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TO MY MOST HONOR’D FRIEND MR. FRANCIS GODOLPHIN OF Godolphin

HONOR’D SIR,

YOUR MOST WORTHY BROTHER, Mr. Sidney Godophin, when he lived, was pleased to think my studies something, and otherwise to oblige me, as you know, with real testimonies of his good opinion, great in themselves, and the greater for the worthiness of his person. For there is not any virtue that disposeth a man, either to the service of God, or to the service of his country, to civil society, or private friendship, that did not manifestly appear in his conversation, not as acquired by necessity, or affected upon occasion, but inherent, and shining in a generous constitution of his nature. Therefore, in honour and gratitude to him, and with devotion to yourself, I humbly dedicate unto you this my discourse of Commonwealth. I know not how the world will receive it, nor how it may reflect on those that shall seem to favour it. For in a way beset with those that contend, on one side for too great liberty, and on the other side for too much authority, ’tis hard to pass between the points of both unwounded. But yet, methinks, the endeavour to advance the civil power, should not be by the civil power condemned; nor private men, by reprehending it, declare they think that power too great. Besides, I speak not of the men, but, in the abstract, of the seat of power, (like to those simple and unpartial creatures in the Roman Capitol, that with their noise defended those within it, not because they were they, but there), offending none, I think, but those without, or such within, if there be any such, as favour them. That which perhaps may most offend, are certain texts of Holy Scripture, alleged by me to other purpose than ordinarily they use to be by others. But I have done it with due submission, and also, in order to my subject, necessarily; for they are the outworks of the enemy, from whence they impugn the civil power. If notwithstanding this, you find my labour generally decried, you may be pleased to excuse yourself, and say, I am a man that love my own opinions, and think all true I say, that I honoured your brother, and honour you, and have presumed on that, to assume the title, without your knowledge, of being, as I am.

SIR,

Your most humble, and most obedient Servant THOMAS HOBBES

Paris, April 15/25, 1651.


Introduction

MOST OF THE IMPORTANT BOOKS in philosophy have been written by men who were either worried or excited or both. Plato was worried by the profound social changes of his time and excited by mathematics; Kant was both worried and excited by the French Revolution and by Newtonian physics. These thinkers were perplexed by problems arising from new discoveries and social change just as many modern thinkers are perplexed by the implications of Freud, Marx, and Einstein or appalled by the social problems created by rapid industrialization and the development of mass media of communication. Hobbes’ Leviathan ranks as one of the great books in philosophy because it attempted a systematic answer to the problems posed by the far-reaching social changes of the sixteenth and seventeenth centuries and by the rise of the mathematical sciences. The marriage of his worry with his excitement may have produced a monster—Leviathan—which shocked his contemporaries and successors. But it had at least the rare philosophical distinction of being so lucid that on many issues it was obviously wrong, and so readable and stimulating in its conception that even minor clergymen occupied themselves with trying to refute it.

Hobbes loved to make jesting references to his premature birth when his mother heard of the approach of the Spanish Armada in 1588. “Fear and I were born twins,” he said, and the fear of death was to dominate his life and thought. But he had good cause to be uneasy. He asked little of life—only the peace and security necessary to pursue his scholarly interests and his occupation as tutor to the Cavendish family, which he embarked on in 1608 after his education at Magdalen Hall, Oxford. Yet he found himself in a country where peace and security were constantly in jeopardy because of the demands for liberty and a greater share in government by the growing class of traders, professional men, and yeomen farmers, who rated the authority of the Bible and of their own consciences above that of the magistrates, bishops, and counsellors of the king. He had encountered such men at Magdalen Hall, which had a strong Puritan tradition, though his later reflections on Oxford indicate that it was the prevalence of drunkenness, wantonness, gaming, and other such vices which impressed him as much as the prevalence of seditious opinions.

Hobbes had little sympathy for the religion of the Puritans and less for their politics. Also, like many others at this time, he lived in daily dread of the Church of Rome which he regarded as an organized conspiracy against the temporal power supported by superstition and sharp practice. The overriding need of every sensible man, he thought, was for peace and security. Yet the ravings of the individual conscience and the sinister authority of Rome were constantly blinding men to what their real interests were. Civil war, the worst calamity that can befall a society, whence proceed “slaughter, solitude, and the want of all things,” was upon them. How could this disastrous drift be halted? This was Hobbes’ worry.

Hobbes’ first attempt to deal with this worry was significant but unexciting. He produced a translation of Thucydides, the Greek historian who had recorded the course of the Peloponnesian War, in order to teach his countrymen the dangers of dernocracy, which gave too much scope for the ingrained aggressiveness and self-seeking of human nature. Hobbes made a point of remarking in his preface that Thucydides was in favour of kingly power, and, as is well known, one of the main features of his political thought was to be his advocacy of absolute monarchy as the only device for curbing the restless striving of human nature. But it was not the mere advocacy of absolutism that made Leviathan a great book; that was a commonplace at the time. It was the reasoning which led up to it. It was this mode of reasoning, quite foreign to the pages of Thucydides, which conveys to us Hobbes’ great intellectual excitement. It is important, for the understanding of Leviathan, to trace what turned a rather dogmatic classical scholar into a brilliant and ruthless philosopher.

Hobbes had never been merely a classical scholar. For during his first journey to the Continent, which started in 1610, he discovered the disrepute into which Aristotelianism, the system in which he had been nurtured at Oxford, had fallen. Kepler had published his Astronomia Nova in 1607 and Galileo had just revealed the satellites of Jupiter by means of his telescope. The new “natural philosophy” was in the ascendant amongst intellectuals. Also, on his return to England, he came under the influence of Francis Bacon, with whom he used to converse, most likely during the period of retirement (1621-26) when Bacon was engaged in writing and scientific research. Bacon probably not only strengthened Hobbes’ growing dissatisfaction with Aristotelianism, but also inspired him with his conviction that knowledge meant power, and that verbal ambiguities, metaphysical vapourings and lack of method were the main obstacles to obtaining such knowledge. Hobbes, however, did not follow Bacon in his belief that the so-called method of induction, which advocated making generalizations on the basis of carefully collected data, would provide such knowledge. For he became enamoured of a very different sort of method which was to have a decisive influence on his life and thought.

At the age of 40, on the second of his journeys to the Continent, he happened to pick up a copy of Euclid’s Elements in a gentleman’s study in Paris. “By God,” he said, “this is impossible.” He went on tracing the demonstrations back until he was convinced of their truth. “This made him in love with geometry,” as his biographer, John Aubrey, put it. But why did geometry consume him with a kind of middle-aged passion? Because it seemed to provide a method of reasoning which would give men certain knowledge. He could use this method to demonstrate to his countrymen that his warnings culled from Thucydides were not simply a piece of shrewd insight; they could be presented as necessary truths like theorems in geometry. Also scientists believed at that time that God had constructed the universe on geometric principles. Geometry thus enabled men to see through the veil of appearances to the underlying real structure of the natural world. Hobbes was excited by the possibility of extending this assumption to man as well as to Nature. Geometry could reveal the ground-plan of human nature and could help Hobbes to set out the bedrock foundations of a secure commonwealth. A science of natural justice could be erected on axioms stemming from such an analysis of human nature. Geometry was the key to peace. It was this kind of fundamental knowledge that would give men power.

It was, however, to Galileo that Hobbes owed his culminating intellectual inspiration. For in 1635, during his third journey to the Continent, Hobbes had made a pilgrimage to Italy to visit the leading exponent of the new natural philosophy. Hobbes relates graphically how, during his return on horseback, the whole world seemed to be full of moving things. He was beginning to conceive the world as Galileo had suggested. In his crude formulation of the law of inertia Galileo had maintained that motion, not rest, was the natural state of bodies. Bodies continued to move unless they were impeded. Everything was moving. Hobbes extended this idea to man and society. And so his imaginative idea was born: “For seeing life is but a motion of limbs … For what is the heart, but a spring; and the nerves, but so many strings; and the joints, but so many wheels, giving motion to the whole …” Even thinking itself was but the movement of some internal substance in the head.

