corresponding ideas in me, it should not, strictly 5peakmg, be; & j\
said that I am deprived of these ideas,? but merely that I lack them, in aG',J,_
negative sense. This is because 1 cannot produce any reason to prove thatdeesut hoe

God ought to have given me a greater faculty of knowledge than he dnd,t“h;’“- all hu

and no matter how skilled | understand a craftsman-to-be, this does not « cml.w
ferfect
make me thi every o works all the
-perfections which he is able to put into some of them. Besides, 1 cannot (_/ oods e
complain that the will or freedom of ¢ becawe prec
lyvdecavse Tt

not sufficiently extensive or perfect, since | know by experience that it is -rc-g —-—=)
not restricted in any way. Indeed, I think it is very noteworthy that there—37 ‘
is nothing else in me which is so perfect and so great that the possibility
of a further increase in its perfection or greatness is beyond my under-
standing. If, for example, 1 consider the faculty of understanding, 1

I . without affirming or denying anything’ (added in French version).
2 *... it cannot be said that my understandmg is deprived of these ideas, as if they were
somcthmg to which its nature entitles it' (French version).
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i:l'_?n prf—'H')’ SEp fgnda 1V .
immediately recognize that in my case WMMQ_H

. T finite, and I at once form the idea of an understanding which is much -
( w.--_  greater — indeed supremely great and infinite; and from the very fact that
I can form an idea of it, I perceive that it belongs to the nature of God.

Similarly, if 1 examine the faculties of memory or imagination, or any
others, I discover that in my case each one of these faculties is weak and
limited, while in the case of God it is immeasurable. It js only the will,
or freedom of choice, which I experience within me to be so great that
the idea of any greater faculty is beyond my grasp; so much so that it is

above all in virtue of the will that I understand myself to bear in some
way the image and likeness of God. For although God’s will is incompa-
rably greater than mine, both in virtue of the knowledge and power that
accompany it and make it more firm and efficacious, and also in virtue of

homan wi its object, in that it ranges over a greater number of items, nevertheless it
‘1§ deivive d seem any greater than mine wh idered as will in the
(Hy ot 15, equal _«z_s_;@al and strict sense. Thi§ is ecause the will simply consists in our
I ability to do or not do something (that is, to affirm or deny, to pursue or

. s will , .
¢ Y A= W ) avoid); or rather, it consists simply in the fact that when the intellect puts
., iy _something forward, we are moved to affirm or deny or to pursue or avoid

4 it.in such a way that we do not feel ourselves to be determined by any
external force. For in order to be free, wm

of going in each of two directions; on the contrary, the more I incline i

58 one direction — either because I clearly understand that reasons of truth

and goodness point that way, or because of a divinely produced dispos-

ition of my inmost thoughts — the freer is my choice. Neither divine grace

nor natural knowledge ever diminishes freedom; on the contrary, they

increase and strengthen it. But the indifference I feel when there is no

——— reason pushing me in one direction rather than another is the lowest

~ grecdon i¥ grade of freedom; it is evidence not of any perfection of freedom, but
' heeisiVey ~ rather of a defect in knowledge or a kind of negation. For if I always saw_

" Pre wore > clearly what was true and good, I should never bave to deliberate about
Free somethimg the right judgement or choice; ip that case, althou hould be wholl

K the more free, it would be impossible for me ever to be in a state of indifference,_

lese iwdecsiol  Erom these considerations I perceive that the power of willing which 1

one €Xpevi“?received from God is not, when considered in itself, the cause of my

‘ mistakes; for it is both extremely ample and also perfect of its kind. Nor

is my power of understanding to blame; for since my understanding

comes from God, everything that I understand | undoubtedly understand

correctly, and any error here is impossible. So what then is the source of

my mistakes? It must be simply this: the scope of the will is wider than

that of the intellect; but instead of restricting it within the same limits, |

extend its use to matters which I do not understand. Since the will is




Fourth Meditation 41

indifferent in such cases, it easily turns aside from what is true and good,
and this is the source of my error and sin.

For example, during these past few days I have been asking whether
anything in the world. exists, and I have realized that from the very fact of
my raising this question it follows quite evidently that I exist. I could not
but judge that something which I understood so clearly was true; but this
was not because | was compelled so to judge by any external force, but
because a great light in the intellect was followed by a great inclination in
the will, and thus the spontaneity and freedom of my belief was all the
greater in proportion to my lack of indifference. But now, besides the
knowledge that I exist, in so far as | am a thinking thing, an idea of
corporeal nature comes into my mind; and | happen to be in doubt as to
whether the thinking nature which is in me, or rather which I am, is
distinct from this corporeal nature or identical with it. I am making the
further supposition that my intellect has not yet come upon any
persuasive reason in favour of one alternative rather than the other. This
obviously implies that I am indifferent as to whether I should assert or
deny either alternative, or indeed refrain from making any judgement on
the matter.

What is more, this indifference does not merely apply to cases where
the intellect is wholly ignorant, but extends in general to every case where
the intellect does not have sufficiently clear knowledge at the time when
the will deliberates. For although probable conjectures may pull me in
one direction, the mere knowledge that they are simply conjectures, and
not certain and indubitable reasons, is itself quite enough to push my
assent the other way. My experience in the last few days confirms this:
the mere fact that | found tnat all my previous beliefs were in some sense
open to doubt was enough to turn my absolutely confident belief in their
truth into the supposition that they were wholly false.

If, however, I simply refrain from making a judgement in cases where |
do not perceive the truth with sufficient clarity and distinctness, then it is
clear that I am behaving correctly and avoiding error. But if in such cases
I either affirm or deny, then I am not using my free will correctly. If I go
for the alternative which is false, then obviously I shall be in crrml
take the other side, then it is by pure chance that I arrive at the truth, and
I shall still be at fault since it is clear by the natural light that the
perception of the intellect should always precede the determination of the
will. In this incorrect use of free will may be found the privation which
constitutes the essence of error. The privation, | say, lies in the operation
of the will in so far as it proceeds from me, but not in the faculty of will
which I received from God, nor even in its operation, in so far as it
depends on him.

59
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And | have no cause for complaint on the grounds that the power of
understanding or the natural light which God gave me is no greater than
it is; for it is in the nature of a finite intellect to lack understanding of
many things, and it is in the nature of a created intellect to be finite.
Indeed, 1 have reason to give thanks to him who has never owed me
anything for the great bounty that he has shown me, rather than thinking
myself deprived or robbed of any gifts he did not bestow.!

