61

62

104 Meditations on First Philosophy

s§ far as these acts depend on God, they are wholly true and good; and
my'gbility to perform them means that there is in a sense more perfection
in mé\than would be the case if I lacked this ability, As for the privation
involveq — which is all that the essential definition of falsity and wrong
consists iy — this does not in any way require the concurrence of God,
since it is Dpt a thing; indeed, when it is referred to God as its cause, it
should be caled not a privation but simply a negation.! For it is surely e
imperfection ih God that he has given me the freedom to assent or nef to
assent in those cagses where he did not endow my intellect with a cléar and
distinct perceptioh; but it is undoubtedly an imperfectiop”in me to
misuse that freedom\and make judgements about matters which I do not
fully understand.T catsee, however, that God could e ily have brought
it about that without 10sing my freedom, and despife the limitations in
my knowledge, I should nypetheless never make #/mistake. He could, for
example, have endowed myNntellect with a clgér and distinct perception
of everything about which I Was ever like}f to deliberate; or he could
simply have impressed it unfodgettably #n my memory that I should
never make a judgement about dqythjig which I did not clearly and
distinctly understand. Had God mi\de me this way, then I can easily
understand that, considered as a osality,2 I would have been more
perfect than | am now. But I cafhot therefore deny that there may in
some way be more perfection ip/the univekse as a whole because some of
its parts are not immune from/rror, while others are immune, than there
would be if all the parts Were exactly alikd And I have no right to
complain that the role Ggd wished me to undexrake in the world is not
the principal one or thg/most perfect of all.

What is more, even/if I have no power to avoid\error in the first way
just mentioned, whi¢h requires a clear perception of gverything [ have to
deliberate on, I caff avoid error in the second way, whixh depends merely
on my remembgfing to withhold judgement on any odcasion when the
truth of the nfarter is not clear. Admittedly, I am awae of a certain
weakness in/fne, in that 1 am unable to keep my attention\ fixed on one
and the spfne item of knowledge at all times; but by a¥entive and
repeated feditation I am nevertheless able to make myself rémember it
as oftep/as the need arises, and thus get into the habit of avoid g error.

It i’here that man’s greatest and most important perfection ¥ to be
found, and 1 therefore think that today’s meditation, involving an
inykstigation into the cause of error and falsity, has been very profit-
able. The cause of error must surely be the one I have explained; for if,

1 ‘... understanding these terms in accordance with scholastic usage’ (added in French
version).
2 ‘... as if there were only myself in the world’ (added in French version).
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no further,
Cause every clear
and hence cannot

ible for me to go wrong. This is
and distinct perceptionNg undoubtedly something,!

Y

y perfect, and who cannot be a

author, 1 say, is God, who is ’
i j nce the perception is undoubtedly

deceiver on pain of contradict

at | shall take good care to do from now on.
DETES
FIFTH MEDITATION

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

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

ago, and see whether any certainty can be achieved regarding material -

objects.

But before I inquire whether any such things exist outside me, I must -

consider the ideas of these things, in so far as they exist in my thought,
and see which of them are distinct, and which confused.

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

Not only are all these things very well known and transparent to me
when regarded in this general way, but in addition there are counfless
particular features regarding shape, number, motion and so on, whlch‘l
perceive when I give them my attention. And the truth of these matters is
so open and so much in harmony with my nature, that on first

1 ‘... something real and positive’ (French version).
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106 Meditations on First Philosophy

discovering them it seems that I am not so much learning something new
as remembering what | knew before; or it seems like noticing for the first
time things which were long present within me although I had never
turned my mental gaze on them before.

But I think the most important consideration at this point is that I find
within me countless ideas of things which even though they may not exist
anywhere outside me still cannot be called nothing; for although in a
sense they can be thought of at will, they are not my invention but have
their own true and immutable natures. When, for example, | imagine a
triangle, even if perhaps no such figure exists, or has ever existed,
anywhere outside my thought, there is still a determinate nature, or
essence, or form of the triangle which is immutable and eternal, and not

" invented by me or dependent on my mind. This is clear from the fact that

various properties can be demonstrated of the triangle, for example that
its three angles equal two right angles, that its greatest side subtends its
greatest angle, and the like; and since these properties are ones which I
now clearly recognize whether I want to or not, even if I never thought of
them at all when [ previously imagined the triangle, it follows that they
cannot have been invented by me.