Hobbes claimed originality for two main parts of his philosophy—his optics and his civil philosophy, and his first two contributions to philosophy were in these fields. His Little Treatise (16307-1637) was an attack on the Aristotelian theory of sense and a sketch for a new mechanical theory. On returning to England his thoughts turned again to politics, owing to the civil dissension. In 1640, he published his Elements of Law during the assembly of Parliament. This demonstrated the need for undivided sovereignty. (It was published later in two parts—Human Nature and De Corpore Politico.) When Parliament impeached Strafford, Hobbes feared for his life and fled to the Continent, priding himself in later times on being “the first of all that fled.” His De Cive followed soon after in 1642 (published later in English under the title of Philosophical Rudiments Concerning Government and Society). In this he tried to demonstrate conclusively the proper purpose and extent of the civil power, and the relationship between church and state.

Hobbes’ originality consisted not simply in his detailed views about optics and civil philosophy but also in the links which he tried to forge between them. For he thought that an all-inclusive theory could be constructed starting with simple movements studied in geometry and culminating in the massive movements of men towards and away from each other in political life. He envisaged a trilogy of Body, Man, and Citizen, but the march of events constantly interrupted his project. He started on the De Corpore soon after the publication of De Cive, but it was not completed till after his final return to England.

After the advent of Charles II to Paris (Hobbes was his tutor for a period) Hobbes turned aside from his physical speculations and started work on his masterpiece, Leviathan. This really comprised Hobbes’ views on Man and Citizen. It was published in 1651 and soon afterward Cromwell permitted Hobbes to return to England. Indeed, his enemies later suggested that Hobbes worked his passage home by means of it. For while he conceded popular representation, which he conceptualized by means of the social contract theory, he also used the social contract theory to demonstrate the necessity of an absolute sovereign—by consent, not Divine Right. So the major thesis of his book was one which could be used to justify any de facto government, provided that it governed. It was used to justify the rule both of Cromwell and of Charles II.

Hobbes’ demonstration of the necessity for an absolute sovereign depended upon a crude kind of psychology culled from Thucydides. This in turn was underpinned by a mechanical theory which was only loosely connected with it. Men, Hobbes argued, are really machines moved to and fro by two basic motions—the desire for power and the fear of death. The desire for power leads to the state of nature where the life of man is “solitary, poor, nasty, brutish, and short.” Civilization is based on the fear of death. For men are led by this overwhelming fear to construct a commonwealth, Leviathan, which is an artificial machine for the enforcement of social rules and for the provision of security against sudden death. “For covenants without the sword are but words and of no strength to secure a man at all.” The threat of civil war and a possible relapse into the state of nature is ever present unless men, in constructing Leviathan, follow the logic of the geometer and institute an absolute monarch to keep the peace with a rule of iron.

Hobbes did not mind much whether Charles or Cromwell was sovereign. What mattered was that the sovereign should be absolute, so that there could be no other authority (e.g. a religious one) to which men might appeal to justify their rebellion. The sovereign must be the final arbiter in all matters of law, morals and religion. All chains of command must ascend to him like a pyramid. The liberty of the subject consisted only in those things which were not forbidden by law, law being simply the command of the sovereign. To say that a law was unjust could mean nothing except that it had been abrogated by another law. Hobbes quoted with delight the old principle that the safety of the people is the supreme law. He was merely showing men the logical implications of this principle. This was geometry applied to politics with a vengeance.

Had Hobbes been living in the twentieth century he would have looked round the world and seen nations in what approximated to a state of nature in relation to each other. He would have held that international treaties were of little use in maintaining peace unless they were backed by overwhelming centralized force. For they would always be broken by any power in whose interest it was to break them and who thought that it could do so with impunity. The only logical solution would be to invest one nation with overwhelming forces—e.g. nuclear weapons—and let this nation keep the peace as it saw fit.

This typified Hobbes’ approach to human problems—his contempt for tradition, experience, and laborious trial and error methods. “The skill of making, and maintaining commonwealths,” he said, “consisteth in certain rules, as doth arithmetic and geometry; not as tennis-play, on practice only…” Englishmen, however, have always valued liberty as highly as they have valued security and have not been prepared to sacrifice liberty for the sake of a geometer’s peace. Indeed they have also tended to distrust logical and abstract approaches to political problems altogether and have set much more store by tradition, precedent, and trial and error experimentation.

It was not, therefore, surprising that Leviathan, for all its brilliance, ingenuity, and logical clarity, was met with an indignant reception. Hobbes offended Parliament men because, although he held that government was by the consent of the people, he demonstrated that the people must consent to absolute undivided sovereignty. Yet, he offended Royalists, too, because, although he advocated absolute monarchy, he poured scorn on the notion of Divine Right. There could be no legitimacy, he argued, without power. He offended the Common Lawyers because of his forthright attacks on the stupidity of custom and precedent in comparison with geometrical insight. He offended all types of Christians because he maintained that all actions could be mechanically explained and that free-will was therefore an illusion. He gave particular offence to Puritans and Catholics, for he considered that the appeal either to the individual conscience or to the authority of Rome was the most potent of all threats to peace. He even offended the leaders of the Royal Society by his attacks on the Universities as hotbeds of sedition, by his contempt for their experiments and neglect of the science of motion as pioneered by Galileo, Harvey, and Hobbes himself.

The fact, however, that the implications of Leviathan for the contemporary scene were either ambiguous or downright distasteful is not really of great permanent significance. For Leviathan is a great work in political philosophy, and its argument, like that of all good philosophy, was couched at a level of generality which transcended contemporary concerns, although such concerns generated the impulse to its conception. Hobbes passion for definitions, which he got from geometry, and his espousal of the resoluto-compositive method, which he got from Galileo, combined to produce a ruthless, though somewhat homespun analysis of the presuppositions of civil society and of the concepts which were necessary for its description. The old mediaeval conception of the relationship between the individual and civil society no longer had much application with the rise of individualism and the growth of statute law. Leviathan was a brilliant attempt to conceptualize the new form of association that was developing—that of the nation state. Hobbes’ greatest contribution to philosophy was in his discussion of what he called the generation of commonwealth; for in this he attempted a kind of Galilean experiment in his imagination to reduce civil society to its simplest elements and to explain political behaviour in terms of its underlying mechanical ground-plan. What emerged was a brilliant analysis within an individualist framework of concepts such as ‘right,’ ‘law,’ ‘sovereignty,’ ‘liberty,’ ‘contract,’ and ‘commonwealth,’ together with a thesis about the justification of government based on a rather crude naturalistic ethical theory which Hobbes tried to deduce from man’s desire for peace and self-preservation.

This tendency towards self-preservation, together with desire for power, which led to anarchy, Hobbes tried to exhibit as a particular case of the movement of bodies within the natural world. Man, he held, was a natural machine as distinct from Leviathan, which was an artificial one. Much of the inconsistency in his Leviathan was the product of the clash between his analytical acumen and his metaphysical imagination. He saw clearly that the state is an artificial construction which does not develop naturally like a beehive. It depends on agreement, contract, institution and other manifestations of human decision. Laws do not develop naturally; for it is authority, backed by force, that makes a law. In such an account the role of human decision is maximized.

Yet at the same time, Hobbes persistently suggested that man is a machine, like every other part of nature. He was a pioneer in the scientific understanding of man in that he attempted the same sort of explanation of the behaviour of men as Galileo had given of the movement of bodies. But this mechanical type of explanation of human actions, together with his belief in determinism and his attempt to develop a naturalistic ethical theory, is a strange theoretical basis on which to erect an account of politics which stresses the role of artifice and convention and the arbitrariness of definitions and institutions. Hobbes has been described as the father of both modern analytic philosophy and modern mechanical psychology. Neither of these are absurd suggestions. But the fact that seeds of both can be found in Hobbes explains very well the deep-seated flaws in Leviathan. For careful analysis of the family of concepts necessary for the description and explanation of human actions (especially those connected with social institutions), such as has been conducted by philosophers in recent times, renders a purely mechanical description and explanation of man’s behaviour increasingly difficult to defend.