Nor do I have any cause for complaint on the grounds that God gave
me a will which extends more widely than my intellect. For since the will
consists simply of one thing which is, as it were, indivisible, it seems that
its nature rules out the possibility of anything being taken away from it.
And surely, the more widely my will extends, then the greater thanks I
owe to him who gave it to me.

Finally, 1 must not complain that the forming of those acts of will or
judgements in which I go wrong happens with God’s concurrence. For in
so far as these acts depend on God, they are wholly true and good; and
my ability to perform them means that there is in a sense more perfection
in me than would be the case if I lacked this ability. As for the privation
involved — which is all that the essential definition of falsity and wrong
consists in — this does not in any way require the concurrence of God,
since it is not a thing; indeed, when it is referred to God as its cause, it
should be called not a privation but simply a negation.? For it is surely no
imperfection in God that he has given me the freedom to assent or not to
assent in those cases where he did not endow my intellect with a clear and
distinct perception; but it is undoubtedly an imperfection in me to
misuse that freedom and make judgements about matters which I do not
fully understand. I can see, however, that God could easily have brought
it about that without losing my freedom, and despite the limitations in
my knowledge, I should nonetheless never make a mistake. He could, for
example, have endowed my intellect with a clear and distinct perception
of everything about which I was ever likely to deliberate; or he could
simply have impressed it unforgettably on my memory that I should
never make a judgement about anything which I did not clearly and
distinctly understand. Had God made me this way, then I can easily
understand that, considered as a totality,® | would have been more
perfect than 1 am now. But I cannot therefore deny that there may in
some way be more perfection in the universe as a whole because some of

I *...rather than entertaining so unjust a thought as to imagine that he deprived me of, or
unjustly withheld, the other perfections which he did not give me’ (French version).
2 *. .. understanding these terms in accordance with scholastic usage’ (added in French

version).

3 “..as if therc were only myself in the world’ (added in French version).
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its parts are not immune from error, while others are immune, than there

would be if all the parts were exactly alike. And I have no nght to
com ]am that the role God wished me to unde i

t

What is more, even if I have no power to avoid error in the first way
just mentioned, which requires a clear perception of everything I have to
deliberate on, I can avoid error in the second way, which depends merely 62
on my remembering to withhold judgement on any occasion when the
truth of the matter is not clear. Admittedly, I am aware of a certain
weakness in me, in that I am unable to keep my attention fixed on one
and the same item of knowledge at all times; but by attentive and
repeated meditation I am nevertheless able to make myself remember it
as often as the need arises, and thus get into the habit of avoiding error.

It is here that man’s greatest and most important perfection is to be
found, and 1 therefore think that today’s meditation, involving an
investigation into the cause of error and falsity, has been very profit-
able. The cause of error must surely be the one I have explained; for if,
whenever 1 have to make a judgement, I restrain my will so that it
extends to what the intellect clearly and distinctly reveals, and no further,
then it is quite impossible for me to go wrong. This is because every clear
and distinct perception is undoubtedly something,! and hence cannot
come from nothing, but must necessarily have God for its author. Its
author, I say, is God, who is supremely perfect, and who cannot be a
deceiver on pain of contradiction; hence the perception is undoubtedly
true. So today 1 have learned not only what precautions to take to avoid
ever going wrong, but also what to do to arrive at the truth. For I shall
unquestionably reach the truth, if only I give sufficient attention to all the
things which I perfectly understand, and separate these from all the other
cases where my apprehension is more confused and obscure. And this is
just what I shall take good care to do from now on.

1 % ..something real and positive’ (French version).

Covld have done:
(). Covld Weve all C+ D ideaS.
2).:{“‘?"!—5524. on me N C¥D cole.
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FIFTH MEDITATION

The essence of material things, and the existence of God
considered a second time

There are many matters which remain to be investigated concerning the
attributes of God and the nature of myself, or my mind; and perhaps I
shall take these up at another time. But now that I have seen what to do
and what to avoid in order to reach the truth, the most pressing task
seems to be to try to escape from the doubts into which I fell a few days
ago, and see whether any certainty can be achieved regarding material
objects.

But before 1 inquire whether any such things exist outside me, I must
consider the ideas of these things, in so far as they exist in my thought,
and see which of them are distinct, and which confused.

Quantity, for example, or ‘continuous’ quantity as the philosophers
commonly call it, is something I distinctly imagine. That is, 1 distinctly
imagine the extension of the quantity (or rather of the thing which is
quantified) in length, breadth and depth. I also enumerate various parts
of the thing, and to these parts I assign various sizes, shapes, positions
and local motions; and to the motions I assign various durations.

Not only are all these things very well known and transparent to me
when regarded in this general way, but in addition there are countless
particular features regarding shapes, number, motion and so on, which I
perceive when I give them my attention. And the truth of these matters is
so open and so much in harmony with my nature, that on first
discovering them it seems that I am not so much learning something new
as remembering what | knew before; or it seems like noticing for the first
time things which were long present within me although I had never
turned my mental gaze on them before.

But I think the most important consideration at this point is that I find
within me countless ideas of things which even though they may not exist
anywhere outside me still cannot be called nothing; for although in a
sense they can be thought of at will, they are not my invention but have
their own true and immutable natures. When, for example, I imagine a

44
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triangle, even if perhaps no such figure exists, or has ever existed,

anywhere outside my thought, there is still a determinate nature, or

essence, or form of the triangle which is immutable and eternal, and not are wt Fhere
Vv invented by me or dependent on my mind. This is clear from the fact that byproduds of

-f‘tﬂ of

_f various properties can be demonstrated of the triangle, for example that ‘°° /

its three angles equal two right angles, that its st side subtends fts & Ty are®

S greatest an le, an ike; and since these properties are ones which I ™) "‘I'l"""‘*
0 now clearly recognize whether 1 want to or not, even if I never thought of Ao B how we
C them at all when I previously imagined the tnangle, it follows that they el
¥ cannot have been invented by me.
: It would be beside the point for me to say that since I have from time to .

3 time seen bodies of triangular shape, the idea of the triangle may have

. come to me from external things by means of the sense organs. For I can

! think up countless other shapes which there can be no suspicion of my
+ ever having encountered through the senses, and yet I can demonstrate 65 AKA gl

{ various properties of these shapes, just as I can with the triangle. All these &

properties are certainly true, since 1 am clearly aware of them, and ace eolers, prp-
i are something, and not me ; for it is obvious cwd. d.-um‘ovs

3 that whatever _is true is something; and I have already amply demon- yot-wothings
d thar everything of which I am clearly aware is true. And even if I like +ri cagles |

had not demonstrated this, the nature of my mind is such that I cannot and ardwwe’=:
but assent to these things, at least so long as I clearly perceive them. I also
remember that even before, when I was completely preoccupied with the
objects of the senses, I always held that the most certain truths of all were
the kind which 1 recognized clearly in connection with shapes, or
numbers or other items relating to arithmetic or geometry, or in general
to pure and abstract mathematics.