It would be beside the point for me to say that since I have from time to
time seen bodies of triangular shape, the idea of the triangle may have
come to me from external things by means of the sense organs. For I can
think up countless other shapes which there can be no suspicion of my
ever having encountered through the senses, and yet I can demonstrate
various properties of these shapes, just as I can with the triangle. All these
properties are certainly true, since 1 am clearly aware of them, and
therefore they are something, and not merely nothing; for it is obvious
that whatever is true is something; and I have already amply demon-
strated that everything of which I am clearly aware is true. And even if |
had not demonstrated this, the nature of my mind is such that I cannot
but assent to these things, at least so long as  clearly perceive them. I also
remember that even before, when 1 was completely preoccupied with the
objects of the senses, 1 always held that the most certain truths of all were
the kind which I recognized clearly in connection with shapes, or
numbers or other items relating to arithmetic or geometry, or in general
to pure and abstract mathematics.

But if the mere fact that I can produce from my thought the idea of
something entails that everything which 1 clearly and distinctly perceive
to belong to that thing really does belong to it, is not this a possible basis
for another argument to prove the existence of God? Certainly, the idea
of God, or a supremely perfect being, is one which I find within me just as
surely as the idea of any shape or number. And my understanding that it
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belongs to his nature that he always exists' is no less clear and distinct
than is the case when I prove of any shape or number that some property
belongs to its nature. Hence, even if it turned out that not everything on
which I have meditated in these past days is true, | ought still to regard
the existence of God as having at least the same level of certainty as |
have hitherto attributed to the truths of mathematics.?

At first sight, however, this is not transparently clear, but has some
appearance of being a sophism. Since I have been accustom‘ed to
distinguish between existence and essence in everything else, I find it easy
to persuade myself that existence can also be separated from the essence
of God, and hence that God can be thought of as not existing. But when I
concentrate more carefully, it is quite evident that existence can no more
be separated from the essence of God than the fact that its thr'ee angles
equal two right angles can be separated from the essence of a triangle, or
than the idea of a mountain can be separated from the idea of a valley.
Hence it is just as much of a contradiction to think of God (that is, a
supremely perfect being) lacking existence (that is, lacking a perfection),
as it is to think of a mountain without a valley.

However, even granted that I cannot think of God except as existing,
just as I cannot think of a mountain without a valley, it certainly does not
follow from the fact that I think of 2 mountain with a valley that there is
any mountain in the world; and similarly, it does not seem to follow from
the fact that I think of God as existing that he does exist. For my thought
does not impose any necessity on things; and just as I may imagine a
winged horse even though no horse has wings, so I may be able to attach
existence to God even though no God exists.

But there is a sophism concealed here. From the fact that 1 cannot think
of a mountain without a valley, it does not follow that a mountain and
valley exist anywhere, but simply that a mountain and a valley, whether
they exist or not, are mutually inseparable. But from the fact that I
cannot think of God except as existing, it follows that existence is
inseparable from God, and hence that he really exists. It is not that my
thought makes it so, or imposes any necessity on any thing; on the
contrary, it is the necessity of the thing itself, namely the existence of
God, which determines my thinking in this respect. For I am not free to
think of God without existence (that is, a supremely perfect being
without a supreme perfection) as 1 am free to imagine a horse with or
without wings.

And it must not be objected at this point that while it is indeed
necessary for me to suppose God exists, once | have made the supposition

I *. .. that actual and eternal existence belongs to his nature’ (French version).
2 *... which concern only figures and numbers’ (added in French version).
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readily apparent as the fact that the hypotenuse subtends the largest
angle; but once one has seen it, one believes it just as strongly. But as
regards God, if I were not overwhelmed by preconceived opinions, and if
the images of things perceived by the senses did not besiege my thought
on every side, 1 would certainly acknowledge him sooner and more easily
than anything else. For what is more self-evident than the fact that the
supreme being exists, or that God, to whose essence alone existence
belongs,! exists?

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

Admittedly my nature is such that so long as? I perceive something very
clearly and distinctly 1 cannot but believe it to be true. But my nature is
also such that I cannot fix my mental vision continually on the same
thing, so as to keep perceiving it clearly; and often the memory of a
previously made judgement may come back, when I am no longer
attending to the arguments which led me to make it. And so other
arguments can now occur to me which might easily undermine my
opinion, if I were unaware of God; and I should thus never have true and
‘certain knowledge about anything, but only shifting and changeable opin-

ions. For example, when I consider the nature of a triangle, it appears
most evident to me, steeped as [ am in the principles of geometry, that its
three angles are equal to two right angles; and so long as I attend to the
proof, I cannot but believe this to be true. But as soon as I turn my mind’s
eye away from the proof, then in spite of still remembering that I per-
ceived it very clearly, I can easily fall into doubt about its truth, if l am un-
aware of God. For I can convince myself that I have a natural disposition
to go wrong from time to time in matters which I think I perceive as evi-
dently as can be. This will seem even more likely when I remember that
there have been frequent cases where I have regarded things as true and
certain, but have later been led by other arguments to judge them to be
false.