Hobbes’ Leviathan was an important philosophical work because of its contribution to the philosophy of language and religion as well as because of its contribution to political philosophy, naturalistic ethics, and mechanistic psychology. Indeed, many modern philosophers maintain, somewhat myopically perhaps, that Hobbes’ theory of speech was his outstanding contribution to philosophy. In this he tried to combine a mechanical view about the causes of speech with a nominalist account of the meaning of general terms. In his De Corpore* he provided many more details of his theory, especially about the use of abstract names in science. In his Leviathan he was concerned primarily to fashion a tool which enabled him to ridicule the doctrine of essences current in the Schools. He tried to demonstrate that their belief in essences derived from their refusal to distinguish the work done by different types of names. Names could be either of bodies or of properties or of names. If one of these classes of names were interpreted as if it belonged to another class an absurdity would be generated. ‘Universal’ for instance, was a name of a class of names, not of essences designated by names. Such names are universal because of their use, not because they refer to a special type of entity. Similarly redness (which is a property) is not in blood in the same way as blood (which is a body) is in a bloody cloth (which is another body). Hobbes used crude distinctions; but he anticipated modern techniques of logical analysis by showing how absurdities can be generated if insufficient attention is paid to the logical behaviour of different classes of terms. Of great importance, too, was his insistence, which he shared with Bacon, on clarity and concreteness of speech, together with his thesis that speech was essential to reasoning and that it was reasoning, in the sense of laying down definitions and drawing out their implications, which distinguishes men from animals.

It is seldom realized that over half of Leviathan deals with religious matters. One of Hobbes’ main preoccupations was to establish that there are general grounds as well as scriptural authority for his conviction that the sovereign is the best interpreter of God’s will. Religion, on his view, was a system of law, not a system of truth. To establish this Hobbes made some illuminating remarks about the distinction between knowledge and faith. He maintained vehemently that we could know nothing of the attributes of God; for demonstration was impossible in such matters. The adjectives which we used to describe God were expressions of our adoration, not products of reason. Hobbes waxed particularly eloquent in his defence of what he called the ‘true religion’ (that of the established Church) against the twin threats of Catholicism, with its extra-mundane authority, and against the Puritans, whose belief in the priesthood of all believers led them to consult their consciences too readily in preference to the dictates of the sovereign. Hobbes’ section on the Kingdom of Darkness in which the Pope is compared to the King of the Fairies is one of the wittiest passages in the history of philosophy. In the course of his onslaught Hobbes dealt mercilessly, from the point of view of his mechanical metaphysics, with the concepts of Scripture, such as ‘spirits,’ ‘inspiration,’ ‘miracles,’ and ‘the kingdom of God.’ On the problem of evil he pointed out, very acutely, that the only solution was to stress God’s power. For did not God reply to Job, “Where wast thou when I laid the foundations of the earth?” In brief, Hobbes’ Leviathan was a great work in rather the same way as Plato’s Republic. Acute things were said about many facets of human life and these were linked together by an all-inclusive conceptual scheme.

After his return to England Hobbes soon became involved in a dispute with Bishop Bramhall on the subject of free-will. His Questions Concerning Liberty, Necessity, and Chance (1656) was the result. Hobbes was then led into a most humiliating controversy; for in Chapter 20 of his De Corpore, which he at last published in 1655, he had inserted an attempt to square the circle. This was seized on by John Wallis, professor of geometry at Oxford, and Seth Ward, the professor of astronomy, both of them Puritans and foundation members of the Royal Society. They were irritated by Hobbes’ criticisms of the universities and ruthlessly exposed his mathematical ineptitude. The wrangle lasted for about twenty years.

Hobbes’ energy, however, which was remarkable for one so advanced in years (he played tennis up to the age of 70), was not completely absorbed in this abortive controversy. In 1657 he published the second part of his trilogy, the De Homine. After the Restoration Hobbes was received at Court, where his wit was appreciated. But at the time of the Plague and Great Fire some reason was sought for God’s displeasure, and a Bill being brought before Parliament for the suppression of atheism, a committee was set up to look into Leviathan. The matter, however, was dropped, probably through the intervention of the king; but Hobbes was forbidden to publish his opinions. He turned to history and in 1668 completed his Behemoth, a history of the Civil War, interpreted in the light of his opinions about man and society. It was published posthumously in 1682. He was also sent Bacon’s Elements of Common Law by his friend John Aubrey and, at the age of 76, produced his Dialogue between a Philosopher and a Student of the Common Laws of England (published posthumously in 1681).

At 84 he wrote his own autobiography in Latin verse and at 86 published a translation of the Iliad and Odyssey for want of something better to do. He died in 1679. It is said that before his death he amused himself by allowing his friends to prepare epitaphs for him. He liked best “This is the true philosopher’s stone.” It was recorded on his tombstone that he was a just man, well-known for his learning at home and abroad. This was accurate; for although Hobbes was one of the most controversial figures of his time, who was constantly engaged in academic debate, no aspersions were ever cast on his integrity as a man. He was also renowned as a wit. Indeed, like Bernard Shaw, by the time of his death he had become almost an English institution.

RICHARD S. PETERS

Birkbeck College, London University

*See PART 1
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Author’s Introduction

NATURE, the art whereby God hath made and governs the world, is by the art of man, as in many other things, so in this also imitated, that it can make an artificial animal. For seeing life is but a motion of limbs, the beginning whereof is in some principal part within; why may we not say, that all automata (engines that move themselves by springs and wheels as doth a watch) have an artificial life? For what is the heart, but a spring; and the nerves, but so many strings; and the joints, but so many wheels, giving motion to the whole body, such as was intended by the artificer? Art goes yet further, imitating that rational and most excellent work of nature, man. For by art is created that great LEVIATHAN called a COMMONWEALTH, or STATE, in Latin CIVITAS, which is but an artificial man; though of greater stature and strength than the natural, for whose protection and defence it was intended; and in which the sovereignty is an artificial soul, as giving life and motion to the whole body; the magistrates, and other officers of judicature and execution, artificial joints; reward and punishment, by which fastened to the seat of the sovereignty every joint and member is moved to perform his duty, are the nerves, that do the same in the body natural; the strength; salus populi, the people’s safety, its business; counsellors, by whom all things needful for it to know are suggested unto it, are the memory; equity, and laws, an artificial reason and will;concord, health; sedition, sickness; and civil war, death. Lastly, the pacts and covenants, by which the parts of this body politic were at first made, set together, and united, resemble that fiat, or the let us make man, pronounced by God in the creation.

To describe the nature of this artificial man, I will consider

First, the matter thereof, and the artificer; both which is man.

Secondly, how, and by what covenants it is made; what are the rights and just power or authority of a sovereign; and what it is that preserveth and dissolveth it.

Thirdly, what is a Christian commonwealth.

Lastly, what is the kingdom of darkness.

Concerning the first, there is a saying much usurped of late, that wisdom is acquired, not by reading of books, but of men. Consequently whereunto, those persons, that for the most part give no other proof of being wise, take great delight to show what they think they have read in men, by uncharitable censures of one another behind their backs. But there is another saying not of late understood, by which they might learn truly to read one another, if they would take the pains; that is, nosce teipsum, read thyself: which was not meant, as it is now used, to countenance, either the barbarous state of men in power, towards their inferiors; or to encourage men of low degree, to a saucy behaviour towards their betters; but to teach us, that for the similitude of the thoughts and passions of one man, to the thoughts and passions of another, whosoever looketh into himself, and considereth what he doth, when he does think, opine, reason, hope, fear, &c. and upon what grounds; he shall thereby read and know, what are the thoughts and passions of all other men upon the like occasions. I say the similitude of passions, which are the same in all men, desire, fear, hope, &c; not the similitude of the objects of the passions, which are the things desired, feared, hoped, &c: for these the constitution individual, and particular education, do so vary, and they are so easy to be kept from our knowledge, that the characters of man’s heart, blotted and confounded as they are with dissembling, lying, counterfeiting, and erroneous doctrines, are legible only to him that searcheth hearts. And though by men’s actions we do discover their design sometimes; yet to do it without comparing them with our own, and distinguishing all circumstances, by which the case may come to be altered, is to decipher without a key, and be for the most part deceived, by too much trust, or by too much diffidence; as he that reads, is himself a good or evil man.