But if the mere fact that I can produce from my thought the idea of
something entails that everything which I clearly and distinctly perceive
to belong to that thing really does belong to it, is not this a possible basis
for another argument to prove the existence of God? Certainly, the idea
of God, or a supremely perfect being, is one which I find within me just as
surely as the idea of any shape or number. And my understanding that it
belongs to his nature that he always exists' is no less clear and distinct
than is the case when I prove of any shape or number that some property
belongs to its nature. Hence, even if it turned out that not everything on
which I have meditated in these past days is true, I ought still to regard
the existence of GMMWWLL 66

have hitherto attributed to the truths of mathematics.?
At first sight, iowever; this is not transparently clear, but has some

1 *... that actual and eternal existence belongs to his nature' (French version).
2 *... which concern only figures and numbers' (added in French version).
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appearance of being a sophism. Since I have been accustomed to
distinguish between existence and essence in everything else, I find it easy
to persuade myself that existence can also be separated from the essence
of God, and hence that God can be thought of as not existing. But when |
concentrate more carefully, it is quite evident that existence can no more
be separated from the essence of God than the fact that its three angles
equal two right angles can be separated from the essence of a triangle, or
than the idea of a mountain can be separated from the idea of a valley.

Pos-hvo sens3=> supremely perfect being) lacking existence (that is, lacking a perfection),
so X Aizegretyas it is to think of a mountain without a valley.

S (2 P
)
) ~Px
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However, even granted that [ cannot think of God except as existing,
just as I cannot think of a mountain without a valley, it certainly does not
follow from the fact that | think of a mountain with a valley that there js

any mountain in the world; and similarly, it does not seem to follow from

Thefact that T think of God as existing that he does exist. For my thought

does not impose any necessity on things; and just as-1 may imagine a

winged horse even though no horse has wings, so | may be able to attach

existence to God even though no God exists.

But there is a sophism concealed here. From the fact that I cannot think
of a mountain without a valley, it does not follow that a mountain and
valley exist anywhere, but simply that a mountain and a valley, whether
they exist or not, are_mutually inseparable. But from the fact that |
cannot think of God except as existing, it_follows that existence is_
inseparable from God, and hence that he really exists. It is not that my
thought makes it so, or imposes any necessity on any thing; on the
contrary, it is the necessity of the thing itself, namely the existence of
God, which determines my thinking in this respect. For I am not free to
think of God without existence (that is, a supremely perfect being
without a supreme perfection) as I am free to imagine a horse with or
without wings.

And it must not be objected at this point that while it is indeed
necessary for me to suppose God exists, once [ have made the supposition
that he has all perfections (since existence is one of the perfections),
nevertheless the original supposition was not necessary. Similarly, the
objection would run, it is not necessary for me to think that all
quadrilaterals can be inscribed in a circle; but given this supposition, it
will be necessary for me to admit that a rhombus can be inscribed in a
circle — which is patently false. Now admittedly, it is not necessary that I
ever light upon any thought of God; but whenever 1 do choose to think of
the first and supreme being, and bring forth the idea of God from the
treasure house of my mind as it were, it is necessary that I attribute all
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perfections to him, even if I do not at that time enumerate them or attend

to them individually. And this necessity plainly guarantees that, when |

later realize that existence is a perfection, | am correct in inferring that

the first and supreme being exists. In the same way, it is not necessary for

me ever to imagine a triangle; but whenever | do wish to consider a

rectilinear figure having just three angles, it is necessary that I attribute to

it the properties which license the inference that its three angles equal no 68

more than two right angles, even if I do not notice this at the time. By

contrast, when I examine what figures can be inscribed in a circle, it is in

no way necessary for me to think that this class includes all quadrilater-

als. Indeed, I cannot even imagine this, so long as I am willing to admit

only what I clearly and distinctly understand. So there is a great

difference between this kind of false supposition and the true ideas which

are innate in me, of which the first and most important is the idea of God.

There are many ways in which I understand that this idea is not

something fictitious which is dependent on my thought, but is an image

of a true and immutable nature. First of all, there is the fact that, apart.

from God, there is nothing else of which I am capable of thinking such -

that existence belongs' to its essence. Second, I cannot understand howe—%mnﬁq

there could be two or more Gods of this kind; and after supposing that “1iguenss i a

one God exists, I plainly see that it is necessary that he has existed from T4ty oF Get

eternity and will abide for eternity. And finally, I perceive many other '

attributes of God, none of which I can remove or alter. —_—
But whatever method of proof 1 use, I am always brought back to the So_#s he in

fact that it is only what I clearly and distinctly perceive that completely & sct alres

convinces me. Some of the things I clearly and distinctly perceive are “"Whced \eform

obvious to everyone, while others are discovered only by those who look c,,,v::‘er hes,

more closely and investigate more carefully; but once they have been i-L.:,_,. “_:'S't

discovered, the latter are judged to be just as certain as the former. In the ¢

case of a right-angled triangle, for example, the fact that the square on 69

the hypotenuse is equal to the square on the other two sides is not so b

readily apparent as the fact that the hypotenuse subtends the largest

angle; but once one has seen it, one believes it just as strongly. But as

regards God, if I were not overwhelmed by preconceived opinions, and if

the images of things perceived by the senses did not besiege my thought

on every side, | would certainly acknowledge him sooner and more easily

than anything else. For what is more self-evident than the fact that the

supreme being exists, or that God, to whose essence alone existence

belongs,? exists?

@. . . necessarily belongs® (French version). ) ) o
‘... in the idea of whom alone necessary and cternal existence is comprised' (French

version).
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Although it needed close attention for me to perceive this, | am now
just as certain of it as I am of everything else which appears most certain.
And what is more, I see that the certainty of all other things depends on
this, so that without it nothing can ever be perfectly known.