Now, however, | have perceived that God exists, and at the same time |
have understood that everything else depends on him, and that he is no
deceiver; and | have drawn the conclusion that everything which 1 clearly
and distinctly perceive is of necessity true. Accordingly, even if I am no
longer attending to the arguments which led me to judge that this is true,
as long as I remember that 1 clearly and distinctly perceived it, there are

1 ‘... in the idea of whom alone necessary and eternal existence is comprised’ (French
version). -
2 ‘... as soon as' (French version).
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no counter-arguments which can be adduced to make me doubt it, but
on the contrary I have true and certain knowledge of it. And I have
knowledge not just of this matter, but of all matters which I remember
ever having demonstrated, in geometry and so on. For what objections
can now be raised?! That the way I am made makes me prone to frequent
error? But I now know that 1 am incapable of error in those cases where
my understanding is transparently clear. Or can it be objected that I have
in the past regarded as true and certain many things which I afterwards
recognized to be false? But none of these were things which I clearly and
distinctly perceived: I was ignorant of this rule for establishing the truth,
and believed these things for other reasons which 1 later discovered to be
less reliable. So what is left to say? Can one raise the objection I put to
myself a while ago, that I may be dreaming, or that everything which 1
am now thinking has as little truth as what comes to the mind of one who
is asleep? Yet even this does not change anything. For even though I
might be dreaming, if there is anything which is evident to my intellect,
then it is wholly true.

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

SIXTH MEDITATION

he existence of material things, a
istinction between mind

the
body3

It remains for me to exatige whether magefial things exist. And at least |
now know they are capabheof ex; ing, in so far as they are the
subject-matter of pure mathemathe, since 1 perceive them clearly and
distinctly. For there is no God is capable of creating
ig this manner; and I have
by him except on the
ould be a contradiction 1

1 ‘... to oblige meAd call these matters into doubt’ (added in French ion).

ncerning things which belong to corporeal nature in so far as it can serve

jef of geometrical demonstrations which have no concern with whether that
ts” (French version).

3 *... berween the soul and body of a man’ (French version).
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distingtly. The conclusion that material things exist is also suggested/by
the facylty of imagination, which I am aware of using when I tyrh my
mind to Xpaterial things. For when I give more attentive considefation to
what imag{nation is, it seems to be nothing else but an application of the
cognitive faculty to a body which is intimately present tot, and which
therefore exiygs.

To make this clear, I will first examine the difference between
imagination any pure understanding. When I imagine a triangle, for
example, I do not merely understand that it is a figlire bounded by three
lines, but at the sakne time [ also see the three ling§ with my mind’s eye as
if they were present\before me; and this is what I call imagining. But if 1
want to think of a thiliagon, although I ugderstand that it is a figure
consisting of a thousand sides just as well 45 I understand the triangle to
be a three-sided figure, do not in the sdme way imagine the thousand
sides or see them as if thdy were presept before me. It is true that since I
am in the habit of imaginikg somethihg whenever I think of a corporeal
thing, 1 may construct in mind a confused representation of some
figure; but it is clear that this\is pbt a chiliagon. For it differs in no way
from the representation I shouldform if I were thinking of a myriagon, or
any figure with very many siles. Moreover, such a representation is
useless for recognizing the pyoperties which distinguish a chiliagon from
other polygons. But suppgbe 1 am\dealing with a pentagon: 1 can of
course understand the figire of a peRtagon, just as I can the figure of a
chiliagon, without the hélp of the imaXination; but I can also imagine a
pentagon, by applying my mind’s eyé\to its five sides and the area
contained within th¢m. And in doing this 1 notice quite clearly that
imagination requires a peculiar effort of mynd which is not required for
understanding; thj§ additional effort of mind clearly shows the difference
between imagingtion and pure understanding,

Besides this/l consider that this power of ipnagining which is in me,
differing as i’ does from the power of understakding, is not a necessary
constituent/6f my own essence, that is, of the essejyce of my mind. For if I
lacked it, A should undoubtedly remain the same individual as | now am;
from wltich it seems to follow that it depends on somgething distinct from
myself/ And I can easily understand that, if there does\exist some body to
whigh the mind is so joined that it can apply itself to cqntemplate it, as it
were, whenever it pleases, then it may possibly be thi very body that
enfables me to imagine corporeal things. So the differenke between this

ode of thinking and pure understanding may simply be this: when the

ind understands, it in some way turns towards itself and inspects one of
the ideas which are within it; but when it imagines, it turnstowards the
body and looks at something in the body which conforms¥o an idea
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