But let one man read another by his actions never so perfectly, it serves him only with his acquaintance, which are but few. He that is to govern a whole nation, must read in himself, not this or that particular man; but mankind: which though it be hard to do, harder than to learn any language or science; yet when I shall have set down my own reading orderly, and perspicuously, the pains left another, will be only to consider, if he also find not the same in himself. For this kind of doctrine admitteth no other demonstration.


THE FIRST PART OF MAN


Chapter 1
Of Sense


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

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

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

The cause of sense, is the external body, or object, which presseth the organ proper to each sense, either immediately, as in the taste and touch; or mediately, as in seeing, hearing, and smelling; which pressure, by the mediation of the nerves, and other strings and membranes of the body, continued inwards to the brain and heart, causeth there a resistance, or counter-pressure, or endeavour of the heart to deliver itself, which endeavour, because outward, seemeth to be some matter without. And this seeming, or fancy, is that which men call sense; and consisteth, as to the eye, in a light, or colour figured; to the ear, in a sound; to the nostril, in an odour; to the tongue and palate, in a savour; and to the rest of the body, in heat, cold, hardness, softness, and such other qualities as we discern by feeling. All which qualities, called sensible, are in the object, that causeth them, but so many several motions of the matter, by which it presseth our organs diversely. Neither in us that are pressed, are they any thing else, but divers motions; for motion produceth nothing but motion. But their appearance to us is fancy, the same waking, that dreaming. And as pressing, rubbing, or striking the eye, makes us fancy a light; and pressing the ear, produceth a din; so do the bodies also we see, or hear, produce the same by their strong, though unobserved action. For if these colours and sounds were in the bodies, or objects that cause them, they could not be severed from them, as by glasses, and in echoes by reflection, we see they are; where we know the thing we see is in one place, the appearance in another. And though at some certain distance, the real and very object seem invested with the fancy it begets in us; yet the object is one thing, the image or fancy is another. So that sense, in all cases, is nothing else but original fancy, caused, as I have said, by the pressure, that is, by the motion, of external things upon our eyes, ears, and other organs thereunto ordained.

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


Chapter 2
Of Imagination


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

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

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

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

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

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

Apparitions or visions. The most difficult discerning of a man’s dream, from his waking thoughts, is then, when by some accident we observe not that we have slept: which is easy to happen to a man full of fearful thoughts, and whose conscience is much troubled; and that sleepeth, without the circumstances of going to bed or putting off his clothes, as one that noddeth in a chair. For he that taketh pains, and industriously lays himself to sleep, in case any uncouth and exorbitant fancy come unto him, cannot easily think it other than a dream. We read of Marcus Brutus (one that had his life given him by Julius Caesar, and was also his favourite, and notwithstanding murdered him), how at Philippi, the night before he gave battle to Augustus Caesar, he saw a fearful apparition, which is commonly related by historians as a vision; but considering the circumstances, one may easily judge to have been but a short dream. For sitting in his tent, pensive and troubled with the horror of his rash act, it was not hard for him, slumbering in the cold, to dream of that which most affrighted him; which fear, as by degrees it made him wake, so also it must needs make the apparition by degrees to vanish; and having no assurance that he slept, he could have no cause to think it a dream, or any thing but a vision. And this is no very rare accident; for even they that be perfectly awake, if they be timorous and superstitious, possessed with fearful tales, and alone in the dark, are subject to the like fancies, and believe they see spirits and dead men’s ghosts walking in churchyards; whereas it is either their fancy only, or else the knavery of such persons as make use of such superstitious fear, to pass disguised in the night, to places they would not be known to haunt.

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

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

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


Chapter 3
Of the Consequence or Train of Imaginations


BY Consequence, or TRAIN of thoughts, I understand that succession of one thought to another, which is called, to distinguish it from discourse in words, mental discourse.

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

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

Train of thoughts regulated. The second is more constant; as being regulated by some desire, and design. For the impression made by such things as we desire, or fear, is strong, and permanent, or, if it cease for a time, of quick return: so strong it is sometimes, as to hinder and break our sleep. From desire, ariseth the thought of some means we have seen produce the like of that which we aim at; and from the thought of that, the thought of means to that mean; and so continually, till we come to some beginning within our own power. And because the end, by the greatness of the impression, comes often to mind, in case our thoughts begin to wander, they are quickly again reduced into the way: which observed by one of the seven wise men, made him give men this precept, which is now worn out, Respice finem; that is to say, in all your actions, look often upon what you would have, as the thing that directs all your thoughts in the way to attain it.

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

Sometimes a man knows a place determinate, within the compass whereof he is to seek; and then his thoughts run over all the parts thereof, in the same manner as one would sweep a room, to find a jewel; or as a spaniel ranges the field, till he find a scent; or as a man should run over the alphabet, to start a rhyme.

Prudence. Sometimes a man desires to know the event of an action; and then he thinketh of some like action past, and the events thereof one after another; supposing like events will follow like actions. As he that foresees what will become of a criminal, re-cons what he has seen follow on the like crime before; having this order of thoughts, the crime, the officer, the prison, the judge, and the gallows. Which kind of thoughts, is called foresight, and prudence, or providence; and sometimes wisdom; though such conjecture, through the difficulty of observing all circumstances, be very fallacious. But this is certain; by how much one man has more experience of things past, than another, by so much also he is more prudent, and his expectations the seldomer fail him. The present only has a being in nature; things past have a being in the memory only, but things to come have no being at all; the future being but a fiction of the mind, applying the sequels of actions past, to the actions that are present; which with most certainty is done by him that has most experience, but not with certainty enough. And though it be called prudence, when the event answereth our expectation; yet in its own nature, it is but presumption. For the foresight of things to come, which is providence, belongs only to him by whose will they are to come. From him only, and supernaturally, proceeds prophecy. The best prophet naturally is the best guesser; and the best guesser, he that is most versed and studied in the matters he guesses at: for he hath most signs to guess by.

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

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

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

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

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


Chapter 4
Of Speech


Original of speech. The invention of printing, though ingenious, compared with the invention of letters, is no great matter. But who was the first that found the use of letters, is not known. He that first brought them into Greece, men say was Cadmus, the son of Agenor, king of Phoenicia. A profitable invention for continuing the memory of time past, and the conjunction of mankind, dispersed into so many, and distant regions of the earth; and withal difficult, as proceeding from a watchful observation of the divers motions of the tongue, palate, lips, and other organs of speech; whereby to make as many differences of characters, to remember them. But the most noble and profitable invention of all other, was that of SPEECH, consisting of names or appellations, and their connexion; whereby men register their thoughts; recall them when they are past; and also declare them one to another for mutual utility and conversation; without which, there had been amongst men, neither commonwealth, nor society, nor contract, nor peace, no more than amongst lions, bears, and wolves. The first author of speech was God himself, that instructed Adam how to name such creatures as he presented to his sight; for the Scripture goeth no further in this matter. But this was sufficient to direct him to add more names, as the experience and use of the creatures should give him occasion; and to join them in such manner by degrees, as to make himself understood; and so by succession of time, so much language might be gotten, as he had found use for; though not so copious, as an orator or philosopher has need of: for I do not end any thing in the Scripture, out of which, directly or by consequence, can be gathered, that Adam was taught the names of all figures, numbers, measures, colours, sounds, fancies, relations; much less the names of words and speech, as general, special, affirmative, negative, interrogative, optative, infinitive, all which are useful; and least of all, of entity, intentionality, quiddity, and other insignificant words of the school.

But all this language gotten, and augmented by Adam and his posterity, was again lost at the Tower of Babel, when, by the hand of God, every man was stricken, for his rebellion, with an oblivion of his former language. And being hereby forced to disperse themselves into several parts of the world, it must needs be, that the diversity of tongues that now is, proceeded by degrees from them, in such manner, as need, the mother of all inventions, taught them; and in tract of time grew everywhere more copious.