Admittedly my nature is such that so long as' I perceive something very
clearly and distinctly I cannot but believe it to be true. But my nature is
also such that I cannot fix my mental vision continually on the same
thing, so as to keep perceiving it clearly; and often the memory of a
previously made judgement may come back, when I am no longer
attending to the arguments which led me to make it. And so other
arguments can now occur to me which might easily undermine my
opinion, if I were unaware of God; and I should thus never have true and
certain knowledge about anything, but only shifting and changeable opin-
ions. For example, when I consider the nature of a triangle, it appears
most evident to me, steeped as I am in the principles of geometry, that its
three angles are equal to two right angles; and so long as I attend to the

70 proof, I cannot but believe this to be true. But as soon as I turn my mind’s
eye away from the proof, then in spite of still remembering that I per-
ceived it very clearly, [ can easily fall into doubt about its truth, if I am un-
aware of God. For I can convince myself that I have a natural disposition
to go wrong from time to time in matters which I think I perceive as evi-
dently as can be. This will seem even more likely when I remember that
there have been frequent cases where I have regarded things as true and

! certain, but have later been led by other arguments to judge them to be
g false.
Now, however, | have perceived that God exists, and at the same time [
can drv ) il . . "
: & lleor have understood that everything else depends on him, and that he is no

eceiver; and [ have drawn the conclusion that everything which I clearly
and distinctly perceive is of necessity true. Accordingly, even if | am no
longer attending to the arguments which led me to judge that this is true,
as long as I remember that I clearly and distinctly perceived it, there are
o _counter-arguments which can be a “doubt it, but
bl&k-bul\&ug on the contrary |1 have true and certain knowledge of it. And I have
————— knowledge not just of this matter, but of all matters which | remember
ever having demonstrated, in geometry and so on. For what objections

can now be raised?? That the way | am made makes me prone to frequent

error? But I now know that I am incapable of error in those cases where

my understanding is transparently clear. Or can it be objected that I have

in the past regarded as true and certain many things which | afterwards

recognized to be false? But none of these were things which I clearly and

1 *..as soon as’ (French version).
2 “...to oblige me to call these matters into doubt® (added in French version).

'e—A,-Aqu:
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distinctly perceived: I was ignorant of this rule for establishing the truth,
and believed these things for other reasons which I later discovered to be
less reliable. So what is left to say? Can one raise the objection I put to
myself a while ago, that I may be dreaming, or that everything which 1
am now thinking has as little truth as what comes to the mind of one who
is asleep? Yet even this does not change anything. For even though I
might be dreaming, if there is anything which is evident to my intellect,
then it is wholly true.
Thus I see plainly that the certainty and truth of all k.

uniquely on my awareness of the true God, to such an extent that I was in-
capable of perfect knowledge about anything else until ware of
him. And now it is possible for me to achieve full and certain knowledge
of countless matters, both concerning God himself and other things
whose nature is intellectual, and also concerning the whole of that corpo-
real nature which is the subject-matter of pure mathematics.!

1 ‘... and also concerning things which belong to corporeal nature in so far as it can serve
as the object of geometrical demonstrations which have no concern with whether that
object exists’ (French version).
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SIXTH MEDITATION

The existence of material things, and the
real distinction between mind and body!

It remains for me to examine whether material things exist. And at least |
now know they are capable of existing, in so far as they are the
subject-matter of pure mathematics, since 1 perceive them clearly and
distinctly. For there is no doubt that God is capable of creating
everything that I am capable of perceiving in this manner; and I have
never judged that something could not be made by him except on the
grounds that there would be a contradiction in my perceiving it
distinctly. The conclusion that material things exist is also suggested by
the faculty of imagination, which | am aware of using when I turn my
mind to material things. For when I give more attentive consideration to
what imagination is, it seems to be nothing else but an application of the
cognitive faculty to a body which is intimately present to it, and which
therefore exists.

To make this clear, 1 will first examine the difference between
imagination and pure understanding. When 1 imagine a triangle, for
example, I do not merely understand that it is a figure bounded by three
lines, but at the same time I also see the three lines with my mind’s eye as
if they were present before me; and this is what I call imagining. But if |
want to think of a chiliagon, although I understand that it is a figure
consisting of a thousand sides just as well as 1 understand the triangle to
be a three-sided figure, I do not in the same way imagine the thousand
sides or see them as if they were present before me. It is true that since I
am in the habit of imagining something whenever I think of a corporeal
thing, | may construct in my mind a confused representation of some
figure; but it is clear that this is not a chiliagon. For it differs in no way
from the representation I should form if I were thinking of a myriagon, or
any figure with very many sides. Moreover, such a representation is
useless for recognizing the properties which distinguish a chiliagon from
other polygons. But suppose I am dealing with a pentagon: 1 can of

1 ‘... between the soul and body of a man’ (French version).
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course understand the figure of a pentagon, just as I can the figure of a
chiliagon, without the help of the imagination; but I can also imagine a
pentagon, by applying my mind’s eye to its five sides and the area
contained within them. And in doing this I notice quite clearly that
imagination requires a peculiar effort of mind which is not require

understanding; this additional effort of mind clearly shows the difference
between jmagination and pure understanding.

. Besides this, I consider that this power of imagining which is in me,
differing as it does from the power of understanding, is not a_nec
constituent of my own essence, that is, of the essence of my mind. For if |

73

141

e hat abect
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flc whe

lacked it, I should undoubtedly remain the same individual as T now am; sfvorgly mlabe
from which it seems to follow that it depends on somethmg distinct from "'"

myself. And I can easily understand that, if there does exist some body to

which the mind is so joined that it can apply itself to contemplate it, as it -‘j

were, whenever it pleases, then it may possibly be this very body that
enables me to imagine corporeal things. So the difference between thi

mode of thinking and pure understanding may simply be this: when the
mind understands, it in some way turns towards itself and inspects one of

the ideas which are within it; but when it imagines, it turns towards the “*d™dval b;ecds

body and looks at something in the body which conforms to_an idea

- - e e e =
understood by the mind or perceived by the senses. 1 can, as 1 say, easily

understand that this is how imagination comes about, if the body exists;
and since there is no other equally suitable way of explaining imagination
that comes to mind, 1 can make a probable conjecture that the body
exists. But this is only a probability; and despite a careful and compre-
hensive investigation, I do not yet see how the distinct idea of corporeal
nature which I find in my imagination can provudc any basis for a
necessary inference that some body exists. -

But besides that corporeal nature which is the subject-matter of pure 2 N 33 M

mathematics, there is much else that 1 habitually imagine, such as

T

Seeny

.‘.

colours, sounds, tastes, pain and so on — though not so distinctly. Now 1 -

perceive these things much better by means of the senses, which is how,
with the assistance of memory, they appear to have reached the
imagination. So in order to deal with them more fully, I must pay equal
attention to the senses, and see whether the things which are perceived by
means of that mode of thinking which I call ‘sensory perception’ provide
me with any sure argument for the existence of corporeal things.

To begin with, I will go back over all the things which I previously

took to be perceived by the senses, and reckoned to be true; and I will go
over my reasons for thinking this. Next, I will set out my reasons for
subsequently calling these things into doubt. And finally I will consider
what I should now believe about them.

ConFlAe

all o % r:.\\ ‘y

|
|
|
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First of all then, I perceived by my senses that | had a head, hands, feet
and other limbs making up the body which I regarded as part of myself,
or perhaps even as my whole self. I also perceived by my senses that this

as situated among many other bodies whi Id affect it in
various favourable or unfavourable ways; and | gauged the favourable

effects by a sensation of gleasure, and the unfavourable ones by a

sensation of pain. In addition to pain and pleasure, I also had sensations
within me of hunger, thirst, and other such aggctltes. and also of plumgaj
propensities towards cheerfulness, sadness:anger —anger and similar emotions,
75 And outsrde me, besides the extension, shapes and movements of bodies,
I also had sensations of their hardness and heat, and of the_other tactile
qualities. In addition, I had sensations of light, colours, smells, tastes and
sounds, the variety of which enabled me to distinguish the sky, the earth,
- the seas, and all other bodies, one from another. Considering the ideas of
all these qualities which presented themselves to my thought, although
the ideas were, strictly speaking, the only immediate objects of my
sensory awareness, it was not unreasonable for me to think that the items
* which I was perceiving through the senses were things quite distinct from
my thought, namely bodies which produced the ideas. For my experience
was that these ideas came to me quite without my consent, so that I could
not have sensory awareness of any object, even if 1 wanted to, unless it

was present to my sense organs; and_l could not avoid having sensory
awareness of it when it was present, And since the ideas perceived by the

senses were much more lively and vivid and even, in their own way, more
distinct than any of those which 1 deliberately formed through meditating
or which | found impressed on my memory, it seemed impossible that

;wor}r Pefu\*"' thc s me from within me; so the only alternative was that
are uay they came from other things. Since the sole source of my knowledge of
" Yhaw wnagwdrionyhese things was the ideas themselves, the supposition that the things
S? percephons  resembled the ideas was bound to occur to me. In addition, 1 remembered
are MORE ceal that the use of my senses had come first, while the use of my reason came
(bu:aust Prore onlz later; and I saw that the ideas which I formed myself were less vivid
16 move. ey o ose which 1 perceived with the senses and were, for the most part,

W thow) made up of elements of sensory ideas. In this way 1 easily convinced
myself that | had nothing at all in the intellect which I had not previously

/-,us_> had in sensation. As for the body which by some special right I called
subconseiovs ‘mine’, my belief that this body, more than any other, belonged to me had

Harows a wrondy some justification. For I could never be separated from it, as 1 could from
wn e werks  other bodies; and | felt all my appetites and emotions in, and on account
of, this body; and finally, | was aware of pain and pleasurable ticklings in

arts of thi bodies exte it. But why should

that curious sensation of pain give rise to a particular distress of mind; or
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why should a certain _kind of delight follow on a tickling sensation?
Again, why should that curious tugging in the stomach which I call

hunger tell me that I should eat, or a_dryness of the throat tell me to

drink, and so on? | was not able to give any explanation of all this, except
that nature taught me so. For there is absolutely no connection (at least
that Tcan understand) between the tugging sensation and the decision to
‘take food, or between the sensation of something causing pain and the
mental apprehension of distress that arises from that sensation. These
and other judgements that | made concerning sensory objects, | was
apparently taught to make by nature; for | had already made up my mind

that this was how things were, before working out any arguments to

PIOVC it. —feidrenchroa. & )\ TMM#
Later on, however, | had many expefiences which gradually under-
) Y

mined all the faith 1 had had in the senses. Sometimes towers which had
looked round from a distance appeared square from close up; and
enormous statues standing on their pediments did not seem large when
observed from the ground. In these and countless other such cases, I
found that the judgements of the external senses were mistaken. And this
applied not just to the external senses but to the internal senses as well.
For what can be more internal than pain? And yet | had heard that those 77
who had had a leg or an arm amputated sometimes still seemed to feel
pain intermittently in the missing part of the body. So even in my own
case it was apparently not quite certain that a particular limb was
hurting, even if I felt pain in it. To these reasons for doubting, I recently
added two very general ones.! The first was that every sensory experience
I have ever thought I was having while awake I can also think of myself as
sometimes having while asleep; and since 1 do not believe that what |
seem to perceive in sleep comes from things located outside me, I did not
see why T should be any more inclined to believe this of what I thipk I
perceive while awake. The second reason for doubt was that since I did not
yet know the author of my being (or at least was pretending not to), I saw
nothing to rule out the possibility that my natural constitution made me
prone to error even in matters which seemed to me most true. As for
the reasons for my previous confident belief in the truth of the things
perceived by the senses, | had no trouble in refuting them. For since |
apparently had natural impulses towards many things which reason told
me to avoid, | reckoped that a great deal of confidence should not be
placed in what | was taught by nature. And despite the fact that the
perceptions of the senses were not dependent on my will, 1 did not think
that I should on that account infer that they proceeded from things

1 Cf. Med. 1, above pp. 13-15.
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distinct from myself, since I might perhaps have a faculty not yet known
to me which produced them.!
But now, when I am beginning to achieve a better knowledge of myself

and the author of my being, although I do not think-l-sheuld-heedlessly
78 accept everything | seem to have acquired from rhe senses, neither do |

think that everything should be called into doubt.
First, | know that everything which I clearly and distinctly understand.

is capable of being created to_correspond exactly with m
understanding of it. Hence the fact that I can clearly and distinctly
understand one thing apart from another is enough to make me certain
that the two things are distinct, since they are capable of being separated,
at least by God. The question of what kind of power is required to bring
about such a separation does not affect the judgement that the two things
are distinct. Thus, simply by knowing that I exist and seeing at the same
time that absolutely nothing else belongs to my nature or essence except
that | am a thinking thing, n infer correctly that my essence consists
solely in the fact that I am a thinking thing. It is true that I may have (or,
to anticipate, that I certainly have) a body that is very closely joined to
me. But nevertheless, on the one hand I have a clear and distinct idea of
myself, in so far as | am simply a thinkin - ing; and on
the other hand | have a distinct idea of body,” in so far as this is simply
2nextended, non-thinking thing, And accordingly, itis certain that I’ am_
and can exist without it.
Besides this, I ind 1n myself faculties for certaim special modes of
thinking,* namely imagination and sensory perception. Now I can clearly
"‘Exﬁ?l—s_tl'n_ct!y_lﬁc’icrstand myself as a whole without these faculties; but |
not orca’ﬁv.l-y cannot, conversely, understand these faculties without me, that is,
. 07 ““ogina,  without an intellectual substance to inhere in. This is because there is an

o e ‘"""""““7 intellectual act included in their essential definition; and hence I perceive
CPuneeive it

that the distinction between them and myself corresponds to the distinc-
tion between the modes of a thing and the thing itself.’ Of course I also
recognize that there are other faculties (like those of changing position, of
taking on various shapes, and so on) which, like sensory perception and
79 imagination, cannot be understood apart from some substance for them