The use of speech. The general use of speech, is to transfer our mental discourse, into verbal; or the train of our thoughts, into a train of words; and that for two commodities, whereof one is the registering of the consequences of our thoughts; which being apt to slip out of our memory, and put us to a new labour, may again be recalled, by such words as they were marked by. So that the first use of names is to serve for marks, or notes of remembrance. Another is, when many use the same words, to signify, by their connexion and order, one to another, what they conceive, or think of each matter; and also what they desire, fear, or have any other passion for. And for this use they are called signs. Special uses of speech are these; first, to register, what by cogitation, we find to be the cause of any thing, present or past; and what we find things present or past may produce, or effect; which in sum, is acquiring of arts. Secondly, to show to others that knowledge which we have attained, which is, to counsel and teach one another. Thirdly, to make known to others our wills and purposes, that we may have the mutual help of one another. Fourthly, to please and delight ourselves and others, by playing with our words, for pleasure or ornament, innocently.

Abuses of speech. To these uses, there are also four correspondent abuses. First, when men register their thoughts wrong, by the inconstancy of the signification of their words; by which they register for their conception, that which they never conceived, and so deceive themselves. Secondly, when they use words metaphorically; that is, in other sense than that they are ordained for; and thereby deceive others. Thirdly, by words, when they declare that to be their will, which is not. Fourthly, when they use them to grieve one another; for seeing nature hath armed living creatures, some with teeth, some with horns, and some with hands, to grieve an enemy, it is but an abuse of speech, to grieve him with the tongue, unless it be one whom we are obliged to govern; and then it is not to grieve, but to correct and amend.

The manner how speech serveth to the remembrance of the consequence of causes and effects, consisteth in the imposing of names, and the connexion of them.

Names, proper and common. Universal. Of names, some are proper, and singular to one only thing, as Peter, John, this man, this tree; and some are common to many things, man, horse, tree; every of which, though but one name, is nevertheless the name of divers particular things; in respect of all which together, it is called an universal; there being nothing in the world universal but names; for the things named are every one of them individual and singular.

One universal name is imposed on many things, for their similitude in some quality, or other accident; and whereas a proper name bringeth to mind one thing only, universals recall any one of those many.

And of names universal, some are of more, and some of less extent; the larger comprehending the less large; and some again of equal extent, comprehending each other reciprocally. As for example: the name body is of larger signification than the word man, and comprehendeth it; and the names man and rational, are of equal extent, comprehending mutually one another. But here we must take notice, that by a name is not always understood, as in grammar, one only word; but sometimes, by circumlocution, many words together. For all these words, he that in his actions observeth the laws of his country, make but one name, equivalent to this one word, just.

By this imposition of names, some of larger, some of stricter signification, we turn the reckoning of the consequences of things imagined in the mind, into a reckoning of the consequences of appellations. For example: a man that hath no use of speech at all, such as is born and remains perfectly deaf and dumb, if he set before his eyes a triangle, and by it two right angles, such as are the corners of a square figure, he may, by meditation, compare and find, that the three angles of that triangle, are equal to those two right angles that stand by it. But if another triangle be shown him, different in shape from the former, he cannot know, without a new labour, whether the three angles of that also be equal to the same. But he that hath the use of words, when he observes, that such equality was consequent, not to the length of the sides, nor to any other particular thing in his triangle; but only to this, that the sides were straight, and the angles three; and that that was all, for which he named it a triangle; will boldly conclude universally, that such equality of angles is in all triangles whatsoever; and register his invention in these general terms, every triangle hath its three angles equal to two right angles. And thus the consequence found in one particular, comes to be registered and remembered, as a universal rule, and discharges our mental reckoning, of time and place, and delivers us from all labour of the mind, saving the first, and makes that which was found true here, and now, to be true in all times and places.

But the use of words in registering our thoughts is in nothing so evident as in numbering. A natural fool that could never learn by heart the order of numeral words, as one, two, and three, may observe every stroke of the clock, and nod to it, or say one, one, one, but can never know what hour it strikes. And it seems, there was a time when those names of number were not in use; and men were fain to apply their fingers of one or both hands, to those things they desired to keep account of; and that thence it proceeded, that now our numeral words are but ten, in any nation, and in some but five; and then they begin again. And he that can tell ten, if he recite them out of order, will lose himself, and not know when he has done. Much less will he be able to add, and subtract, and perform all other operations of arithmetic. So that without words there is no possibility of reckoning of numbers; much less of magnitudes, of swiftness, of force, and other things, the reckonings whereof are necessary to the being, or well-being of mankind.

When two names are joined together into a consequence, or affirmation, as thus, a man is a living creature; or thus, if he be a man, he is a living creature; if the latter name, living creature, signify all that the former name man signifieth, then the affirmation, or consequence, is true; otherwise false. For true and false are attributes of speech, not of things. And where speech is not, there is neither truth nor falsehood; error there may be, as when we expect that which shall not be, or suspect what has not been; but in neither case can a man be charged with untruth.

Necessity of definitions. Seeing then that truth consisteth in the right ordering of names in our affirmations, a man that seeketh precise truth had need to remember what every name he uses stands for, and to place it accordingly, or else he will find himself entangled in words, as a bird in lime twigs, the more he struggles the more belimed. And therefore in geometry, which is the only science that it hath pleased God hitherto to bestow on mankind, men begin at settling the significations of their words; which settling of significations they call definitions, and place them in the beginning of their reckoning.

By this it appears how necessary it is for any man that aspires to true knowledge, to examine the definitions of former authors; and either to correct them, where they are negligently set down, or to make them himself. For the errors of definitions multiply themselves according as the reckoning proceeds, and lead men into absurdities, which at last they see, but cannot avoid, without reckoning anew from the beginning, in which lies the foundation of their errors. From whence it happens, that they which trust to books do as they that cast up many little sums into a greater, without considering whether those little sums were rightly cast up or not; and at last finding the error visible, and not mistrusting their first grounds, know not which way to clear themselves, but spend time in fluttering over their books; as birds that entering by the chimney, and finding themselves enclosed in a chamber, flutter at the false light of a glass window, for want of wit to consider which way they came in. So that in the right definition of names lies the first use of speech; which is the acquisition of science: and in wrong, or no definitions, lies the first abuse; from which proceed all false and senseless tenets; which make those men that take their instruction from the authority of books, and not from their own meditation, to be as much below the condition of ignorant men, as men endued with true science are above it. For between true science and erroneous doctrines, ignorance is in the middle. Natural sense and imagination are not subject to absurdity. Nature itself cannot err; and as men abound in copiousness of language, so they become more wise, or more mad than ordinary. Nor is it possible without letters for any man to become either excellently wise, or, unless his memory be hurt by disease or ill constitution of organs, excellently foolish. For words are wise men’s counters, they do but reckon by them; but they are the money of fools, that value them by the authority of an Aristotle, a Cicero, or a Thomas, or any other doctor whatsoever, if but a man.

Subject to names. Subject to names, is whatsoever can enter into or be considered in an account, and be added one to another to make a sum, or subtracted one from another and leave a remainder. The Latins called accounts of money rationes, and accounting ratiocinatio; and that which we in bills or books of account call items, they call nomina, that is, names; and thence it seems to proceed, that they extended the word ratio to the faculty of reckoning in all other things. The Greeks have but one word, λóγοϛ, for both speech and reason; not that they thought there was no speech without reason, but no reasoning without speech: and the act of reasoning they called syllogism, which signifieth summing up of the consequences of one saying to another. And because the same thing may enter into account for divers accidents, their names are, to show that diversity, diversely wrested and diversified. This diversity of names may be reduced to four general heads.

Names. First, a thing may enter into account for matter or body; as living, sensible, rational, hot, cold, moved, quiet; with all which names the word matter, or body, is understood; all such being names of matter.

Secondly, it may enter into account, or be considered, for some accident or quality which we conceive to be in it; as for being moved, for being so long, for being hot, &c.; and then, of the name of the thing itself, by a little change or wresting, we make a name for that accident, which we consider; and for living put into the account life; for moved, motion; for hot, heat; for long, length, and the like; and all such names are the names of the accidents and properties by which one matter and body is distinguished from another. These are called names abstract, because severed, not from matter, but from the account of matter.

Thirdly, we bring into account the properties of our own bodies, whereby we make such distinction; as when anything is seen by us, we reckon not the thing itself, but the sight, the colour, the idea of it in the fancy: and when anything is heard, we reckon it not, but the hearing or sound only, which is our fancy or conception of it by the ear; and such are names of fancies.

Use of names positive. Fourthly, we bring into account, consider, and gives names to, names themselves, and to speeches: for general, universal, special, equivocal, are names of names. And affirmation, interrogation, commandment, narration, syllogism, sermon, oration, and many other such, are names of speeches. And this is all the variety of names positive; which are put to mark somewhat which is in nature, or may be feigned by the mind of man, as bodies that are, or may be conceived to be; or of bodies, the properties that are, or may be feigned to be; or words and speech.

Negative names, with their uses. There be also other names, called negative, which are notes to signify that a word is not the name of the thing in question; as these words, nothing, no man, infinite, indocible, three want four, and the like; which are nevertheless of use in reckoning, or hi correcting of reckoning, and call to mind our past cogitations, though they be not names of any thing, because they make us refuse to admit of names not rightly used.

Words insignificant. All other names are but insignificant sounds; and those of two sorts. One when they are new, and yet their meaning not explained by definition; whereof there have been abundance coined by Schoolmen, and puzzled philosophers.

Another, when men make a name of two names, whose significations are contradictory and inconsistent; as this name, an incorporeal body, or, which is all one, an incorporeal substance, and a great number more. For whensoever any affirmation is false, the two names of which it is composed, put together and made one, signify nothing at all. For example, if it be a false affirmation to say a quadrangle is round, the word round quadrangle signifies nothing, but is a mere sound. So likewise, if it be false to say that virtue can be poured, or blown up and down, the words inpoured virtue, inblown virtue, are as absurd and insignificant as a round quadrangle. And therefore you shall hardly meet with a senseless and insignificant word, that is not made up of some Latin or Greek names. A Frenchman seldom hears our Saviour called by the name of parole, but by the name of verbe often; yet verbe and parole differ no more, but that one is Latin, the other French.

Understanding. When a man, upon the hearing of any speech, hath those thoughts which the words of that speech and their connexion were ordained and constituted to signify, then he is said to understand it; understanding being nothing else but conception caused by speech. And therefore if speech be peculiar to man, as for aught I know it is, then is understanding peculiar to him also. And therefore of absurd and false affirmations, in case they be universal, there can be no understanding; though many think they understand then, when they do but repeat the words softly, or con them in their mind.

What kinds of speeches signify the appetites, aversions, and passions of man’s mind; and of their use and abuse, I shall speak when I have spoken of the passions.

Inconstant names. The names of such things as affect us, that is, which please and displease us, because all men be not alike affected with the same thing, nor the same man at all times, are in the common discourses of men of inconstant signification. For seeing all names are imposed to signify our conceptions, and all our affections are but conceptions, when we conceive the same things differently, we can hardly avoid different naming of them. For though the nature of that we conceive, be the same; yet the diversity of our reception of it, in respect of different constitutions of body, and prejudices of opinion, gives every thing a tincture of our different passions. And therefore in reasoning a man must take heed of words; which besides the signification of what we imagine of their nature, have a signification also of the nature, disposition, and interest of the speaker; such as are the names of virtues and vices; for one man calleth wisdom, what another calleth fear; and one cruelty, what another justice; one prodigality, what another magnanimity; and one gravity, what another stupidity, &c. And therefore such names can never be true grounds of any ratiocination. No more can metaphors, and tropes of speech: but these are less dangerous, because they profess their inconstancy; which the other do not.


Chapter 5
Of Reason and Science


Reason, what it is. When a man reasoneth, he does nothing else but conceive a sum total, from addition of parcels; or conceive a remainder, from subtraction of one sum from another; which, if it be done by words, is conceiving of the consequence of the names of all the parts, to the name of the whole; or from the names of the whole and one part, to the name of the other part. And though in some things, as in numbers, besides adding and subtracting, men name other operations, as multiplying and dividing, yet they are the same; for multiplication, is but adding together of things equal; and division, but subtracting of one thing, as often as we can. These operations are not incident to numbers only, but to all manner of things that can be added together, and taken one out of another. For as arithmeticians teach to add and subtract in numbers; so the geometricians teach the same in lines, figures, solid and superficial, angles, proportions, times, degrees of swiftness, force, power, and the like; the logicians teach the same in consequences of words; adding together two names to make an affirmation, and two affirmations to make a syllogism; and many syllogisms to make a demonstration; and from the sum, or conclusion of a syllogism, they subtract one proposition to find the other. Writers of politics add together pactions to find men’s duties; and lawyers, laws and facts, to find what is right and wrong in the actions of private men. In sum, in what matter soever there is place for addition and subtraction, there also is place for reason; and where these have no place, there reason has nothing at all to do.

Reason defined. Out of all which we may define, that is to say determine, what that is, which is meant by this word reason, when we reckon it amongst the faculties of the mind. For REASON, in this sense, is nothing but reckoning, that is adding and subtracting, of the consequences of general names agreed upon for the marking and signifying of our thoughts; I say marking them when we reckon by ourselves, and signifying, when we demonstrate or approve our reckonings to other men.

Right reason, where. And, as in arithmetic, unpractised men must, and professors themselves may often, err and cast up false; so also in any other subject of reasoning, the ablest, most attentive, and most practised men may deceive themselves, and infer false conclusions; not but that reason itself is always right reason, as well as arithmetic is a certain and infallible art: but no one man’s reason, nor the reason of any one number of men, makes the certainty; no more than an account is therefore well cast up, because a great many men have unanimously approved it. And therefore, as when there is a controversy in an account, the parties must by their own accord, set up, for right reason, the reason of some arbitrator, or judge, to whose sentence they will both stand or their controversy must either come to blows or be undecided, for want of a right reason constituted by nature; so is it also in all debates of what kind soever. And when men that think themselves wiser than all others, clamour and demand right reason for judge, yet seek no more, but that things should be determined, by no other men’s reason but their own, it is as intolerable in the society of men, as it is in play after trump is turned, to use for trump on every occasion, that suite whereof they have most in their hand. For they do nothing else, that will have every of their passions, as it comes to bear sway in them, to be taken for right reason, and that in their own controversies: bewraying their want of right reason, by the claim they lay to it.

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

Of error and absurdity. When a man reckons without the use of words, which may be done in particular things, as when upon the sight of any one thing, we conjecture what was likely to have preceded, or is likely to follow upon it; if that which he thought likely to follow, follows not, or that which he thought likely to have preceded it, hath not preceded it, this is called error; to which even the most prudent men are subject. But when we reason in words of general signification, and fall upon a general inference which is false, though it be commonly called error, it is indeed an absurdity, or senseless speech. For error is but a deception, in presuming that somewhat is past, or to come; of which, though it were not past, or not to come, yet there was no impossibility discoverable. But when we make a general assertion, unless it be a true one, the possibility of it is inconceivable. And words whereby we conceive nothing but the sound, are those we call absurd, insignificant, and nonsense. And therefore if a man should talk to me of a round quadrangle; or, accidents of bread in cheese; or, immaterial substances; or of a free subject; a free will; or any free, but free from being hindered by opposition, I should not say he were hi an error, but that his words were without meaning, that is to say, absurd.

I have said before in the second chapter, that a man did excel all other animals in this faculty, that when he conceived any thing whatsoever, he was apt to inquire the consequences of it, and what effects he could do with it. And now I add this other degree of the same excellence, that he can by words reduce the consequences he finds to general rules, called theorems, or aphorisms; that is, he can reason, or reckon, not only in number, but in all other things, whereof one may be added unto, or subtracted from another.

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

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

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

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

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

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

5. The fifth, to the giving of the names of accidents to names and speeches; as they do that say, the nature of a thing is its definition; a man’s command is his will; and the like.