% &
™ 3:-:-1103\

1 Cf. Med. 111, above p. 27.

2 The Latin term corpus as used here by Descartes is ambiguous as between ‘body’ (i.e.

™ corporeal matter in general) and ‘the body’ (i.e. this particular body of mine). The French
version preserves the ambiguity.

3 ... that is, my soul, by which I am what | am’ (added in French version).

T°... certain modes of thinking which are quite special and distinct from me’ (French
:e.rflgzg;vecn the shapes, movements and other modes or accidents of a body and the
body which supports them' (French version).
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to inhere in, and hence cannot exist without it. But it is clear that these
other faculties, if they exist, must be in a corporeal or extended substance
and not an intellectual one; for the clear and distinct conception of them
includes extension, but does not include any intellectual act whatsoever.
Now there is in me a passive faculty of sensory perception, that is, a
faculty for receiving and recognizing the ideas of sensible objects; but 1
could not make use of it unless there was also an active faculty, either in
me or in something else, which produced or brought about these ideas.
But this faculty cannot be in me, since clearly it presupposes no
intellectual act on my part,' and the ideas in question are produced
without my cooperation and often even against my will. So the only
alternative is that it is .in another substance distinct from me — a
substance which contains either formally or eminently all the reality
which exists objectively? in the ideas produced by this faculty (as I have
just noted). This substance is either a body, that is, a corporeal nature, in
which case it will contain formally {and in fact) everything which is to
be found objectively <or representatively) in the ideas; or else it is God,
or some creature more noble than a body, in which case it will contain
eminently whatever is to be found in the ideas. But since God is not a
deceiver, it is quite clear that he does not transmit the ideas to me either
directly from himself, or indirectly, via some creature which contains the
objective reality of the ideas not formally but only eminently. For God
has given me no faculty at all for recognizing any such source for these
ideas; on the contrary, he has given me a great propensity to believe that
they are produced by corporeal things. So 1 do not see how God could be
understood to be anything but a deceiver if the ideas were transmitted
from a source other than corporeal things. It follows that corporeal
things exist. They may not all exist in a way that exactly corresponds
with my sensory grasp of them, for in many cases the grasp of the senses
is very obscure and confused. But at least they possess all the properties
which I clearly and distinctly understand, that is, all those which, viewed
in general terms, are comprised within the subject-matter of pure
mathematics.

What of the other aspects of corporeal things which are either
particular (for example that the sun is of such and such a size or shape),
or less clearly understood, such as light or sound or pain, and so on?
Despite the high degree of doubt and uncertainty involved here, the very
fact that God is not a deceiver, and the consequent impossibility of there
being any falsity in my opinions which cannot be corrected by some other

1 ‘... cannot be in me in so far as | am merely a thinking thing, since it does not
presuppose any thought on my part’ (French version).
2 For the terms ‘formally’, ‘eminently’ and ‘objectively’, see notes, p. 28 above.
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faculty supplied by God, offers me a sure hope that I can attain the truth
even in these matters. Indeed, there is no doubt that everything that | am
taught by nature contains some truth. For if nature is considered in its

_.; general aspect, then I understand by the term nothing other than God
's' himself, or the ordered system of created things established by God. And
n by my own nature in particular 1 understand nothing other than the
,_5]’ ¢  totality of things bestowed on me by God. :
o There is nothing that my own nature teaches me more vividly than that
® §  1have a body, and that when I feel pain there is something wrong with
8 the body, and that when I am hungry or thirsty the body needs food and
] drink, and so on. So I should not doubt that there is some truth in this.
* w 81 Nature also teaches me, by these sensations of pain, hunger, thirst and
s so on, that I am not merely present in my body as a sailor is present in a
— ship,! but that | joined and, as it were, intermingled with
i it, so that | and the body form a unit. If this were not so, 1, who am
-E nothing but a thinking thing, would not feel pain when the body was
HS)‘ hurt, but would perceive the damage purely by the intellect, just as a

sailor perceives by sight if anything in his ship is broken. Similarly, when
the body needed food or drink, I should have an explicit understanding
of the fact, instead of having confused sensations of hunger and thirst.
For these sensations of hunger, thirst, pain and so on are nothing but
confused modes of thinking which arise from the union and, as it were,
rational ‘.fjw"\— intermingling of the mind with the body. -
Model I am also taught by nature that various other bodies exist in the vicinity
of my body, and that some of these are to be sought out and others
avoided. And from the fact that I perceive by my senses a great variety of
colours, sounds, smells and tastes, as well as differences in heat, hardness
and the like, I am correct in inferring that the bodies which are the source
of these various sensory perceptions possess differences corresponding to
them, though perhaps not resembling them. Also, the fact that some of the
#e\  perceptions are agreeable to me while others are disagreeable makes it
- uite certain that my body, or rather my whole self, in so far as | am
w7 combipati f body and mind, can be affected b arj cia
G 3 W harmful bodies which d it
T x or harm which surround it.
0’4 3 o 82 There are, however, many other things which 1 may appear to have
€ \e 5 .« been taught by nature, but which in reality 1 acquired not from naturt:d.."“k

N T

e $¥" .4 but from ahabit of making ill-considered judgements; and it i rcfore"')
(y \ " g quite possible that these are false. Cases in point are the belief that any&
d\.w §f‘""}‘ ce in_which nothing is occurring to stimulate my senses must be

AW A e empry; or that the heat in a body is somethmgexacty resemblin, idea

e
SOF N ) of heat which is in me; or that when a body is white or green) the
&1\, 1 ‘... as a pilot in his ship’ (French version). Ho\' \t—\;; C’L"

\(\-u' ;\\ ﬂ‘v“‘s
psz!u \

: ['Hﬂc Fack Hpob senselions end experionces miomm e deecisions
ond worldviow 15 evidemes ¥ exherne ob; ecks aBecdimg W Wind,