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

7. The seventh, to names that signify nothing; but are taken up, and learned by rote from the schools, as hypostatical, transubstantiate, consubstantiate, eternal-now, and the like canting of Schoolmen.

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

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

Children therefore are not endued with reason at all, till they have attained the use of speech; but are called reasonable creatures, for the possibility apparent of having the use of reason in time to come. And the most part of men, though they have the use of reasoning a little way, as in numbering to some degree; yet it serves them to little use in common life; in which they govern themselves, some better, some worse, according to their differences of experience, quickness of memory, and inclinations to several ends; but specially according to good or evil fortune, and the errors of one another. For as for science, or certain rules of their actions, they are so far from it, that they know not what it is. Geometry they have thought conjuring: but for other sciences, they who have not been taught the beginnings and some progress in them, that they may see how they be acquired and generated, are in this point like children, that having no thought of generation, are made believe by the women that their brothers and sisters are not born, but found in the garden.

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

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

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

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


Chapter 6
Of the Interior Beginnings of Voluntary Motions, commonly called the Passions; and the Speeches by which they are expressed


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

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

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

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

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

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

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

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

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

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

Pleasure therefore, or delight, is the appearence or sense of good; and molestation, or displeasure, the appearence, or sense of evil. And consequently all appetite, desire, and love, is accompanied with some delight more or less; and all hatred and aversion, with more or less displeasure and offence.

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

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

Hope. For appetite, with an opinion of attaining, is called HOPE.

Despair. The same, without such opinion, DESPAIR.

Fear. Aversion, with opinion of HURT from the object, FEAR.

Courage. The same, with hope of avoiding that hurt by resistance, COURAGE.

Anger. Sudden courage, ANGER.

Confidence. Constant hope, CONFIDENCE of ourselves.

Diffidence. Constant despair, DIFFIDENCE of ourselves.

Indignation. Anger for great hurt done to another, when we conceive the same to be done by injury, INDIGNATION.

Benevolence. Good nature. Desire of good to another, BENEVOLENCE, GOOD WILL, CHARITY. If to man generally, GOOD NATURE.

Covetousness. Desire of riches, COVETOUSNESS; a name used always in signification of blame; because men contending for them, are displeased with one another attaining them; though the desire in itself, be to be blamed, or allowed, according to the means by which these riches are sought.

Ambition. Pusillanimity. Desire of office, or precedence, AMBITION: a name used also in the worse sense, for the reason before mentioned. Desire of things that conduce but a little to our ends, and fear of things that are but of little hindrance, PUSILLANIMITY.

Magnanimity. Contempt of little helps and hindrances, MAGNANIMITY.

Valour. Magnanimity, in danger of death or wounds, VALOUR, FORTITUDE.

Liberality. Magnanimity in the use of riches, LIBERALITY.

Miserableness. Pusillanimity in the same, WRETCHEDNESS, MISERABLENESS, or PARSIMONY; as it is liked or disliked.

Kindness. Love of persons for society, KINDNESS.

Natural lust. Love of persons for pleasing the sense only, NATURAL LUST.

Luxury. Love of the same, acquired from rumination, that is, imagination of pleasure past, LUXURY.

The passion of love. Jealousy. Love of one singularly, with desire to be singularly beloved, THE PASSION OF LOVE. The same, with fear that the love is not mutual, JEALOUSY.

Revengefulness. Desire, by doing hurt to another, to make him condemn some fact of his own, REVENGEFULNESS.

Curiosity. Desire to know why, and how, CURIOSITY; such as is in no living creature but man: so that man is distinguished, not only by his reason, but also by this singular passion from other animals; in whom the appetite of food, and other pleasures of sense, by predominance, take away the care of knowing causes; which is a lust of the mind, that by a perseverance of delight in the continual and indefatigable generation of knowledge, exceedeth the short vehemence of any carnal pleasure.

Religion. Superstition. True religion. Fear of power invisible, feigned by the mind, or imagined from tales publicly allowed, RELIGION; not allowed, SUPERSTITION. And when the power imagined, is truly such as we imagine, TRUE RELIGION.

Panic terror. Fear, without the apprehension of why, or what, PANIC TERROR, called so from the fables, that make Pan the author of them; whereas, in truth, there is always in him that so feareth, first, some apprehension of the cause, though the rest run away by example, every one supposing his fellow to know why. And therefore this passion happens to none but in a throng, or multitude of people.

Admiration. Glory. Vain-glory. Joy, from apprehension of novelty, ADMIRATION; proper to man, because it excites the appetite of knowing the cause.

Joy, arising from imagination of a man’s own power and ability, is that exultation of the mind which is called GLORYING: which if grounded upon the experience of his own former actions, is the same with confidence: but if grounded on the flattery of others; or only supposed by himself, for delight in the consequences of it, is called VAIN-GLORY: which name is properly given; because a well grounded confidence begetteth attempt; whereas the supposing of power does not, and is therefore rightly called vain.

Dejection. Grief, from opinion of want of power, is called DEJECTION of mind.

The vain-glory which consisteth in the feigning or supposing of abilities in ourselves, which we know are not, is most incident to young men, and nourished by the histories, or fictions of gallant persons; and is corrected oftentimes by age, and employment.

Sudden glory. Laughter. Sudden glory, is the passion which maketh those grimaces called LAUGHTER; and is caused either by some sudden act of their own, that pleaseth them; or by the apprehension of some deformed thing in another, by comparison whereof they suddenly applaud themselves. And it is incident most to them, that are conscious of the fewest abilities in themselves; who are forced to keep themselves in their own favour, by observing the imperfections of other men. And therefore much laughter at the defects of others, is a sign of pusillanimity. For of great minds, one of the proper works is, to help and free others from scorn; and compare themselves only with the most able.

Sudden dejection. Weeping. On the contrary, sudden dejection, is the passion that causeth WEEPING; and is caused by such accidents, as suddenly take away some vehement hope, or some prop of their power: and they are most subject to it, that rely principally on helps external, such as are women, and children. Therefore some weep for the loss of friends; others for their unkindness; others for the sudden stop made to their thoughts of revenge, by reconciliation. But in all cases, both laughter, and weeping, are sudden motions; custom taking them both away. For no man laughs at old jests; or weeps for an old calamity.

Shame. Blushing. Grief, for the discovery of some defect of ability, is SHAME, or the passion that discovereth itself in BLUSHING; and consisteth in the apprehension of some thing dishonourable; and in young men, is a sign of the love of good reputation, and commendable: in old men it is a sign of the same; but because it comes too late, not commendable.

Impudence. Pity. The contempt of good reputation is called IMPUDENCE. Grief, for the calamity of another, is PITY; and ariseth from the imagination that the like calamity may befall himself; and therefore is called also COMPASSION, and in the phrase of this present time a FELLOW-FEELING: and therefore for calamity arriving from great wickedness, the best men have the least pity; and for the same calamity, those hate pity, that think themselves least obnoxious to the same.

Cruelty. Contempt, or little sense of the calamity of others, is that which men call CRUELTY; proceeding from security of their own fortune. For, that any man should take pleasure in other men’s great harms, without other end of his own, I do not conceive it possible.

Emulation. Envy. Grief, for the success of a competitor in wealth, honour, or other good, if it be joined with endeavour to enforce our own abilities to equal or exceed him, is called EMULATION: but joined with endeavour to supplant, or hinder a competitor, ENVY.

Deliberation. When in the mind of man, appetites, and aversions, hopes, and fears, concerning one and the same thing, arise alternately; and divers good and evil consequences of the doing, or omitting the thing propounded, come successively into our thoughts; so that sometimes we have an appetite to it; sometimes an aversion from it; sometimes hope to be able to do it; sometimes despair, or fear to attempt it; the whole sum of desires, aversions, hopes and fears continued till the thing be either done, or thought impossible, is that we call DELIBERATION.

Therefore of things past, there is no deliberation; because manifestly impossible to be changed: nor of things known to be impossible, or thought so; because men know, or think such deliberation vain. But of things impossible, which we think possible, we may deliberate; not knowing it is in vain. And it is called deliberation; because it is a putting an end to the liberty we had of doing, or omitting, according to our own appetite, or aversion.