) ‘
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objecks emit the colsr they are noy

selfsame whiteness or greenness which 1 perceive en
present in the body; or that in a body which is bitter or sweet there is the
selfsame taste which I experience, and so on; or, finally, that stars and
towers and other distant bodies have the same size and shape which they
{Flavors present to my senses, and other examples of this kind. But to make sure
&t that my perceptions in this matter are sufficiently distinct, I must more
* PPaccurately define exactly what 1 mean when 1 say that 1 am taught
I; omething by nature. In this context I am taking nature to be something
2¢gond more limited than the totality of things bestowed on me by God. For this
hewcaincludes many things that belong to the mind alone — for example my
*"1ehewp perception that what is done cannot be undone, and all other things that

]
1

are known by the natural light;! but at this stage | am not speaking of
. i nui_ a
these matters. It also includes much that relates to the body alone, like <~ "~

the tende o move in a downward direction, and so on; but I am not prope / i
speaking of these matters either. My sole concern here is with what God *»< \""""7’
has bestowed on _me as a combination of mind and body. My naturc,&

then, in this limited sense, does indeed teach me to avoid what induces a”mwh_
feeling of pain and to seek out what induces feelings of pleasure, and 50 whole seit’
on. But it does not appear to teach us to draw any conclusions from these

sensory perceptions about things located outside us without waiting until

the intellect has examined? the matter. For knowledge of the truth about

such things seems to belong to the mind alone, not to the combination of 83

mind and body. Hence, although a star has no greater effect on my eye

than the flame of a small light, that does not mean that there is any real or

positive inclination in me to believe that the star is no bigger than the

light; I have simply made this judgement from childhood onwards

without any rational basis. Similarly, although I feel heat when I go near

a fire and feel pain when I go too near, there is no convincing argument

for supposing that there is something in the fire which resembles the heat,

any more than for supposing that there is something which resembles the

pain. There is simply reason to suppose that there is something in the fire,

whatever it may eventually turn out to be, which produces in us the

feelings of heat or pain. And likewise, even though there is nothing in any

given space that stimulates the senses, it does not follow that there is no

body there. In these cases and many others | see that I have been in the

habit of misusing the order of nature. For the proper purpose of the

senso i iven me by nature is simply to inform the mind of

part; and to this extent they are sufficiently clear and distinct. But |

misuse them by treating them as reliable touchstones for immediate

1 ‘... without an!' help from the bodx“ (added in French version).
2 ‘... caretully and maturely examined' (French version).
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judgements about the essential nature of the bodies located outside us;
yet this is an area where they provide only very obscure information.

I have already looked in sufficient detail at how, notwithstanding the
goodness of God, it may happen that my judgements are false. But a
further problem now comes to mind regarding those very things which
nature presents to me as abjects which I should seek out or avoid, and
also regarding the internal sensations, where | seem to have detected
errors' — e.g. when someone is tricked by the pleasant taste of some food
into eating the poison concealed inside it. Yet in this case, what the man’s
nature urges him to go for is simply what is responsible for the pleasant
taste, and not the poison, which his nature knows nothing about. The
only inference that can be drawn from this is that his nature is not
omniscient. And this is not surprising, since man is a limited thing, and so
it is only fitting that his perfection should be limited.

And yet it is not unusual for us to go wrong even in cases where nature
does urge us towards something. Those who are ill, for example, may
desire food or drink that will shortly afterwards turn out to be bad for
them. Perhaps it may be said that they go wrong because their nature is
disordered, but this does not remove the difficulty. A sick man is no less
one of God’s creatures than a healthy one, and it seems no less a
contradiction to suppose that he has received from God a nature which
deceives him. Yet a clock constructed with wheels and weights observes
all the laws of its nature just as closely when it is badly made and tells the
wrong time as when it completely fulfils the wishes of the clockmaker. In
the same way, | might consider the body of a man as a kind of machine
equipped with and made up of bones, nerves, muscles, veins, blood and
skin in such a way that, even if there were no mind in it, 1t would still
perform all the same movements as it now does in those cases where
movement is not under the control of the will or, consequently, of the
mmdl I can easﬂy see that if such a body suffers from dropsy, for
“example, and is affected by the dryness of the throat which normally
produces in the mind the sensation of thirst, the resulting condition of the
nerves and other parts will dispose the body to take a drink, with the
result that the disease will be aggravated. Yet this is just as natural as the
body’s being stimulated by a similar dryness of the throat to take a drink
when there is no such illness and the drink is beneficial. Admittedly,
when I consider the purpose of the clock, I may say that it is departing
from its nature when it does not tell the right time; and similarly when I
consider the mechanism of the human body, I may think that, in relation
to the movements which normally occur in it, it too is deviating from its

nature if the throat is dry at a time when drinking is not beneficial to its

1 “.. and thus seem to have been directly deceived by my nature’ (added in French

versnon)
2 * .. but occurs merely as a result of the disposition of the organs® (French version).
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continued health. But I am well aware that ‘nature’ as I have just used it
has a very different significance from ‘nature’ in the other sense. As I have
just used it, ‘nature’ is simply a label which depends on my thought; it is
quite extraneous to the things to which it is applied, and depends simply
on my comparison between the idea of a sick man and a badly-made
clock, and the idea of a healthy man and a well-made clock. But by
‘nature’ in the other sense I understand something which is really to be
found in the things themselves; in this sense, therefore, the term contains
something of the truth.

When we say, then, with respect to the body suffering from dropsy,
that it has a disordered nature because it has a dry throat and yet does
not need drink, the term ‘nature’ is here used merely as an extraneous
label. However, with respect to the composite, that is, the mind united
with this body, what is involved is not a mere label, but a true error of
nature, namely that it is thirsty at a time when drink is going to cause it
harm. It thus remains to inquire how it is that the goodness of God does
not prevent nature, in this sense, from deceiving us.

The first observation I make at this point is that there is a great
difference between the mind and the body, inasmuch as the body is by its _ -, Fincle
very nature always divisible, while the mind is utterly indivisible“For 86
when I consider the mind, or myself in so far as I am merely a thinking
thing, I am unable to distinguish any parts within myself; I understand
myself to be something quite single and complete. Although the whole
min to be united to the whole body, I recognize that if a foot o
arm or any other part of the body is cut off, nothing has thereby been
taken away from the mind. As for the faculties of willing, of understand-
ing, of sensory perception and so on, these cannot be termed parts of the
mind, since it is one and the same mind that wills, and understands and
has sensory perceptions. By contrast, there is no corporeal or extended
thing that I can think of which in my thought I cannot easily divide into
parts; and this very fact makes me understand that it is divisible. This one
argument would be enough to show me that the mind is completely
different from the body, even if 1 did not already know as much from
other considerations.

My next observation is that the mind is not immediately affected by all
parts of the body, but only by the brain, or perhaps just by one small part
of the brain, namely the part which is said to contain the ‘common’
sense.! Every time this part of the brain is in a given state, it presentsTBE

1 The supposed faculty which integrates the data from the five specialized senses (the notion

= goes back ultimately to Aristotle). ‘The seat of the common sense must be very mobile, to

receive all the impressions which come from the senses; but it must also be of such a kind as

to be movable only by the spirits which transmit these impressions. Only the conarion

[pineal gland] fits this description® (letter to Mersenne, 21 April 1641: AT 11 362; CSMK
180).
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same signals to the mind, even though the other parts ody may be
in_a different condition at the time. This is established by countless
observations, which there is no need to review here.

1 observe, in addition, that the nature of the body is such that whenever
any part of it is moved by another part which is some distance awayj, it
can always be moved in the same fashion by any of the parts which lie in
between, even if the more distant part does nothing. For example, in a

87 cord ABCD, if one end D is pulled so that the other end A moves, the
exact same movement could have been brought about if one of the
intermediate points B or C had been pulled, and D had not moved at all.
In similar fashion, when I feel a pain in my foot, physiology tells me that
this happens by means of nerves distributed throughout the foot, and
that these nerves are like cords which go from the foot right up to the
brain. When the nerves are pulled in the foot, they in turn pull on inner
parts of the brain to which they are attached, and produce a certain
motion in them; and nature has laid it down that this motion_should
produce in the mind a sensation of pain, as occurring in the foot. But
since these nerves, in passing from the foot to the brain, must pass
through the.calf, the thigh, the lumbar region, the back and the neck, it
can happen that, even if it is not the part in the foot but one of the
intermediate parts which is being pulled, the same motion will occur in
the brain as occurs when the foot is hurt, and so it will necessarily come
about that the mind feels the same sensation of pain. And we must
suppose the same thing happens with regard to any other sensation.

My final observation is that any given movement occurring in the part
of the brain that immediately affects the mind produces just one
corresponding sensation; and hence the best system that could be devised
is that it should produce the one sensation which, of all possible
sensations, is most especially and most frequently conducive to the
preservation of the healthy man. And experience shows that the sensa-
tions which nature has given us are all of this kind; and so there is
absolutely nothing to be found in them that does not bear witness to the

88 power and goodness of God. For example, when the nerves in the foot
are set in motion in a violent and unusual manner, this motion, by way of
the spinal cord, reaches the inner parts of the brain, and there gives the
mind its signal for having a certain sensation, namely the sensation of a
pain as occurring in the foot. This stimulates the mind to do its best to get
rid of the cause of the pain, which it takes to be harmful to the foot. It is
true that God could have made the nature of man such that this
particular motion in the brain indicated something else to the mind; it
might, for example, have made the mind aware of the actual motion
occurring in the brain, or in the foot, or in any of the intermediate
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regions; or it might have indicated something else entirely. But there is
nothing else which would have been so conducive to the continued
well-being of the body. In the same way, when we need drink, there arises

a certain dryness in the throat; this sets in motion the nerves of the
throat, which in turn move the inner parts of the brain. This motion
produces in the mind a sensation of thirst, because the most useful thin

for usta know about the whole business im
stay healthy. And so it is in the other cases.

"t is quite clear from all this that, notwithstanding the immense
goodness of God, the nature of man as a combination of mind and body

is such that it is bound to mislead him from time to time. For there may
be some occurrence, not in the foot but in one of the other areas through
which the nerves travel in their route from the foot to the brain, or even

in the brain itself; and if this cause produces the same motion which is
generally produced by injury to the foot, then pain will be felt as if it were
in the foot. This deception of the senses is natural, because a_given
motion in the brain must always produce the same sensation in the mind:<,
and the origin of the motion in question is much more often going to be
something which is hurting the foot, rather than something existing el
elsewhere. So it is reasonable that this motion should always indicate to 89 é?

the mind a pain in the foot rather than in any other part of the body. Brook
Again, dryness of the throat may sometimes arise not, as it normally W&, &-:f.: v
does, from the fact that a drink is necessary to the health of the body, but ! _}" \
from some quite opposite cause, as happens in the case of the man with ’

dropsy. Yet it is much better that it should mislead on this occasion than

that it should always mislead when the body is in good health. And the

same goes for the other cases.

_This consideration is the greatest help to me, not only for noticing alle why ducksm
ww, but also for enabling me to correct 5 ‘*{"‘f"“"' o
ot avoid them without difficulty. For I know that in matters regarding the "***
well-being of the body, all my senses report the truth much more
frequently than not. Also, I can almost always make use of more than one
sense to investigate the same thing; and in addition, I can use both my
memory, which connects present experiences with preceding ones, and
my intellect, which has by now examined all the causes of error.

Accordingly, I should not have any further fears about the falsity of what _ rather
my senses tell me every day; on the contrary, the exagger s of & romic
the last few days should be dismissed as laughable. This applies especially

to the principal reason for doubt, namely my inability to distinguish be-

tween being asleep and being awake. For I now notice that there is a vast

difference between the two, in that dreams are never linked by memory

with all the other actions of life as waking experiences are. If, while | am
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awake, anyone were suddenly to appear to me and then disappear
immediately, as happens in sleep, so that I could not see where he had
come from or where he had gone to, it would not be unreasonable for me
to judge that he was a ghost, or a vision created in my brain,! rather than
a real man. But when I distinctly see where things come from and where
and when they come to me, and when I can connect my perceptions of
them with the whole of the rest of my life without a break, then 1 am
quite certain that when I encounter these things I am not asleep but
awake. And I ought not to have even the slightest doubt of their reality if,
after calling upon‘all the senses as well as my memory and my intellect in
order to check them, I receive no conflicting reports from any of these
sources. For from the fact that God is not a deceiver it follows that in
cases like these I am completely free from error. But since the pressure of
things to be done does not always allow us to stop and make such a
meticulous check, it must be admitted that in this human life we are often
liable to make mistakes about particular things, and we must acknow-
ledge the weakness of our nature.

1 ‘... like those that are formed in the brain when I sleep’ (added in French version).