This alternate succession of appetites, aversions, hopes and fears, is no less in other living creatures than in man: and therefore beasts also deliberate.

Every deliberation is then said to end, when that whereof they deliberate, is either done, or thought impossible; because till then we retain the liberty of doing, or omitting; according to our appetite, or aversion.

The will. In deliberation, the last appetite, or aversion, immediately adhering to the action, or to the omission thereof, is that we call the WILL; the act, not the faculty, of willing. And beasts that have deliberation, must necessarily also have will. The definition of the will, given commonly by the Schools, that it is a rational appetite, is not good. For if it were, then could there be no voluntary act against reason. For a voluntary act is that, which proceedeth from the will, and no other. But if instead of a rational appetite, we shall say an appetite resulting from a precedent deliberation, then the definition is the same that I have given here. Will therefore is the last appetite in deliberating. And though we say in common discourse, a man had a will once to do a thing, that nevertheless he forbore to do; yet that is properly but an inclination, which makes no action voluntary; because the action depends not of it, but of the last inclination, or appetite. For if the intervenient appetites, make any action voluntary; then by the same reason all intervenient aversions, should make the same action involuntary; and so one and the same action, should be both voluntary and involuntary.

By this it is manifest, that not only actions that have their beginning from covetousness, ambition, lust, or other appetites to the thing propounded; but also those that have their beginning from aversion, or fear of those consequences that follow the omission, are voluntary actions.

Forms of speech, in passion. The forms of speech by which the passions are expressed, are partly the same, and partly different from those, by which we express our thoughts. And first, generally all passions may be expressed indicatively; as I love, I fear, I joy, I deliberate, I will, I command: but some of them have particular expressions by themselves, which nevertheless are not affirmations, unless it be when they serve to make other inferences, besides that of the passion they proceed from. Deliberation is expressed subjunctively; which is a speech proper to signify suppositions, with their consequences; as, if this be done, then this will follow; and differs not from the language of reasoning, save that reasoning is in general words; but deliberation for the most part is of particulars. The language of desire, and aversion, is imperative; as do this, forbear that; which when the party is obliged to do, or forbear, is command; otherwise prayer; or else counsel. The language of vain-glory, of indignation, pity and revengefulness, optative: but of the desire to know, there is a peculiar expression, called interrogative; as, what is it, when shall it, how is it done, and why so? other language of the passions I find none: for cursing, swearing, reviling, and the like, do not signify as speech; but as the actions of a tongue accustomed.

These forms of speech, I say, are expressions, or voluntary significations of our passions: but certain signs they be not; because they may be used arbitrarily, whether they that use them, have such passions or not. The best signs of passions present, are either in the countenance, motions of the body, actions, and ends, or aims, which we otherwise know the man to have.

Good and evil apparent. And because in deliberation, the appetites, and aversions, are raised by foresight of the good and evil consequences, and sequels of the action whereof we deliberate; the good or evil effect thereof dependeth on the foresight of a long chain of consequences, of which very seldom any man is able to see to the end. But for so far as a man seeth, if the good in those consequences be greater than the evil, the whole chain is that which writers call apparent, or seeming good. And contrarily, when the evil exceedeth the good, the whole is apparent, or seeming evil: so that he who hath by experience, or reason, the greatest and surest prospect of consequences, deliberates best himself; and is able when he will, to give the best counsel unto others.

Felicity. Continual success in obtaining those things which a man from time to time desireth, that is to say, continual prospering, is that men call FELICITY; I mean the felicity of this life. For there is no such thing as perpetual tranquillity of mind, while we live here; because life itself is but motion, and can never be without desire, nor without fear, no more than without sense. What kind of felicity God hath ordained to them that devoutly honour Him, a man shall no sooner know, than enjoy; being joys, that now are as incomprehensible, as the word of Schoolmen beatifical vision is unintelligible.

Praise. Magnification. [image: Image]. The form of speech whereby men signify their opinion of the goodness of any thing, is PRAISE. That whereby they signify the power and greatness of any thing, is MAGNIFYING. And that whereby they signify the opinion they have of a man’s felicity, is by the Greeks called [image: Image], for which we have no name in our tongue. And thus much is sufficient for the present purpose, to have been said of the PASSIONS.


Chapter 7
Of the Ends or Resolutions of Discourse


OF ALL discourse, governed by desire of knowledge, there is at last an end, either by attaining, or by giving over. And in the chain of discourse, wheresoever it be interrupted, there is an end for that time.

Judgment, or sentence final. Doubt. If the discourse be merely mental, it consisteth of thoughts that the thing will be, and will not be; or that it has been, and has not been, alternately. So that wheresoever you break off the chain of a man’s discourse, you leave him in a presumption of it will be, or, it will not be; or, it has been, or, has not been. All which is opinion. And that which is alternate appetite, in deliberating concerning good and evil; the same is alternate opinion, in the enquiry of the truth of past, and future. And as the last appetite in deliberation, is called the will; so the last opinion in search of the truth of past, and future, is called the JUDGMENT, or resolute and final sentence of him that discourseth. And as the whole chain of appetites alternate, in the question of good, or bad, is called deliberation; so the whole chain of opinions alternate, in the question of true, or false, is called DOUBT.

No discourse whatsoever, can end in absolute knowledge of fact, past, or to come. For, as for the knowledge of fact, it is originally, sense; and ever after, memory. And for the knowledge of consequence, which I have said before is called science, it is not absolute, but conditional. No man can know by discourse, that this, or that, is, has been, or will be; which is to know absolutely: but only, that if this be, that is; if this has been, that has been; if this shall be, that shall be: which is to know conditionally; and that not the consequence of one thing to another; but of one name of a thing, to another name of the same thing.

Science. Opinion. Conscious. And therefore, when the discourse is put into speech, and begins with the definitions of words, and proceeds by connexion of the same into general affirmations, and of these again into syllogisms; the end or last sum is called the conclusion; and the thought of the mind by it signified, is that conditional knowledge, or knowledge of the consequence of words, which is commonly called SCIENCE. But if the first ground of such discourse, be not definitions; or if the definitions be not rightly joined together into syllogisms, then the end or conclusion, is again OPINION, namely of the truth of somewhat said, though sometimes in absurd and senseless words, without possibility of being understood. When two, or more men, know of one and the same fact, they are said to be CONSCIOUS of it one to another; which is as much as to know it together. And because such are fittest witnesses of thé facts of one another, or of a third; it was, and ever will be reputed a very evil act, for any man to speak against his conscience: or to corrupt or force another so to do: insomuch that the plea of conscience, has been always hearkened unto very diligently in all times. Afterwards, men made use of the same word metaphorically, for the knowledge of their own secret facts, and secret thoughts; and therefore it is rhetorically said, that the conscience is a thousand witnesses. And last of all, men, vehemently in love with their own new opinions, though never so absurd, and obstinately bent to maintain them, gave those their opinions also that reverenced name of conscience, as if they would have it seem unlawful, to change or speak against them; and so pretend to know they are true, when they know at most, but that they think so.

Belief. Faith. When a man’s discourse beginneth not at definitions, it beginneth either at some other contemplation of his own, and then it is still called opinion; or it beginneth at some saying of another, of whose ability to know the truth, and of whose honesty in not deceiving, he doubteth not; and then the discourse is not so much concerning the thing, is the person; and the resolution is called BELIEF, and FAITH: faith, in the man; belief, both of the man, and of the truth of what he says. So that in belief are two opinions; one of the saying of the man; the other of his virtue. To have faith in, or trust to, or believe a man, signify the same thing; namely, an opinion of the veracity of the man: but to believe what is said, signifieth only an opinion of the truth of the saying. But we are to observe that this phrase, I believe in; as also the Latin, credo in; and the Greek, [image: Image], are never used but in the writings of divines. Instead of them, in other writings are put, I believe him; I trust him; I have faith in him; I rely on him: and in Latin, credo illi: fido illi: and in Greek, [image: Image]: and that this singularity of the ecclesiastic use of the word hath raised many disputes about the right object of the Christian faith.
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